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PREFACE TO THE FIRST EDITION 


Tiuis book ofters an account of the opinions held by the 
Greeks about the life of the human soul after death, 
and is thus intended as a contribution to the history of 
Greek religion Such an undertaking has in a special measure 
to contend with the difficulties that face any mquiry mto 
the religious life and thought of the Greeks Greek religion 
was a natural growth, not a special foundation, and the 1deas 
and feelings which gave it 1ts inward tone and outward shape 
never received abstract formulation It expressed itself in 
Teligious performances alone 1t had no sacred books from 
which we might determine the mward meaning and inter- 
connexion of the ideas with which the Greeks approached 
the gods created by their faith The central essence of the 
religion held by the Greek people, m spite of this absence 
of conceptual formulation—or perhaps because of 1t— 
preserved its original character to a remarkable degree 

the speculations and fancies of Greek poets continually 
refer to this central nucleus Indeed the poets and philosophers 
im such of their writings as have come down to us are 
our only authoritics for the religious thought of the 
Gieeks In the present inquiry they have naturally had 
to be our guides for the greater part ofthe way But though 
under the special conditions of Greek life the religious views 
of poets and philosophcrs represent an important side of 
Greek religion, they yet allow us to perceive very clearly 
the independent and self-determined position with regard 
to the ancestral religion retained by the mdividual The 
individual believer might always, 1f his own temper and 
disposition allowed him, give himself up to the plain and 
unsophisticated emotions which had shaped and decided 
the faith of the people and the religious performances of 
popular εὐσέβεια But we should know very little of the 
religious ideas that filled the mind of the believing Greek 
1 we had to do without the evidence of philosophers and 
poets (and of some Attic orators as well) in whose words 
dumb and inarticulate emotion finds expression, The 
inquirer would, however, be entirely on the wrong track 
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and be led to some remarkable conclusions who ventured 
without more ado to deduce from the religious ideas that 
find expression in Greek literature a complete Theology of 
the Greck people. Where direct literary statements and 
allusions fail us we are left with nothing but surmuses in face 
of the region of the Greeks and its inmost guiding forces. 
Of course there are plenty of people of sanguine temperament 
and industrious fancy who find no difficulty in producing 
for our benefit the most admirable solutions of the problem 
Others in varying degrees of good faith press the emotions 
of Christian piety mto the service of explaimmng ancient 
faith in gods Thus injustice 1s done to both forms of rehgion 
and an understanding of the essentials of Greek belief in 
its true and independent reality 1s made completely impossible 
A good example ot this 1s provided by the Eleusinian Mysteries, 
and by that favounte topic of controversy (which has, indeed, 
received more than 1ts due share of attention from students 
of religion), the amalgamation of the worship of gods and 
the belief in Souls said to have taken place therein Nowhere 
else has the complete unprofitableness of the attempt to 
make use of the shifting ideas and tendencies of modern 
civilization to explain the underlying motive forces of these 
significant cult practices, been more strikingly and repeatedly 
demonstrated On this head in particular the author of 
the present work has renounced all attempts to cast a fitful 
and ambiguous light upon the venerable gloom of the subject 
by the help of the farthing dip of his own private imaginings 
There 1s no denying that here as in so many departments 
of ancient εὐσέβεια there 1s something greater and finer 
that eludes our grasp The revealing word, never having 
been written down, has been lost Instead of trying to find 
a substitute in modern catch phrases 1t seems better simply 
to describe, in the plainest and most literal fashion, the actual 
phenomena of Greek piety exactly as they are known to us 
There will be plenty of opportunity for the author’s own 
suggestions and they need not always obtrude themselves 
The aim of this work 1s to make plain the facts of the Greek 
Cult of Souls and of that belief in immortality the mner 
workings of which are only partially intelligible to our most 
sympathetic efforts to understand them To give a clearer 
presentation of the origin and development of those practices 
and those beliefs ; to distinguish the transformations through 
which they passed and their relationship with other and 
kindred intellectual tendencies, to disentangle the many 
different lines of thought and speculation from the inextricable 
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confusion in which they he in many minds (and in many 
books) and to let them stand out clearly and distinctly 
one from another, seemed particularly desirable Why 
this design has not been carried out by the same methods 
throughout , why it has sometimes seemed sufficient to 
give a bald summary of the essential pomts, while at other 
times certain topics are pursued into their most distant, 
targifications (sometimes with apparently irrelevant prolixity), 
will be obvious enough to those who are famihar with the 
subject, Where a more careful examination of the over- 
flowing mass of detail was to be attempted advantage has been 
taken of the Appendix to achieve a greater, though still 
only a relative degree of completeness This was made 
possible by the lengthy period which elapsed between the 
publication of the two parts of the book The first half 
{to the end of chapter vu] appeared as long ago as the spring 
of 1890 Unpropitious circumstances have delayed the 
completion of the remainder till the present moment. The 
two parts could easily be kept separate (as they have been) 
in the main they fall apart and correspond to the two sides 
of the question indicated in the title of the book—Cult of 
Souls and Behef in Immortality The Cult of Souls and the 
taith in immortality may eventually come together at some 
points, but they have a different origin and travel most of 
the way on separate paths The conception of rmmortality 
in particular arises from a spiritual intuition which reveals 
the souls of men as standing in close relationship, and indeed 
as being of like substance, with the everlasting gods And 
simultaneously the gods are regarded as being 1n their nature 
like the soul of man, 1e as free spirits needing no material 
or visible body (It 1s this spiritualized view of the gods— 
not the belicf in gods itself as Amstotle supposes in the 
remarkable statement quoted by Sextus Empincus Adv 
Mathematicos, τι, 20 ff—whtch atises from the vision of 
its own divine nature achieved by the soul καθ’ ἑαυτήν 
relieved of the body, in ἐνθουσιασμοί and μαντεῖαι) And 
this conception leads far away from the ideas on which the 
Cult of Souls was based 

The pubhcation of the book in two parts has brought 
with it a regrettable circumstance for which I must ask 
the indulgence of well-disposed readers (that the first half 
found so many of them 1s a fact which I must gratefully 
acknowledge) As the dimensions of the whole work grew 
beyond expectation and almost overstepped the μέτρον 
αὕταρκες, the sixteen excursuses which were promised in 
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the first volume have had to be dropped the book would 
otherwise have been overloaded So far as they possess 
independent interest they will find a place elsewhere. They 
are real excursuses and were intended as such, and the proper 
understanding of the book will not be aftected by their 
absence 

Erwin ROHDE. 


HEIDELBERG 
November 1st, 1893 


PREFACE TO THE SECOND EDITION, 


1E publication of a second edition of this book affords 
me a welcome opportunity of making my account more 
exact dnd to the point im certain places, of adding some 
points that had been overlooked or omitted ; and of noticing 
with approval or disapproval some divergent opimons that 
had obtamed currency in the interval Controversy 15, 
however, confined within the narrowest limits and to points 
of minor importance (and only then 1n answer to more serious 
and significant objections) The plan and—if I may say so— 
the style of the whole book demanded throughout, and more 
especially in the great points at issue, a purely positive 
statement of my own views and the results of my own studies 
Such a statement, 1t may well be imagined, was not arrived 
at without being preceded in the mind of the author by 
a controversial reckoning with the manifold views and 
doctrines of others upon the subjects here dealt with—views 
which in some cases he felt obliged to reject. Controversy 
in this sense lies behind every page of the book, though 
as a rule only in a latent condition In this condition I have 
been content to let 1t remain in this revised edition of the 
book My opinions were not arrived at without toil and 
much careful reflection, one view being made to reinforce 
another till they were all bound together in a single closely- 
knitted whole Neither further reflection on my part nor the 
criticisms of others have shaken my belief in the tenability 
of opinions reached in this way I have therefore ventured 
to leave my account unaltered in all its main pomts I 
hope that it contains its own justification and defence in 
itself without further vindication on my part 
Nothing in the plan or execution of the whole or its parts 
has been altered; neither have I taken anything away 
The book contained nothing that was superfluous to the 
attainment of the object that I had in view This object, 
it will be apparent, was not in the least to provide a brief 
and compendious statement of the most indispensable facts 
about the cult of Souls and the belief in ammortahity among 
the Grecks for the benefit of those who wished to take a hasty 
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glance over the subject Such a hasty picker-up of knowledge 
who regards himselfi—I cannot imagine why—as peculiarly 
fitted to criticize my book, has ingenuously besought me, 
in view of a second edition which he was kind enough to 
think probable, to throw overboard most of what he con- 
sidered the superfluous parts of the book With this request 
T have not felt myself able to comply My book was wntten 
for maturer readers who have passed beyond the schpol 
stage and look for something more than an elementary 
handbook, and who would be able to understand and 
appreciate the plan and intention which led me to draw my 
material so widely from many departments of literary and 
cultural history The first edition of the book found many 
such readers [I may hope and expect that the second will 
do the same 

In its revised form the book has been divided for the 
convenience of those who use it into two volumes (which 
correspond with the two parts in which it was first published) 
I was urged to take away the notes that stand at the foot 
of the text and relegate them to a place by themselves in 
a separate appendix J found, however, that I could not 
bring myself to adopt this fashionable modern practice, 
which so far as I have experience of 1t 1n books published 
in recent years seems to me to be inconvenient and to hinder 
rather than help that undisturbed appreciation of the text 
which such an arrangement 15 intended toserve, Independent 
readers who in using the book are working out the subject 
for themselves would certainly not desire the separation 
of the documentary evidence from the statement of the 
author’s view The book has also, to my peculiar satisfaction, 
attracted a large number of readers from outside the immediate 
circle of professional philologists Such readers have evidently 
not been seriously disturbed by the elaborate and perhaps 
rather pedantic aspect of the mysterious disquisitions at 
the foot of the page, and have been able to fix their attention 
upon the clearer language of the text above _I have therefore 
decided to remove a few only of the notes which had grown 
to independent dimensions to an appendix at the end of 
each of the two volumes 


ERwIN ROHDE 
HEIDELBERG 
November 27th, 1897 


PRELIMINARY NOTE TO THE 
SEVENTH AND EIGHTH EDITIONS 


᾽ 


[X supervising together this reprint of ‘‘ Psyche ’’ we have 
found ourselves faced with the question which Scholl 
and Dieterich had to decide in bringing out the third edition— 
whether changes or additions would be admissible It went 
without saying that the text must remain untouched in 
the form last given to τὸ by Rohde’s own hand. Nor was 
it possible to make any additions to the notes without seriously 
disturbing the carefully considered architecture of the whole 
book, It would have been more possible to add an appendix 
or supplementary pamphlet recording the literature of the 
subject which has appeared since 1898 and giving an account 
of the present state of the questions dealt with by Rohde 
as has been done with the ‘‘ Gryechische Roman” by W 
Schmid But on making the attempt we soon found that 
the problem was a different one in the case of ‘‘ Psyche” 
with which (much more than 1n the other case) all subsequent 
study of the history of religion as pursued by all nations 
has had to reckon, and from which such study has in no 
small degree taken its starting pomt We have therefore 
refrained, and we have also reframed from remodelling 
the citations to make them correspond with critical editions 
that have since appeared This process could not be carried 
through without, in some places, mtroducing contradictions 
with Rohde’s interpretation that would have necessitated 
more detailed discussion Rohde’s own method of citation 
was only seriously inconvenient in the case of Euripides 
here he evidently, as we observed from about the middle 
of the first volume onwards, made use of more than one edition 
at the same time, and has consequently quoted lines in 
accordance with different enumerations For the greater 
assurance and conventence of the reader the lines are umformly 
teferred to according to the numbering of Nauck This 
task has been undertaken by our devoted helper Fri Emilie 
Boer, who has also verified, with a very few exceptions, 
the whole of the references to ancient writers and inscriptions , 
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a considerable number of errors missed by the author or 
later editors have thus been corrected. The mmor changes 
mtroduced 1n the third and following editions—the recording 
on the margin of the pagination of the first edition and the 
valuable enlargement of the index due to W. Nestle with 
the assistance of O Crusius—have all naturally been retained, 


F, Bott. ᾿ 


HEIDELBERG O WEINREICH 
November, 1920 


TRANSLATOR'S NOTE 


e 
R OHDE 15 very unsystematic in his mode of quoting from 
ancient authorities he has, for example, four different 
ways of referring to the Ihad and the Odyssey, two of referring 
to Demosthenes and the Orators, etc In quoting from the 
lesser authorities he sometimes used editions which have 
since become antiquated. (He even goes so far as to quote 
Clem Alex. by the page and letter of Heinsius’ re-edition 
of SyIburg ) I have made an attempt to reduce the number 
of inconsistencies and to give references where possible to 
modern editions In these and other small ways I have 
tried to make the notes—the text I hope is intelligible enough 
—more accessible to English readers _I have given references 
to Enghsh translations of German works (where I have been 
able to find them) , but I have refrained from adding references 
to the modern literature of the subject most readers of the 
book will prefer to do that for themsclves In order to 
save space I have used abbreviation pretty freely in quoting 
namcs of authors and titles of books The abbreviated 
forms agree generally with those given in Liddell and Scott 
(supplemented by the lst drawn up for the new edition of 
the Lexicon) most of them are obvious enough, but the 
following may be noted — 


A (or Aesch) = Aeschylus 
Amm 


= Ammonius 
AP = Anthologia Palatina 
Apollod = Ps -Apollodorus, Bzbliotheca (unless Epit 1s added) 
AR = Apollonius Rhodius 
Ath Μη = Mitthetlungen d deutsch arch Inst 2 Athen, 
Aug = Augustine 
D. (or Dem) = Demosthenes 
DC. = Dio Cassius 
D Ch == Dio Chrysostom. 
DH. == Dionysius of Halicarnassus (1e Rom <Antig, unless 
otherwise indicated) 
DL = Diogenes Laertius 
DP = Dionysius Peregetes 
DS = Diodorus Siculus 
E (or Eur) = Euripides 
Epigr Gr. = Kaibel Epigrammata Graeca 
Eun = Eunapius Vitae Sophistarum 


χνι TRANSLATOR’S NOTE 


Gal = Galen (vol and page of Kuhn) 

GDI = Collitz, Griechische Dralektsnschriften, 

Gp = Geopontca. 

Gnmm =Gnmm, Deutsche Mythologee tiansl. as Tettontc 


Mythology, by 1 5 Stallybrass, Lond, 1880 
Herachd. Pol = Heraclides Ponticus, Polttica 


Him = Himerius 

Hipp = Hippolytus 

Hp = Hippokrates 

Tisch == Hesychius e 
H Smyrn = Hermippus of Smyrna 


Homer τὸ quoted by the majuscules of the Greek alphabet for the 
books of the Ihad, by the minuscules for the Odyssev * 


Inses Perg = Inschiiften von Pergamon ed Fraenkel. 
IPL = Insciipltones Ponts Euxini ed Latyschev 
Is = Isaeus 

JM = Justin Martyr. 

Leg Sac = von Prott and Ziehen, Leges Graecorum Sacrae 
Pall = Pallaaius, de Re Rustica 

Phlid = Philodemus 

Pi = Pindar. 

Pi = Plato 

PLG = Bergk, Poetae Lyrict Graecs ed 4 

Plot == Plotinus 

Plu = Plutarch 

PMagPar = Paris Magical Papyrus ed Wessely 

Rh Mus = Rewnisches Museum 


S (or Soph) = Sophokles. 

SE = Sextus Empiricus 

SIG = Dittenberger, Sylloge Inscstpiconum Graecotum ed 2 
(unless otherwise stated) 


Str = Strabo (Casaubon’s page) 

Tab Defix = Labellae Defiavonum ed Wunsch (Appendix to 
CIA ) 

Thphr = Theophrastus (Ch = Characters ed Jebb) 

Tylor =C B Tylor, Pstmtisve Culture ed 4 

Tz = [retzes 

Vg = Vergil 

Vors = Diels, Fragmente dey Vorsokvattheyr ed 4 (vol 1 
unless otherwise indicated) 

X (or Xen) = Xenophon historicus 

Znb = Zenobius 


I take this opportunity of thanking my friend Mr. R Bum, 
of Glasgow University, for his invaluable help in these matters 


W. B His 


PART I 


CHAPTER I 


BELIEFS ABOUT THE SOUL AND CULT OF SOULS IN THE 
Homeric PoEMs 


I 
81 


To the immediate understanding of mankind nothing seems 
so self-evident, nothing so little in need of explanation, as 
the phenomenon of Life itself, the fact of man’s own existence. 
On the other hand, the cessation of this so self-evident 
existence, whenever it obtrudes itself upon his notice, arouses 
man’s ever-renewed astonishment There are primitive 
peoples to whom death whenever 1t occurs seems an arbitrary 
abbreviation of hfe τῇ τῇ 1s not due to visible forces, then some 
invisible magic must have caused it So difficult is it for such 
peoples to grasp the idea that the present state of being alive 
and conscious can come to an end of its own accord 

Once reflection on such problems 1s aroused, life itself, 
standing as it does on the threshold of all sensation and 
experience, soon begins to appear no less mysterious than 
death—that kingdom into which no experience reaches It 
May even come about that when they are regarded too long 
and too hard, hght and darkness seem to change places It 
was to a Greek poet that the question suggested itself 
“Who knows then whether Life be not Death, and what we 
here call Death be called Life there below ? ” 

From such jaded wisdom and its doubts Greek civilization 
1s still far removed when, though already at an advanced 
stage in its development, it first speaks to us in the Homenc 
poems, The poet and his heroes speak with lively feeling of 
the pains and troubles of life, both in its individual phases and 
asa whole The gods have allotted a life of pain and misery 
to men, while they themselves remain free from care On the 
other hand, to turn aside from life altogether never enters 
the head of anyone in Homer Nothing may be said expressly 
of the joy and happiness of life, but that 1s because such things 
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go without saying among a vigorous folk engrossed in a move- 
ment of progress, whose circumstances were never complicated 
and where all the conditions of happiness easily fell to the 
lot of the strong in activity and enjoyment And, indeed, 1t 1s 
only for the strong, the prudent, and the powerful that this 
Homeric world 1s intended Life and existence upon this 
earth obviously belongs to them—is it not an indispensable 
condition of the attainment of all particular good things’? 
As for death—the state which 1s to follow our hfe here—there 
15 no danger of anyone mistaking that for hfe “ De not try 
and explain away death to me,” says Achilles to Odysseus 
in Hades, and this would be the answer any Homeric man 
would have given to the sophisticated poet, 1f he had tried 
to persuade lum that the state of things after life on this earth 
15 the real life Nothing 1s so hateful to man as death and the 
gates of Hades for when death comes it is certain that hfe— 
this sweet life of ours in the sunlight—is done with, whatever 
else there may be to follow 


§2 


But what does follow? What happens when hfe departs 
for ever from the inanimate body ? 

It 15 strange that anyone should have maintained (as it 
has been in recent times 1) that in any stage of the develop- 
ment of the Homeric poems the belief can be found that with 
the moment of death allis at an end that nothing survives 
death We are not warranted by any statement in either of 
the two poems (io be found perhaps in their oldest parts, as 
1s suggested) nor yet by the tell-tale silence of the poet, in 
attributing such an idea either to the poet or his con- 
temporaries Wherever the occasion of death 1s described 
we are told how the dead man (still referred to by his name), 
or his “‘ Psyche’’, hastens away into the house of Aides— 
into the kingdom of Aides and the grim Persephoneia , 
goes down to the darkness below the earth, to Erebos; or, 
more vaguely, sinks into the earth itself. In any case, it 15 
no mere nothing that can enter the gloomy depths, nor over 
what does not exist could one suppose that the divine Pair 
holds sway below. 

But how are we to think of this ‘‘ Psyche ” that, unnoticed 
during the lifetime of the body, and only observable when 1t 1s 
“separated " from the body, now glides off to jom the 
multitude of its kind assembled in the murky regions of the 
“ Tnvisible " (Aides) ? Its name, lke the names given to the 
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“soul” in many languages, marks it off as something airy 
and breathlike, revealing its presence in the breathing of the 
hving man It escapes out of the mouth—or out of the gaping 
wound of the dyig—and now freed from its prison becomes, 
as the name well expresses 1t, an “image” (εἴδωλον) On 
the borders of Hades Odysseus sees floating ‘’ the images of 
those that have toiled (on earth)’. These immaterial images 
withrirawing themselves from the grasp of the living, hke 
smoke (7 xxi, 100) or a shadow (Od x1, 207, x, 495), 
must ateleast recognizably present the general outlines of 
the once living person Odysseus immediately recognizes 
his mother, Antikleia, in such a shadow-person, as well as the 
lately dead Elpenor, and those of his companions of the 
Trojan War who have gone before him The psyche of 
Patroklos appearing to Achilleus by mght resembles the dead 
man absolutely in stature, bodily appearance and expression 
The nature of this shadowy double of mankind, separating 
itself from man in death and taking its departure then, can 
best be realized τῇ we first make clear to ourselves what 
qualities it does not possess The psyche of Homeric behef 
does not, as might have been supposed, represent what we are 
accustomed to call “΄ spirit ᾿᾿ as opposed to “‘ body” All the 
faculties of the human “spint” in the widest sense—for 
which the poet has a large and varied vocabulary—are indeed 
only active and only possible so long as a man 15 still alive 

when death comes the complete personality 1s no longer in 
existence The body, that is the corpse, now becomes mere 
“senseless earth’ and falls to pieces, while the psyche 
remains untouched. But the latter 15 by no means the refuge 
of ‘‘spint "᾿ and rts faculties, any more than the corpse 15 
It (the psyche) 1s described as being without feeling, deserted 
by mind and the organs of mind ΑἹ] power of will, sensation, 
and thought have vanished with the disintegration of the 
individual man into his component parts So far from it 
being permissible to ascribe the functions of “ spirit” to the 
psyche, it would be more reasonable to speak of a contrast 
between the two Manisa living creature, conscious of him- 
self and intelligently active, only so long as the psyche remaims 
within him SButitis not the psyche which communicates its 
own faculties to man and gives him capacity for life together 
with consciousness, will and knowledge It is rather that 
during the union of the psyche and the body all the faculties 
of living and acting lie within the empire of the body, of which 
they are functions Without the presence of the psyche, the 
body cannot perceive, feel, or will, but 1t does not use these 
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or any of 1ts faculties through or by means of the psyche. 
Nowhere does Homer attribute any such function to the 
psyche in ving man_ it 1s, in fact, only mentioned when 1ts 
separation from the living man 1s imminent or has occurred 
As the body’s shadow-image τὲ survives the body and all 1ts 
vital powers 

If we now ask—as our Homentc psychologists generally 
do—which, 1n the face of this mystenous association between 
a hving body and its counterfeit the psyche, 1s the “real” 
man, we find that Homer in fact gives contradictory answers 
Not mfrequently (indeed, in the first lines of the Thad) the 
material body 1s contrasted,? as the “ man lumself ’’, with the 
psyche—which cannot therefore be any organ or component 
part of the hving body On the other hand, that which takes 
its departure at death and hastens into the realm of Hades 
15 also referred to by the proper name of the person as 
“ himself ” 3—which means that here the shadowy psyche 
(for nothing else can go down to Hades) 1s invested with the 
name and value of the complete personality, the “ 56} ᾿ of 
the man But those who draw from these phrases the 
conclusion that either the body or the psyche must be the 
“real man ”’ have, in either case,‘ left out of account or un- 
explained one half of the recorded evidence Regarded without 
preyudice, these apparently contradictory methods of speaking 
simply prove that both the visible man (the body and its 
own faculties) and the indwelling psyche could be described 
as the man’s “self ’’ According to the Homeric view, human 
beings exist twice over once as an outward and visible 
shape, and again as an invisible “ image ᾿᾿ which only gains 
its freedom in death This, and nothing else, 1s the Psyche 

Such an idea—-that the psyche should dwell within the 
hving and fully conscious personality, like an alien and 
a stranger, a feebler double of the man, as his “ other self ”— 
this may well seem very strange to us. And yet this is what 
so-called ‘‘ savage” peoples,® all over the world, actually 
beheve Herbert Spencer in particular has shown this most 
decisively It1s therefore not very surprising to find the Greeks, 
too, sharing a mode of thought that lies so close to the mind of 
primitive mankmd The earlier age which handed down to 
the Greeks of Homer their beliefs about the soul cannot have 
failed any more than other nations to observe the facts upon 
which a fantastic logic based the conclusion of man’s double 
personality. It was not the phenomena of sensation, will, 
perception, or thought mm waking and conscious man which 
led to this conclusion It was the experience of an apparent 
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double of the self τῇ dreaming, in swoons, and ecstasy, that 
gave rise to the inference of a two-fold principle of life m man, 
and of the existence of an independent, separable “ second 
self *’ dwelling within the visible self of daily hfe. One has 
only to hsten to the words of a Greek writer of a later period 
who, far more explicitly than Homer, describes the nature of the 
psyche and at the same time lets us see the origin of the belief 
im gich anentity Pindar (fr 131) tells us that the body obeys 
Death, the almighty, but the umage of the living creature 
lives on, (“since this alone is derived from the gods ’”’ : which, 
of course, 1s not Homeric belief), for it (this esdélon) is 
sleeping when the limbs are active, but when the body 1s 
asleep it often reveals the future m a dream Words could 
hardly make τὲ plainer that im the activities of the waking and 
conscious man, the 1mage-soul has no part Its world 1s the 
world of sleep While the other “I”’, unconscious of itself, 
lies in sleep, 1ts double 1s up and doing. In other words, while 
the body of the sleeper lies wrapped in slumber, motionless, 
the sleeper in his dream hves and sees many strange and 
wonderful things. It 1s “‘ himself ’’ who does this (of that there 
can be no doubt), and yet not the self known and visible to 
himself and others; for that hes still as death beyond the 
reach of sensation It follows that there lives within a man a 
second self, active in dreaming. That the dream experiences 
are veritable realities and not empty fancies for Homer is also 
certam He never says, as later poets often do, that the 
dreamer “ thought ” he saw this or that. The figures seen in 
dreams are real figures, cither of the gods themselves or a 
“ dream spirit ” sent by them, or a fleeting “ umage ”’ (eidélon) 
that they allow to appear fora moment Just as the dreamer's 
capacity for vision 15 no mere fancy, so, too, the objects that 
he sees are realities In the same way it 1s something real that 
appears to a man asleep as the shape of a person lately dead 
Since this shape can show itself to a dreamer, it must of 
necessity still exist , consequently 1t survives death, though, 
indeed, only as a breath-lke image, much as we have seen 
reflections of our own faces mirrored in water.® It cannot, 
indeed—this airy substance—be grasped or held lke the 
once visible self , and hence comes its name, the “ psyche ” 
The primeval argument for such a counterpart of man is 
repeated by Achilleus himself (J/. xxu1, 103 8) when hus dead 
friend appears to him and then vanishes again 50, then, ye 
Gods, there yet lives in Hades’ house a psyche and shadowy 
image (of man), but there 1s no midriff in it (and consequently 
none of the faculties which preserve the visible man alive) ~ 
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The dreamer, then, and what he sees in hus dream proves 
the existence of an alter ego m man’ Man, however, also 
observes that his body may suffer a deathlike torpor without 
the second self being occupied with dream experiences. In 
such moments of “ swoon’, according to Greek thought and 
actual Homeric expression, “‘ the psyche has left the body ” ® 
Where had it gone? No man could tell But on this occasion 
it comes back again whereupon the “ spirit 1s gathered again 
mto the midnff”’ If ever, as happens in the case of death, the 
psyche should become completely separated from the visible 
body, then the ‘‘ sp:nt ” will never return. But the psyche, 
which in those temporary separations from the body ® did 
not perish, will not vanish into nothingness now. 


§3 


So far experience takes us, from which primitive logic 
arrived at very much the same conclusions all over the world 
But, we may proceed to ask, where does this hberated psyche 
go? What becomes of 1t? Here begins ‘“ the undiscovered 
country ” and it might appear that at its entrance there was 
a complete parting of the ways 

Pnmutive peoples are accustomed to attribute unlumited 
powers to the disembodied “ soul ’’—powers all the more 
formidable because they are not seen Indeed, they refer in 
part ail invisible forces to the action of “ souls’’, and strain 
anxiously by means of the richest offerings within their power 
to secure for themselves the goodwill of these powerful spirits 
Homer, on the contrary, knows nothing of any influence 
exerted by the psyche upon the visible world, and, con- 
sequently, hardly anything of a cult of the psyche How, 
indeed, could the souls (as I may venture to call them without 
further risk of misunderstanding) have any such influence ? 
They are all without exception collected in the realm of 
Aides, far from the living, separated from them by Okeanos 
and Acheron, guarded by the relentless god himself, the 
inexorable doorkeeper Only a fabled hero hke Odysseus 
may for once, perhaps, reach the entrance of that gloomy 
kingdom alive ἔπε souls themselves, once they have crossed 
the river, never come back—so the soul of Patroklos assures 
his frend How do they get there? The umphication seems 
to be that on leaving the body the soul passes away, unwilling 
and complaining of its fate, but, nevertheless, unresisting, 
to Hades; and after the destruction of the body by fire, 
disappears for ever into the depths of Erebos It was only a 


THE HOMERIC POEMS 9 


later poet who, in giving the final touches to the Odyssey, 
introduced Hermes, the “ Guide of the Dead ”. Whether this 
1s an invention of the poet’s, or, as appears more likely, it 1s 
borrowed from the ancient folk-belief of some remote comer 
of Greece, m the completely rounded circle of Homeric behef 
at any rate it 1s an innovation and an important one Doubt 
has arisen, 1t appears, whether indeed ail the souls must of 
negessity pass away into the Unseen , and they are provided 
with a divine guide who by his mysteriously compelling 
summgns (Od xxiv, 1) and the power of his magic wand 
constrains them to follow him 19 

Down τῇ the murky underworld they now float unconscious, 
or, at most, with a twilight half-consciousness, wailing im a 
shrill dummnutive voice, helpless, indifferent. Of course, flesh, 
bones, and sinews,?! the midriff, the seat of all the faculties 
of mind and will—these are all gone for ever They were 
attached to the once-visible partner of ihe psyche, and that 
has been destroyed To speak of an “"" mmortal life ” of these 
souls, as scholars both ancient and modern have done, 15 
incorrect They can hardly be said to /sve even, any more than 
the image does that 1s reflected in the muror, and that they 
prolong to etermty their shadowy umage-existence—where in 
Homer do we ever find this said? The psyche may survive 
its visible companion, but it 1s helpless without it Is 1t possible 
to beleve that a realistically imaginative, materially minded 
people like the Greeks would have regarded as immortal a 
creature incapable (once the funeral 1s over) of requiring or 
receiving further sourtshmeni—either in religious cult or 
otherwise ἢ 

The daylight world of Homer 15 thus freed from spectres 
of the night (for even mn dreams the psyche 15 seen no more 
after the body 1s burnt), from those intangible and ghostly 
essences at whose unearthly activity the superstitious of every 
age tremble The living are no longer troubled by the dead 
The world 1s governed by the gods alone , not pale and ghostly 
phantoms, but palpable and fully matenalized figures, working 
powerfully everywhere, and dwelling on the clear mountain 
tops “and bnghtness gleams around them” No daimonic 
powers can compare with the gods or can avail against them , 
and might does not set free the departed souls of the dead 
The reader starts involuntarily and begins to suspect the 
influence of another age, when in a part of Book XX of the 
Odyssey, added by a later hand, he reads how shortly before 
the destruction of the suitors the clairvoyant soothsayer 
beholds in hall and forecourt the soul-phantoms (eiddla) 
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floating in multitudes and hurryimg down to the darkness 
under the earth ‘‘ the sun was darkened in the heaven and 
a thick mist came over all” The later poet has been very 
successful in suggesting the terro. awakened by a forebodin_ 
of tragedy , but such terror in the face of the doings of the 
spirit world 1s entirely un-Homeric 


§ 4 : 


Were the Greeks, then, always so untroubled by such fears 
of the souls of the dead? Was there never any culé of dis- 
embodied spirits, such as was not only known to all primitive 
peoples throughout the world, but was also quite familiar to 
nations belonging to the same family as the Greeks, for instance, 
the Indians and the Persians? The question and its answer 
have more than a passing interest. In later times—long 
subsequent to Homer—~-we find in Greece itself a lively worship 
of ancestors and a general cult of the departed Were it 
demonstrable—as 1t 1s generally assumed without proof—--that 
the Greeks only at this late period first began to pay a religious 
cult to the souls of the dead, this fact would give very strong 
support to the oft-repeated theory that the cult of the dead 
arose from the ruins of a previous worship of the gods. 
Anthropologists are accustomed to deny this and to regard 
the worship of disembodied souls as one of the earliest forms 
(xf not as originally the only form) of the reverence paid to 
unseen powers The peoples, however, upon whose conditions 
of life and mental conceptions such views are generally based, 
have indeed behind them a long past, but no history What 1s 
to prevent pure speculation and theorizing τῇ conformity with 
the preconceived idea just mentioned (which is almost elevated 
to the position of a doctrine of faith by some comparative 
religionists) from introducing nto the dim past of such savage 
peoples the primitive worship of gods, out of which the worship 
of the dead may then subsequently arise Ὁ But Greek religious 
development can be traced from Homer onwards for a long 
period, and there we find the certainly remarkable fact 
that a cult of the dead, unknown to Homer, only appears later, 
in the course of a long and vigorous expansion of religious 
ideas in after times; or, at least, then shows itself more 
plainly—but not, it 1s important to notice, as the precipitate 
of a dying belief 1n gods and worship of the gods, but rather 
asa collateral development by the side of that highly developed 
form of piety. 

Are we, then, really to believe that the cult of disembodied 
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spirits was absolutely unknown to the Greeks of pre- 
Homeric tumes ? 

Such an assertion, 1f made without due qual:fication, 1s con- 
tradicted by a closer study of the Homeric poems themselves 

It 1s true that Homer represents for us the earliest great 
stage in the evolution of Greek civilization of which we have 
clear evidence. But the poems do not stand at the beginning 
oé that evolution Indeed, they only stand at the beginning of 
Greek Epic poetry—so far as this has been transmitted to us— 
because the natural greatness and wide popularity of the 
Ihad and the Odyssey secured their preservation in writing 
Their very existence and the degree of artistic finish which 
they show, oblige us to suppose that behind them hes a long 
history of heroic “ Saga” poetry The conditions which they 
describe and imply point to a long course of previous develop- 
ment—from nomadic to city life, from patnarchal rule to the 
organization of the Greek Poks And just as the maturity of 
material development tells its tale, so do the refinement and 
maturity of culture, the profound and untrammelled know- 
ledge of the world, the clarity and simplicity of thought 
reflected τῷ them All these things go to show that before 
Homer, in order to reach Homer, the Greek world must have 
thought and learned much—must, indeed, have unlearned 
and undone much As im art, so in all the products of 
civilization, what 15 simple, appropnate, and convincing 1s not 
the achievement of beginners, but the reward of prolonged 
study It is prima facie unthinkable that during the whole 
length of Greek evolution before Homer, rehgion alone, the 
relationship between man and the invisible world, should have 
remained stationary at any one point It 1s not from the 
comparison of religious beliefs and their development among 
kindred nations, nor even from the study of apparently 
primitive ideas and usages 1n the religious life of the Greeks 
themselves of later times, that we are to seek the truth about 
the religious customs of that remote penod which 1s obscured 
for us by the intervening mass of the Homeric poems, Com- 
parative studies of this kind are valuable in their way, but 
must only be used to give further support to the msight 
derived from less easily misleading methods of inquiry. For 
us the only completely satisfactory source of mformation 
about pre-Homeric tumes 1s Homer humself We are allowed— 
indeed, we are forced—to conclude that there have been 
changes 1n conceptions and customs, τῇ, m that otherwise so 
uniform and rounded Hometic world, we meet with isolated 
occurrences, customs, forms of speech that contradict the 
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normal atmosphere of Homer and can only be explained by 
reference to a world in all essentials differently orientated 
from his own and for the most part kept in the background 
by Homer ΑἹ] that 1s necessary is to open our eyes, freed 
from preconceived ideas, to the “ rudiments” (“ survivals ”, 
as they are better called by English scholars) of a past stage of 
crvilization discoverable in the Ihad and Odyssey themselves 
& 
§ 5 

Such rudiments of a once vigorous soul-worship are not 
hard to findin Homer In particular, we may refer to what the 
Thad tells us of the manner in which the dead body of Patroklos 
is dealt with The reader need only recall the general outhne 
of the story In the evening of the day upon which Hektor 
has been slain, Achilles with his Myrmidons sings the funeral 
dirge to his dead frend they go three times in procession 
round the body, Achilles laying his “‘ murderous hands ᾿ on 
the breast of Patroklos and calling upon him with the words 
“Hail, Patroklos mine, even in Aides’ dwelling-place ; 
what I vowed to thee before 15 now performed , Hektor 1165 
slain and 1s the prey of dogs, and twelve noble Trojan youths 
will I slay at thy funeral pyre’ After they have laid aside 
their arms he makes ready the funeral feast for his com- 
pamons—bulls, sheep, goats, and pigs are killed, “and ail 
around, in beakers-full, the blood flowed round the corpse ”’ 
During the night the soul of Patroklos appears to Achilles 
demanding immediate burial In the morning the host of 
the Myrmidons marches out in arms, bearing the body 1n their 
midst The warriors lay locks of their hair, cut off for the 
purpose, upon the body, and last of all Achilles places his 
own hair in the hand of his friend—it was once pledged by 
his father to Spercheios the River-god, but Patroklos must 
now take it with him, since return to his home is denied to 
Achilles The funeral pyre 15 got ready, many sheep and 
oxen slaughtered The corpse 1s wrapped in their fat, while 
their carcasses are placed beside it, jars of o1l and honey are 
set round the body Next, four horses are killed, two dogs 
belonging to Patroklos, and last of all twelve Trojan youths 
taken prisoner for this purpose by Achilles All these are 
burnt together with the corpse, and Achilles spends the whole 
night pouring out dark wine upon the earth, calling the while 
upon the psyche of Patroklos Only when morning comes 1s 
the fire extinguished with wine , the bones of Patroklos are 
collected and laid in a golden casket and entombed within 
a mound 
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Here we have a picture of the funeral of a chieftain which, 
in the solemnity and ceremoniousness of its elaborate detail, 
15 in stnking conflict with the normal Homeric conception of 
the nothingness of the soul after its separation from the body 
A full and rich sacrifice 1s liere offered to such a soul This 
sacrifice 1s mynexplicable 1f the soul ummediately upon its 
dissolution flutters away msensible, helpless and powerless; 
ani therefore capable of enjoying the offerings made to it 
It 1s therefore not unnatural that a method of interpretation 
which isolates Homer as far as possible and adheres closely 
to his own fixed and determinate range of ideas, should attempt 
to deny the sacrificial character of the offerings made on this 
occasion 12. We may well ask, however, what else but a 
sacrifice, 16. a repast offered in satisfaction of the needs of 
the person honoured (in this case the psyche), can be intended 
by this stream of blood about the corpse, this slaughtering 
and burning of cattle and sheep, horses and dogs, and finally 
of twelve Trojan prisoners on or at the funeral pyre? To 
explain it all as a mere performance of pious duties, as 15 
often done in interpreting many of the gruesome pictures of 
Greek sacrificial ceremomies, 1s impossible here. Besides, 
Homer often tells us of merely pious observances in honour 
of the dead, and they are of a very different character And 
the most horrible touch of all (the human sacrifice) 1s not put 
in simply to satisfy Achilles’ lust for vengeance—twice over 
does Achilles call to the soul of Patroklos with the words 
“To you do I bring what I formerly promised to you” 
(ZZ xxiu, 20 ff , 180 ff ).1? The whole series of offerings on this 
occasion 1s precisely of the kind which we may take as typical 
of the oldest sort of sacrificial ritual such as we often find in 
later Greek religion in the cultus of the infernal deities. The 
sacrificial offerings are completely burnt m honour of the 
Daimon and are not shared between the bystanders as in the 
case of other offermgs If such “ holocausts ’, when offered 
to the Chthonic and some of the Olympian deities, are to be 
regarded as sacrificial in character, then 1t 15 unjustifiable 
to invent some other meaning for the performances at the 
funeral pyre of Patroklos The offering of wine, ΟἹ], and honey, 
at least, are normal in sacrificial rituals of later times Even 
the severed lock of hair spread out over the dead body or 
laid in the cold hand 15 a well known sacrificial tribute, and 
must be supposed such here as much as in later Greek 
ceremonial or in that of many other peoples 14 Jn fact, this 
gift mn particular, symbolically representing as 1t does a more 
valuable sacrifice by means of another and less important 


14 THE HOMERIC POEMS 


object (in the giving of which only the goodwill of the giver 
15 to be considered}—this very offering, hike all such symbohical 
substitutions, bears witness to the long duration and past 
development of the cultus in which 1t occurs—in this case of 
the worship of the dead in pre-Homeric times 

The whole narrative presupposes the idea that by the 
pouring out of streams of blood, by offerings of wine and burnt 
offernngs of human beingsand of cattle, the psyche of a person 
Jately dead can be refreshed, and its resentment mollified 
At any rate, it 1s thus thought of as accessible to human 
prayers and as remaining for some time in the neighbourhood 
of the sacrifice made to 1t. This contradicts what we expect 
in Homer, and, in fact, just in order to make this unusual 
performance plausible to an audience no longer familiar with 
the :dea, and to make it admissible on a special occasion, the 
poet (though the actual course of his story does not really 
require it) 15 makes the psyche of Patroklos appear by mght 
to Achilles And, in fact, to the end of the narrative Achilles 
repeatedly greets the soul of Patroklos as though 1t were 
present? The unusual way in which Homer deals with this 
whole affair, so full of primeval, savage ideas as it 1s, seems, 
indeed, to betray a certain vagueness about what its real 
meaning may be That the writer has certain qualms on 
the subject is indicated by the brevity—not at all hke Homer— 
with which the most shocking part of the story, the slaughter 
of human beings, together with horses and dogs, 1s hurried 
over But the thing to be noted particularly is that the poet 
1s certainly not devising such unpleasant circumstances for the 
first time out of his own imagination This epic picture of the 
worship of the dead was adopted by Homer from an earher 
source (whatever that source may have been),2”? and not 
invented by him. He makes 1t serve his special purpose, which 
is to provide a satisfactory chmax to the series of vivid and 
emotional scenes beginning with the tragic death of Patroklos 
and ending with the death and dishonourmg of the champion 
of Troy After such emotional exaltation the overstrained 
nerves must not be allowed to relax too suddenly; a last 
flicker of the superhuman rage and grief that made Achilles 
rave so furiously against his foes must show itself in the serving 
up of this awful banquet to the soul of his fmend It 15 
as though a primitive and long-suppressed savagery had 
broken out again for a last effort Only when all 15 over does 
the soul of Achilles find repose in melancholy resignation 
More calmly he calls upon the rest of the Achzans to take their 
seats “in a wide circle round about’; and there follows the 
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description of those splendid “‘Games’”’, a subject that must 
have awakened the enthusiasm of every experienced athlete 
in the audicnce—and was there ever a Greek who was not 
an athlete’ It is true that athletic contests are described by 
Homer mainly on account of their own peculiar interest and 
for the sake of the artistic effects that their description 
allowed Still, the selection of such games as a fitting con- 
cluseon to a chieftain’s funeral cannot be fully understood 
except as a sutvival of an ancient and once vigorous worship 
of the dead Such athletic contests in honour of the great 
immediately after their death are often referred to by 
Homer , 18 indeed, a funeral 1s the only occasion 2° recognized 
by him as suitable for the exhibition of athletic prize-com- 
petitions, The practice never quite died out, and it became 
usual in later post-Homeric times to mark the festivals of 
Heroes and, later of gods, too, by Games which gradually 
became regularly repeated performances, developed from the 
traditional contests that had concluded the funeral ceremonies. 
of great men Now,no one doubts that the Agoz at the festival 
of a Hero or a god formed part of their religious worship. 
It 1s only reasonable, then, to suppose that the funeral games 
which accompany the burial of a chieftain (and are confined 
to that one occasion) belong to the rehgious czlé of the dead, 
and to recognize that such a mode of worship can only have 
been introduced at a time when men regarded the soul, in 
whose honour the ceremony took place, as capable of sharing 
consciously in its enjoyment. Even Homer 1s certainly 
conscious of the fact that the games. lke the rest of the 
offerings made then, were intended for the satisfaction of 
the dead and not solely for the entertainment of the 
hving.2°. We may also cite the declared opimion of 
Varro, who says that the dead in whose honour funeral 
games are celebrated are thereby proved to have been 
regarded originally, 1f not as gods, at least as very powerful 
spirits 24 Of course, this feature of the original cultus of the 
soul was very easily stripped of its real meanmg— 
it recommended itself quite apart from its religious 
significance—and for that very reason remained longer than 
other performances of the kind in general use 

If we now survey the whole series of ritual acts directed to 
the honouring of the soul of Patroklos, we can deduce from 
the seriousness of these attempts to please the disembodied 
spirit what must have been the strength of the original 
conception —how vivid must have been the impression of 
enduring sensibility, of formidable power possessed by a soul 
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to whom such a cult was offered It 1s true of the cult of the 
dead, as of any other sacrificial custom, that its perpetuation 
15. due solely to the hope of avoiding hurt and obtaining 
assistance at the hands of the Unseen ** A gencration that no 
longer anticipated cither help or harm from the “ Souls ”’ 
might be ready to perform last offices of all kinds to the deserted 
body out of pure fzefy, and to offer to the dead a certain 
traditional reverence But this would testify rather to the 
etief of those left behind than to any special reverence felt 
for the departed 23 This 15 mostly the case in Homer It 15 
not, however, what we should call piety, but much rather 
mistrust of a “ ghost ” become powerful through its separation 
from the body, that explains the exaggerated fullness of the 
funeral offerings that are made at the burial of Patroklos 
They cannot be made to fit in with the ordinary circle of 
Homeric ideas Indeed, that this circle of ideas excluded all 
misgiving at the possible action of unseen spirits 1s quite 
clearly shown by the fact that the honours paid even to a dead 
man held in such veneration as Patroklos are confined to the 
solitary occaston of his funeral As the psyche of Patroklos 
himself assures his friend, once the burmng of the body 1s 
completed, it, the psyche, will take 1ts departure to Hades, 
never to return ** It 1s easy to see that from this point of 
view there was no motive whatever that could lead to a 
permanent cult of the soul such as was common among the 
Greeks of later times But 1t should be noticed further that 
the luxurious repast oficred to the soul of Patroklos on the 
occasion of his funeral had no point if the goodwill of the 
soul which was to be assured by that process would never have 
an opportunity in the future of making itself felt. The con- 
tradiction between Homeric belicf and Homeric practice on 
this occasion 1s complete, and shows decisively that the 
traditional view that would sce in this description of soul- 
worship at the funeral of Patroklos an effort after new and 
more lively ideas of the hfe after death, must certamly be 
wrong When new surmiscs, wishes, conjectures begin to 
arise and seek a means of expression, the new ideas generally 
find incomplete utterance in the old and inappropriate 
external forms, but express themselves more clearly and 
certainly (generally with some tendency 1o exaggeration) in 
the less conservative words and language of men Here just 
the opposite occurs’ every word the poct utters about the 
circumstances contradicts the elaborately wrought ceremomal 
which those circumstances call forth It 1s sumpossible to point 
to a single touch that accords with the belief implied by the 
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ceremonial The poet’s bias 15 a different and, indeed, an 
oppositeone Of this much at least there cannot be the slightest 
doubt: the funeral ceremomes over the body of Patroklos 
are not the first budding of a new principle, but rather repre- 
sent a “ vestige ’’ of a more vigorous worship of the dead in 
earlier times, a worship that must once have been a complete 
and sufficient expression of belief in the great and enduring 
power of the disembodied spirit It has, however, been 
preserved unaltered into an age that, with quite other religious 
beliefs, no longer understands, or at best half-guesses at the 
sense of such strange ceremomal observances. Thus ritual 
generally outlives both the state of mind and the belief which 
originally gave rise to 1t 
§ 6 

Neither the Ihad nor the Odyssey contains anything that 
can equal the scenes at the funeral of Patroklos as evidence 
of primitive worship of the dead But even the ordinary forms 
of interment of the dead are not entirely without such 
“vestigial ’’ features The dead man’s eyes and mouth are 
closed,#* the body 1s washed and anomted, and after being 
wrapped in a clean linen cloth 15 laid upon a bier, and the 
funeial dirge begins 2? It 1s hardly possible to see even the 
remotest, lingering, reminiscence of a once vigorous worship 
of the dead in such performances as these , or in the very 
simple burial customs that follow the burming of the body , 
the bones are collected in a jar or a casket and buried under 
a mound, and a post set up to mark the place as a “ grave- 
mound” 28 But when we find that the body of Elpenor, in 
accordance with the command issued by lus psyche to 
Odysseus (Od x1, 74), 1s burned together with his weapons 
(Od xu, 18), when, further, we read that Achilles bumt the 
weapons of his overthrown foe together with lis body on the 
funeral pyre (Z/ vi, 418), 1t 1s unpossible not to feel that we 
have here, too, survivals of an ancient belief that the soul 
1n some mystcrious fashion was capable of making use of these 
objects that are burnt along with its discarded bodily envelope 
No one doubts that this is the reason for such a custom when 
it meets us in the case of other nations, with the Greeks, 
too, 1t must have had an equally good foundation, however 
little such 1s to be discovered in the ordinary Homeric view 
of the soul The custom, moreover, more precisely described 
in these cases, was of general observance , we often hear how 
the completeness of a burial requires the burning of the 
possessions of the dead along with the body ?® We cannot 
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tell to what extent the duty of offering to the dead ail his 
movable possessions 35 (a duty originally without doubt 
interpreted quite literally) had come m Homeric tunes to 
be interpreted in a symbolical sense —a process which reached 
tts lowest stage m the custom prevalent in later times of 
presenting an obol “ for the Ferryman of the Dead ”. Tinally, 
the “funeral fefst ”’ offered by the king to the mourning 
people either after the funeral of a chieftam (J/ xxiv, 802, 
665), or before the burning of his body (Z/ xxm, 29 ff), could 
only have derived its full meaning from an ancient belef 
that the soul of the person thus honoured could itself take 
a share in the feast In the banquet in honour of Patroklos 
the dead man 1s given a definite portion—-the blood of the 
slaughtered animals which 1s poured round his body (11 xxm, 
3!) Like the funeral games, this banquet 1s apparently 
intended to propitiate the soul of the dead man Consequently, 
we find even Orestes, after slaying Auigisthos, his father’s 
murderer, offermg him a funeral feast (Od πὶ, 309)—not, 
surely, in a mood of simple “ piety’ The custom of inviting 
the whole people, on the occasion of important funerals, to 
such a banquet no longer appears 1n later tunes , it has little 
resemblance to the funcral feasts shared by the relations of 
the dead man {περίδειπνα) that were afterwards customary ; 
it 1s far closer to the great cene ferales that accompanied the 
siltcernva τὰ Rome, to which the relations of the dead man, 
if he were an important person, invited the whole population 33 
After all, 1t 1s no harder to understand the underlying con- 
ception of the soul in this case sharing the feast with the whole 
people, than it 1s to understand the same conception when 
applied to the great sacrifices to the gods which, though the 
congregation partakes, are, in name and 1n fact, essentially 
“ Banquets of the Gods’ (Od 1, 336). 

Such are the relics of ancient soul-worship to be found 
within the limits of the Homeric world Further attention to 
the spirits of the dead beyond the time of the funeral was 
prevented by the deeply ingrained conviction that after the 
burning of the body the psyche was received into the 
inaccessible world of the Unseen, from which no traveller 
returns But, in order to secure this complete departure of 
the soul, 1t 1s necessary for the body to be burnt Though we 
do occasionally read m the Thad or the Odyssey that 
immediately after death and before the burning of the body 
“the psyche departed to Hades ”’,32 the words must not be 
taken too literally , the soul certainly flies off at once towards 
Hades, but it hovers now between the realms of the hving and 
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the dead until it 1s received into the final safekeeping of the 
latter after the burning of the body The psyche of Patroklos 
appearing by night to Achilles declares this, 1t prays for 
immediate burial in order that 1t may pass through the door 
of Hades Until then the other shadow-creatures prevent 
its entrance and bar its passage across the river, so that it 
has to wander restlessly round the house of Ais of the wide: 
gate (77 xxi, 71f{) This hastening off towards the house of 
Hades 15 again all that 1s meant when it 1s said elsewhere of 
Patroklos himself (Z7 xvi, 856) that the psyche departed out 
of his hmbs to the house of Hades In exactly the same way 
it 1s said of Elpenor, the companion of Odysseus, that “ his 
soul descended to Hades” (Od x, 560) This soul meets his 
fmend, nevertheless, later on, at the entrance of the Shadow- 
world, not yet deprived of its senscs hke the rest of the dwellers 
in that House of Darkness , not until the destruction of 1ts 
physical counterpart 1s complete can it enter into the rest 
of Hades Only through fire are the souls of the dead 
“ appeased " (f7 vu, 410) Solong, then, as the psyche retains 
any vestige of ‘‘ carthliness ” 1t possesses some feching still, 
some awareness of what 1s going on among the hving ® 

But once the body 15 destroyed by fire, then is the psyche 
relegated to Hades , no return to this earth 1s permitted to it, 
and not a breath ot this world can penetrate to it there. It 
cannot even return in thought Indeed, it no longer thinks 
at all, and knows nothing more of the world beyond The 
living also forget one so completely cut off from themselves 
(1 xxu, 389) What, then, should tempt them, during the 
rest of their lives here, to try to hold communication with 
the dead by means of a cult ? 


§ 7 


The practice of cremation itself will perhaps give us one 
last piece of evidence that there had been a tume when the 
idea of the prolonged sojourn of the disembodied spirit in the 
realm of the living and its power of influencing the survivors 
existed among the Greeks Homer knows of no other kind 
of funcral than that of fire Ona funeral pyre are burnt the 
bodies of king or leader with the most solemn ritual , those of 
the common people fallen in war are given to the flames with 
less ceremony , none are buried We may well ask whence 
comes this custom, and what 15 its meaning for Greeks of the 
Homeric age? This means of disposing of the bodies of the 
dead 15 not by any means the most simple and obvious, 1t 
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1s far easier to carry out, and far less expensive, to bury them 
am the earth It has been suggested that the custom of 
cremation as observed by Persians, Germans, Slavs, and other 
peoples, 1s inherited from a nomadic period The wandermg 
horde has no permanent habitation in which or near which 
the body of the beloved dead can be buried and perpetual 
sustenance offered to his soul Unless, therefore, as 1s 
the custom with some nomadic tribes, the dead body 1s g:ven 
up to be the prey of beasts or weather, 1t might seem a natural 
idea to reduce 1t to ashes and carry the remains, preserved 1n 
a light jar, along with the tribe on its further journeyings 36 
Whether such practical reasonings can have had so much 
influence in a conncxion that 1s gencrally governed entirely 
by fancy, and in which practical considerations are altogether 
scouted—I shall leave undecided But, in any case, 1f we 
postulate a nomadic origin for the practice of burning the dead 
among the Greeks, we should have to go back altogether too 
far into the past to explain a mode of behaviour that, by no 
means exclusively practised in early tunes by the Grecks, 
becomes absolutely prescriptive in a period when they have 
long ceased to wander The Asiatic Greeks, and in particular 
the Ionians, whose popular belicfs and customs are, in general 
outline, at least, reproduced for us i Homer, deserted one 
settled habitation sn order to found another Cremation then 
must have been so permanently established among them that 
it never entered their heads to scek any other method of 
disposing of their dead In Homer not only the Greeks before 
Troy and Elpenor, far away [rom home, are burnt when they 
die, Eetion, too, in his own home 15 given a funcral pyre 
by Achilles (Z/ vi, 418) Hektor’s body is burnt in the 
middle of Troy and the Trojans themselves in their own native 
land burn their dead (1 vu) The box or urn that holds the 
cremated bones of the dead 15 buried 1n a mound, the ashes 
of Patroklos, Achilles, Antilochos, and Aas rest on foreign 
soll (Od iu, 109 fi ; xxiv, 76 ff) It never occurs to 
Agamcmnon that τῇ Menelaos dies before Ihos lus brother’s 
grave could be anywhere else than at Troy (11 iv, 174 ff) 
There 1s, therefore, evidently no intention on the part of the 
living of taking the remains of the dead with them on 
their return home ,* and this cannot be the object of 
cremation It will be necessary to look for some principle 
more in accordance with primitive modes of thought than 
such merely practical considerations Jakob Grimm 35 
suggested that the burning of the corpse might have been 
intended as an offering of the dead man to the gods Among 
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the Greeks this could only mean the gods of the lower world , 
but nothing in Greck belief or ritual suggests such a grim 
intention 8? The real purpose aimed at rn cremation 15 not so 
far to seek Simce the destruction of the body by fire 15 
supposed to result in the complete separation of the spirit 
from the land of the living,?? 1t must be assumed that this 
result 1s also sntended by the survivors who employ the means 
in question , and consequently that the complete banishment 
of the psyche once and for all into the other world 1s the real 
purpose and the original occasion of the practice of cremation 
Isolated expressions of opinion among the nations that have 
practised the custom do, as a matter of fact, indicate as 1ts 
object the speedy and entire separation of soul from body 39 
The exact nature of the mtention varies with the state of 
behef about the soul When the Indians turned from the 
custom of burying their dead to that of burning them, they 
were actuated, 1t appears, by the idea that the sooner and 
more completely the soul was freed from the body and its 
hmutations, the more easily would 1t reach the Paradise of the 
Just 4° Of the purifying effects of the fire impled in this 
conception, the Greeks knew nothing until the idea was 
revived in later tumes “4 The Greeks of the Homeric age, 
innocent of any such “ Kathartic’ notion, thought only of 
the destructive powers of that element to which they entrusted 
the body of their dead, and of the benefit that they were 
conferring upon the soul in freeing it by fire from the lifeless 
body, thus adding their assistance to 1ts own efforts to get 
free 42 Nothing can destroy the psyche’s visible counterpart 
more quickly than fire If, then, the body 1s burnt and the 
most treasured possessions of tle dead man consumed along 
with 1t, no tie remains that can detain the soul any longer in 
the world of the living 

Cremation, therefore, 1s intended 1o benefit the dead, whose 
soul no longer wanders unable to find rest , but still more the 
hving, for they will not be troubled by ghosts that are securely 
confined to the depths of the earth The Greeks of Homer, 
accustomed by long usage to the burning of the dead, are free 
from all fears of haunting “ ghostly ’’ presences But when the 
practice of the fire-funeral was first adopted, that which was 
to be guarded against τῇ the future by the destruction of the 
body with fire must have been a real cause of fear 3 The souls 
that were so anxiously relegated to the other world of the 
Unseen must have been feared as awesome inhabitants of this 
world And so, from whatever source 1t may have come to 
them,“4 the custom of cremation gives firm ground for 
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supposing that at some period of their history the belief in 
the power and activity of the spirits of the dead and thar 
influence upon the hving—a subject of fear rather than 
reverence—must have been prevalent amongst the Greeks , 
even though only a few scattered hints still bear witness to 
such belefs in the Homeric poems 


§ 8 


And evidence of these ancient beliefs we can now see with 
our eyes and touch with our hands Owing to an inestimable 
serics of fortunate circumstances, we are enabled to catch 
a glimpse of a far distant period of Greek history, which not 
only supplics a background to Homer, but makes him cease 
to be the earliest source of our information upon Greek life 
and thought He is brought suddenly much nearer, perhaps 
deceptively nearer, to ourselves The last decades of ex- 
cavation in the citadel and lower town of Mycenz and other 
sites in the Peloponnese right into the centre of the pemmnsula 
and as far northwards as Attica and Thessaly, have resulted 
in the discovery of graves—shaft-graves, chamber-graves, 
and elaborately constructed domed vaults, which were built 
and walled up in the period before the Dorian invasion 
These graves prove to us—what was already hinted at by a 
few isolated expressions in Homer *—that the Greek “‘ Age 
of Burning” was preceded, as in the case of the Persians, 
Indians, and Germans, by a period in which the dead were 
buried in the ground intact *® The lords and ladies of golden 
Mycene, and lesser folk, too (in the graves at Nauplia, in 
Attica, etc), were buried when they died Chieftains take 
with them into the grave a rich paraphernalia of gorgeous 
furniture and ornaments—unburnt like their own bodies , 
they rest upon a bed of small stones, and are covered by a 
layer of loam and pebbles , 47 traces of smoke and remains of 
ashes and charred wood Lear witness to the fact that the dead 
were laid upon the place where the “ sacrifice for the dead” 
had already been made, upon the hearth where offerings 
had been previously burnt inside the grave chamber 48 
This may very well be a burial procedure of the most primeval 
antiquity Our oldest “‘ Giants’ ”’ graves, in whose treasures 
no meta! of any kind 15 found, and whose age 1s on that account 
considered to be pre-Teutonic, exhibit similar features 
Either on the ground, or, occasionally, on a specially prepared 
basis of fire-brick, the sacrificial fire 15 lighted, and, when it 
has burnt out, the corpse 1s set down upon the place and given 
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a covering of sand, loam, and sione 4® Remains of burnt 
sacrificial animals (sheep and goats) have also been found 
in the graves at Nauplia and elsewhere °° In confonnity 
with such different burial customs, the conceptions then held 
of the nature and powers of the disembodied spints must 
have differed widely from those of the Homeric world. 
Offerings to the dead at a funeral occur in Homer only on 
spesial and isolated occasions and accompanied by an obsolete 
and half-understood ritual Here they were the regular 
procedure both with rich and poor ahke But why should they 
have made offerings to their dead 1f they did not beheve τῇ 
their power? And why should they have taken away gold 
and jewellery and art treasures of all kinds and in astonishing 
quantities from the living and given them to the dead 1f they 
had not believed that the dead could find enjoyment in their 
former possessions even in the grave ? Where the material 
body still remains mtact, there the second self can at least 
occasionally return Its treasured possessions laid by 115 side 
in the tomb are there to prevent its appearmg uninvited mn 
the outer world 1 

Supposing, however, that the soul could return 1f and where 
it hiked, 1t 1s evident that the cult of the dead would not be 
confined to the occasion of the funeral And, indeed, that 
very circumstance—the prolongation of the cult paid to the 
dead beyond the time of the funeral—of which we could not 
find a vestige in Homer, can at last (as 1t seems to me) be 
traced in pre~-Homeric Mycene Over the middle one of four 
shaft-graves found on the crtadel stands an altar which can 
only lave been placed there after the grave was closed and 
sealed up 2 It 1s a round altar, hollow inside, and not closed 
in at the bottom , in fact, a sort of funnel standing directly 
upon the earth If, now, the blood of the victim, mingled with 
the various drink-offerings, were poured down into this 
receptacle, the whole would flow downwards into the ground 
beneath and to the dead man lying there This 1s no altar 
(θωμός) such as was in use in the worship of the gods above, 
but a sacrificial hearth (ἐσχάρα) for the worship of the 
inhabitants of the underworld This structure corresponds 
closely with the description we have of the hearths upon 
which offerings were made im a later age to ‘‘ Heroes”’, 1e 
the souls of transfigured human beings ** Here, then, we 
have a contrivance for the permanent and repeated worship 
of the dead , for such worship alone can this structure have 
been intended The funeral offering to the dead had already 
been completed inside the grave-chamber We thus find a 
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meaning in the “ bechive’’ tombs, for the vaulted main- 
chamber, beside which the corpse lay in a smaller chamber 
by itself They were evidently intended to allow sacrifices 
to be made inside them—and not once only *4 At least this 15 
the purpose which the outer chamber serves elsewhere in 
double-vaulted graves The evidence of the eye is therefore 
able to establish the truth of what could only be made out 
with difficulty from the Homeric poems We can thus.see 
that there had been a time in which the Greeks, too, believed 
that after the separation of body and soul the psyche did 
not entirely cease from imtercourse with the upper world 
Such a belief naturally called forth a cult of the soul, which 
lasted on even when the method of burying the body had 
changed, and even survived into Homeric times, when, with 
the prevalence of other beliefs, such observances ceased to have 
any meaning 


1 


Homer consistently assumes the departure of the soul into 
an inaccessible land of the dead where it exists in an 
unconscious half-life There 1t 15 without clear self-conscious- 
ness and consequently neither desires nor wills anything. 
It has no influence on the upper world, and consequently no 
longer receives any shate of the worship of the living The 
dead are beyond the reach of any feelings whether of fear or 
love No means exists of forcing or enticing them back again 
Homer knows nothing of necromancy or of oracles of the 
dead,5* both common 1n later Greck life Gods come into the 
poems and take part in the action of the story , the souls of 
the departed never do Homer's immediate successors in the 
Epic tradition think quite differently on this poit , but for 
Homer the soul, once relegated to Hades, has no further 
importance 

Jf we think how different 1t must have been before the time of 
Homer, and how different it certainly was after him, we can 
hardly help feeling surprise at finding at this early stage of 
Greck culture such extraordinary freedom from superstitious 
fears in that very domain where superstition 1s generally most 
deeply rooted Inquiries, however, into the origin and cause 
of such an untroubled attitude must be made very cautiously 
and a completely conclusive answer must not be expected 
More especially 1t must be borne in mind that in these poems 
we have to do, directly and immediately, at Jeast, only with 
the poet and his circle The Homeric Epos can only be called 
“folk poetry ’’ in the sense that it was adapted to the 
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acceptance of the whole family of Greek-speaking people 
who welcomed 1t eagerly and transformed 1t to their own uses , 
and not because the "folk τ᾿ m some mystical sense had a 
share in its composition Many hands contributed to the 
composition of the pocm, but they merely carried it further 
im the general direction which had been given to 1t not by the 
“ Folk’ or by the “ Saga ᾿᾿ tradition, as 1s sometimes too 
cong§dently asserted, but by the authority of the greatest 
poetic genius that the Greeks or, indeed, mankind ever knew. 
The tradition once formed was handed on bya close corporation 
of master-poets and their pupils who preserved, disseminated, 
continued and imitated the original great poet’s work If, 
then, we find on the whole, and apart from a few vagaries 
in detail, a single unified picture of the world, of gods and men, 
life and death, given in these two poems, that is the picture 
which shaped itself in the mind of Homer and was impressed. 
upon his work, and afterwards preserved by the Homeridat. 
It 1s plain that the freedom, almost the freethinking, with 
which every possible occurrence in the world 15 regarded in 
these poems, cannot ever have been characteristic of a whole 
people or race And not only the animating spirit, but even 
the outward shape that 1s given in the two epic poems to the 
ideal world surrounding and ruling over the woild of men, is 
the work of the poet 1t was no priestly theology that gave 
him his picture of the gods The popular beliefs of the time, 
each pecuhar to some countryside, canton, or city, must, 1f 
left to themselves, have split up into even more contradictory 
varieties of thought than they did in later times when there 
existed some few religious institutions common to all Hellas 
to act as centres of union The poet alone must have been 
responsible for the conception and consistent execution of the 
picture of a single and unified world of gods, confined to a 
select company of sharply characterized heavenly beings, 
grouped together in certain well-1ecognized ways and dwelling 
together in a single place of residence above the earth If we 
hstened to Homer alone we should suppose that the 
mnumerable local cults of Greece, with their gods closely 
bound to the soul, hardly existed Homer ignores them almost 
entirely His gods are pan-Hellemc, Olympian In fact, in 
his picture of the gods, Homer fulfilled most completely his 
special poetic task of reducing confusion and superfluty to 
untformity and symmetry of design—the very task which 
Greek idealism in art continually set before itself In his 
picture Greek beliefs about the gods appear absolutely 
uniform—as uniform as dialect, pohtical condition, manners, 
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and morals In reality—of this we may be sure—no such 
uniformity existed , the main outlines of pan-Hellenism were 
doubtless there, but only the genius of the poet can have 
combined and fused them into a purely imaginary whole 
Provincial differences in themselves interested him not at all 
So, too, in the special question that we are considering, if we 
find him speaking of a single kingdom of the underworld, the 
resort of all departed spirits ruled over by a single pai of 
divinities and removed as far from the world of men and their 
cities as the Olympian dwelling of the Blessed Ones 1s in 
the opposite direction, who shall say how far he represents 
naive popular belief insuch matters ὁ On this side Olympus, 
the meeting place of all the gods that rule in the daylight , °° 
on that the realm of Hades that holds in rts grasp the unseen 
spirits that have left this life behind—the parallel is too 
apparent to be due to anything but the same simplifying and 
co-ordinating spirit m the one case as in the other 


§ 2 


It would, however, be an equally complete misunderstanding 
of the relation in which Homer stood to the popular behefs 
of his tyme 1f we 1magined that relation to be one of opposition, 
or even supposed him to have taken up an attitude resembling 
that of Pindar or the Attic Tragedians towards the con- 
ventional opimons of their time These later poets often 
enough allow us to see quite clearly the intentional departure 
from normal opinion represented by their more advanced 
conceptions Home, on the contrary, 1s as free from con- 
troversy as he 1s from dogma He does not offer his pictures 
of God, the world and fate as anything peculiar to himself ; 
and it 1s natural, therefore, to suppose that his public 
recognized them as substantially the same as their own The 
poet has not taken over the whole body of popular belief, but 
what he does say must have belonged to popular belief The 
selection and combination of this material into a consistent 
whole was the poet’s real work If the Homeric creed had 
not been so constructed in essentials that 1t corresponded to 
the belicfs of the tyme, or, at least, could be made to correspond, 
then it 1s impossible tu account (even allowing for the poetic 
tradition of a school) for the untformity that marks the work 
of the many poets that had a hand in the composition of the 
two poems In this narrow sense 1t can be truly said that 
Homer's poems represent the popular belief of their time, 
not, indeed, the belief of all Greece, but only of the Ioman 
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cities of the coasts and islands of Asia Minor in which the 
poet and his songs were at home Ina similarly restricted sense 
may the pictures of outward Infe and manners that we find 
in the [had and the Odyssey be taken as a reflection of the 
contemporary hfe of the Greeks with particular reference 1o 
that of the Iomans This hfe must have differed in many 
respects from that of the “‘ Mycenzan civilization ”’, and there 
canebe little doubt that the reasons for this difference are to 
be sought in the long-continued disturbances which marked 
the centuries that divide Homer from the age of Mycene, 
more especially in the Greek migrations, both in what they 
destroyed and what they created The violent mvasion of 
northern Greek peoples into the central mamland and the 
Peloponnese, the destruction of ancient empires and their 
civilization, the foundation of new Dorian states held by right 
of conquest, the great migrations to the Asiatic coasts, and the 
institution of a new hfe on foreign soiwl—all these violent 
modifications of the old course of existence must have dealt 
a severe blow at the whole fabric of that civibzation and 
culture In the same way ve find that the cult of Souls 
and the conception of the fate of departed spimts which 
governed this cult did not remain in [onia (the behefs of 
which country are reflected in Homer) what 1t had been at the 
height of the Mycenzan period ‘To this change, as to the 
others which accompanied τὲ, we may well suppose that the 
struggles and wanderings of the intermediate period con- 
tributed a good decal Homer's clear-sighted vision that 
transcends the hmits of city and even of racial gods, faiths, 
and worships, would hardly be explicable without the freedom 
of movement beyond the boundaries of country, the common 
life shared with companions of other races, the widened 
knowledge of all the conditions of foreign life, such as must 
have resulted from the dislocations and migrations of whole 
peoples It is true that the Ionians of Asia Minor did, as we 
can prove, take a good many of their religious observances 
with them to their new homes The migrations, however, did 
not preserve the connexon between the old homes and the 
new country with anything like the closeness that marked the 
later colonization ; and when the colonists left the familar 
soil behind, the local cults attached to the soil must often 
have had to be abandoned, too Now the worship of ancestors, 
connected as τὸ was with the actual graves of those ancestors, 
was essentially a Jocal cult Remembrance of the great ones 
of the past might survive transplantation, but not their 
religious worship, which could only be offered at the one spot 
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where their bodies lay buried and which had now been left 
behind in an enemy’s country The deeds of ancestors hved 
on in song, but they themselves began to be relegated to the 
domain of poetry and imagination Imagimation might adorn 
the story of their earthly life, but a world that was no longer 
reminded of their power by the regularly repeated performance 
of ceremomial, ceased to pay honour to their disembodied 
souls Thus the most highly developed form of the cult of 
Souls—ancestor worship—died out, and the later version of 
the same thing, the cult of those of the tribe that had died in 
the new land and been buried there, was prevented from 
attaiming a similar force and development by the newly- 
introduced practice of burning the bodies of the dead It may 
well be that the ογυρη of this new form of funeral rite lay, 
as has been suggested, in the wish to dismiss the soul of the 
dead man as quickly and completely as possible from the 
realm of the living, but 1t 1s beyond doubt that the resulé 
of this practice was to cut at the root of the belief in the near 
presence of the departed and the duty of performing the 
religious observances that were their right ; so that such things 
being deprived of their support, fell mto decay and dis- 


appeared 
§ 3 


We can thus see at least dimly how it was that the Ioman 
people of the Homeric age were led by the events of their own 
history and the alteration in funeral customs into holding that 
view oi the soul which a study of their own poets has persuaded 
us was theirs This view can hardly have retamed more than 
a few stray vestiges of the ancient cult of the dead Stull, we 
should only be in a position to say what were the real reasons 
for this alteration in belief and custom if we knew and under- 
stood more about the znlellectual changes that led to the 
gradual appearance of the Homeric view of the world, a 
view which included within its range a set of beliefs about the 
soul Here itis best to confess our ignorance We have before 
us the results only of those changes. From them, however, 
we can at least perceive that the religious consciousness of 
the Greeks, among whom Homer sang, had developed in a 
direction which did not allow much scope to the belicf in 
ghosts and spirits of the dead The Homeric Greeks had the 
deepest consciousness of man’s finite nature, of his dependence 
upon forces that lay without him To remind himself of this 
and be content with his lot was his proper form of piety. Over 
him the gods hold sway, wielding a supernatural power— 
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not infrequently a musguided and capricious power—but 
a conception of a general world-order 1s beginning to make its 
way , ofa plan underlying the cross-purposes of indrvidual and 
common life, working itself out mm accordance with measured 
and appointed lot (uofpa) The arbitrary power of individual 
datmones is thus limited, and it 1s lumited further by the will of 
the highest of the gods. The belief 1s growmg that the world 
15, gn fact, a cosmos, a perfect orgamzation such as men 
try to establish in their earthly states In the face of such 
conceptions 1t would be increasingly difficult to beleve in 
the vagarics of a supernatural ghostly order which, 1n direct 
opposition to the real heavenly order, 1s always distinguished 
by the fact that it stands outside any all-embracing dis- 
pensation, and allows full play to the caprice and mahce of 
individual unseen powers The irrational and the 
unaccountable 15 the natural element of the belief in ghosts 
and spirits, this 15 the source of the peculiar disquiet 
inspired by this province of belief or superstition It owes 
most of its effect to the instabikty of rts figures The Homeric 
world, on the contrary, ives by reason, its gods are fully 
intelligible to Greek minds and their forms and behaviour 
are clearly and easily comprehensible to Greek umagination 
And the more distinctly were the gods represented, the more 
did the spint-phantoms fade away mto empty shadows 
There was no one who might have been interested in the 
preservation and extension of the superstitious side of 
Tehgion, there was i particular no priesthood with a 
monopoly of instruction or an exclusive knowledge of the 
details of mtual and the methods of controlling the behaviour 
of spimits If anyone did possess any monopoly of teaching, 
it was, in this age when all the highest faculties of the spirit 
found their expression in poetry, the poet and ihe singer 
They, however, showed a completely “ secular ’’ outlook even 
an religious maticrs Indeed, these very clear-headed men, 
belonging to the same stock which in a later age “ invented " 
(if one may be allowed to put 1t so) science and philosophy, 
were already displaymg a mental attitude that distantly 
threatened the whole system of that plastic representation of 
things spiritual which the older antiquity had laboriously 
constructed 

The earhest view held by primitive man about the activities 
of willing, feelmg, or thinking, regards them simply as the 
manifestations of something which hives and wills inside the 
visible man This something 15 regarded as embodied 1n one 
or other of the organs of the human body or as concealed 
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therein Accordingly the Homeric poems give the name of the 
“‘ midriff '" (φρήν, φρένες) to most of the phenomena of will 
or feeling and even to those of the intellect The “heart ” 
(ἦτορ, κῆρ) 15 also the name of a variety of feclings that were 
regarded as located in the heart and even identified with it 

But this mode of expression had already for Homer become 
mere formula , such expressions are not always to be taken 
hterally , the words of the poet often show that as a matter of 
fact he thought of these functions and emotions as incorporeal, 
though they were still named after parts of the body 5” 
And so we often find mentioned side by side with the 
“ midriff” and in the closest conjunction with it, the θυμός, 
a name which 15 not taken from any bodily organ and shows 
already that it 1s thought of as an immaterial function In 
the same way many other words of this kind (véos-vociv- 
νόημα, βουλή, μένος, paris) are used to describe faculties 
and activities of the will, sense, or thought, and show that 
these activities are thought of as dependent, free-working, 
andincorporeal A single thread stil] attaches the poet to the 
modes of conception and expression of the older world, but 
he lumself has penetrated adventurously far into the realm 
of pure spirit Witha less cultured people the identification of 
the special functions of the will and the intellect only leads to 
the materialization of these into the notion of special physical 
entities, and consequently to the association of still other 
“souls ”’, in the shape of “‘ Conscience ”’, 1t may be, or ‘“‘ Will”, 
in addition to that other shadowy “ double ”’ of mankind, 
the “second self ’’ 58 The tendency of the Homeric singers 
was already setting in just the opposite direction—the 
mythology of the ‘‘ inner man ”’ was breaking down altogether 

They had only to take a few steps further in the same direction 
to find that they could dispense with the psyche as well The 
belief 1n the existence of the psyche was the oldest and most 
primitive hypothesis adopted by mankind to explain the 
phenomena of dreams, swoons, and ecstatic visions, these 
mysterious states were accounted for by the intervention of a 
special material personality Now, Homer has little interest 
im premonitions and ecstatic states, and no inclination in that 
direction whatever He cannot, therefore, have been very 
much concerned with the evidence for the existence of a 
psyche in living men The final proof of the idea that the 
psyche must have been dwelling in man 15 the fact that it 1s 
separated from him in death A man dies when he breathes 
out his last breath. This breath, something hike a breath of 
aic, and not a “ nothing ’’, any more than the wind its relative, 
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but a body with a definite form (though 1t may not be visible 
to waking eyes)—this 1s the psyche, whose shapc, the mage 
of the man himself, is well known from dream-vision Onc, 
however, who has become accustomed to the idea of bodiless 
powers working inside man will, on this last occasion when the 
powers within man show themselves, be hkely to suppose that 
what brings about the death of a man 15 not a physical thing 
that,goes out of him, but a power—a quality—which ceases to 
act ; nothing else, in fact, than his “lifec’’ And he would 
not, of course, think of ascribing an independent continuous 
existence after the disruption of the body to a mere abstract 
idea lke “life ’’ Homer, however, never got quite as far as 
this, for the most part the psyche 1s for him and always 
remains a real “ thing ”—the man’s second self But that he 
had already begun to tread the slippery path in the course of 
which the psyche 1s transformed into an abstract “" concept 
of lie”, 1s shown by the fact that he several tumes quite 
unmistakably uses the word ‘ psyche’ when we should say 
“life” Its essentially the same mode of thought that leads 
him to say “midriff” (φρένες) when he no longer means 
the physical diaphragm, but the absiract concept of will or 
intellect To say “ psyche ”’ instead of “ hfe ’’ 1s not the same 
thing as saying “life ’’ instead of ‘‘ psyche” (and Homer 
never did the latter) , butt 15 clear that for him in the process 
of dematerializing such concepts, even the psyche, a figure once 
so full of significance, 1s beginning to fade and vanish away 
The separation from the land of their forefathers, and 
habituation to the use of cremation, the new direction taken 
by rehgious thought, the tendency to turn the once material 
forces of man’s inner life into abstractions—all these things 
contributed to weaken the belief in a powerful and significant 
life of the disembodied soul and its connexion with the affairs 
of this world And at the same time τῇ caused the decline of 
the cult of the Souls So much,I think, we may safely assert 
The deepest and most fundamental reasons for this dechne 
τῷ both belief and cult may elude our search, just as it 15 
impossible for us to be sure how far in detail the Homeric 
poems reflect the beliefs of the people who first listened to 
them, and where the free invention of the poet begins But 
the combination of the various elements of behef into a whole 
which, though far from being a dogmatically closed system, 
may yet not unfairly be called the Homeric Theology— this, 
we may Say, 1s most probably the work of the poet The poet 
has a free hand in the picture he gives of the gods and never 
comes into conflict with any popular doctrine because Greck 
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religion then, as always, consisted essentially in the right 
honouring of the gods of the country and not in any particular 
set of dogmas There could hardly be any general con- 
ception of godhead and divmity with which the poet might 
come imto conflict That the popular mind absorbed 
thoroughly that picture of the world of gods which the Homeric 
poems had given, 1s shown by the whole future development of 
Greek culture and religion If divergent conceptions did, in 
fact. also maintain themselves, they derived their strength 
not so much from a different religious theory, as from the 
postulates of a different religious οἱ that had not been 
influenced by any poet’s imagination They might also more 
particularly have had the effect of causing an incidental 
obscurity within the epic itself, in the poet’s vision of the 
Unseen World and its life. 


ΠΙ 


A test case of the thorough-goig uniformity and con- 
sistency of the Homeric conception of the nature and circum- 
stances of the souls of the departed is provided for us, wrthin 
the limits of thc poems themselves, by the story of Odysseus’ 
Journey to Hades—a test they are hardly hkely to survive, 14 
may well be thought How 1s the poet in describing a hving 
hero’s dealings with the inhabitants of the shadow-world, going 
to preserve the immaterial, dreamhke character of the Homeric 
“Souls’’? How keep up the picture of the soul as something 
that holds itself resolutcly aloof and scems to avoid all active 
itercourse with other folk ® It 1s hard to see what could 
teinpt the poet to try and penctrate with the torch of 
imagination into this underworld of ineffectual shadows 
The matter becomcs somewhat more intelligible, however, as 
soon as it is realized in what manner the narrative arose , 
how through continual additions from later hands it gradually 
assumed a form quite unhke itself 90 


§1 

It may be taken as one of the few certain results of the 
critical analysis of the Homeric poems that the narrative of 
the Descent of Odysseus to the Underworld did not form part 
of the original plan of the Odyssey Kirke bids Odysseus 
undertake the journey to Hades in order that he may see 
Teiresias there and be told of ‘‘ the way and the means of his 
return, and how he may reach his home again over the fish- 
teeming deep” (Od. x, 530 {) Teiresias, however, on bemg 
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discovered in the realm of shadows, fulfils this requirement only 
very partially and superficially Whereupon, Kirke herself 
gives to the returned Odysseus a much fuller account, and as 
regards the one point already mentioned by Teiresias, a much 
more precise account, of the perils that he before him on his 
homeward journey ® The journey to the land of the dead was 
thus unnccessary, and there can be no doubt that originally 
1t had no place in the poem [It 1s plain, however, that the 
composer of this adventure only used the (superfluous) 
inquiry addressed to Teiresias as a pretext which afforded a 
more or less plausible motive for the introduction of this 
narrative into the body of the poem The real object of the 
poet, the true motive of the story, must then be sought 
elsewhere than in the prophecy of Teiresias, which turns out 
to be so brief and unhelpful It would be natural to suppose 
that the aim of the poet was to give the eye of magimation a 
glimpse into the marvels and terrors of that dark realm into 
which all men must go Such an intention would be very 
intelligible in the case of a medieval or a Greek poet of later 
times , and there were afterwards plenty of Greek poems 
which described a Descent to Hades But 1t would be hard to 
account for it in a poet of the Homeric school ; for such a poet 
the realm of the dead and its inhabitants could hardly supply 
a subject for a narrative And, in fact, the imventor of 
Odysseus’ visit to the dead had quite a different object in 
view He was anything but a Greek Dante It 15 possible to 
see the purpose which guided him as soon as his poem 15 
siripped of the manifold additions with which later times 
invested 1t The original kernel which thus remains 1s then 
seen to be nothing but a series of conversations between 
Odysseus and the souls of those of the dead with whom he had 
stood in close personal relationship Besides Teirestas he speaks 
with his old ship-compamion Elpenor, who had just died, 
with his mother Antikleia, with Agamemnon and Achilles , 
and he tries in vam to effect a reconciliation with the 
implacable Alias These conversations in Hades are, for the 
general furtherance of the story of Odysseus’ wanderings and 
return, quite superfluous, and they serve in a very minor 
degree and only incidentally to give information about the 
conditions and character of the inscrutable world beyond 
the grave The questions and answers there given are confined 
entirely to the affairs of {he upper world, They bring Odysseus, 
who has now been wandering so long alone and far from the 
world of actual humanity, into ideal association with the 
substantial world of flesh and blood to which his thoughts 
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stretch out, and m which he himself had once been an actor 
and 1s soon to play an important part again 5. His mother 
informs him of the distracted state of Ithaca, Agamemnon 
of the treacherous deed of Aigisthos carried out with the help 
of Klytaimnestra Odysseus himself 1s able to console Achilles 
with an account of the heroic deeds of his son, who 1s still alive 
in the daylight , with Aas, resentful even in Hades, he cannot 
come to terms Thus the theme of the second part of the 
Odyssey begins to appear, cven to the sliadows below there 
reaches an echo of the great deeds of the Trojan war and of the 
adventures of the Return from Troy, which occupied the minds 
of all the singers of the (πῆρ The introduction of these stories 
by means of conversations with the persons who took part in 
them 15 ithe essential purpose of the poet The impelling 
instinct to expand 1n all directions the circle of legend in 
whose centre stood the adventure of the Iliad, and ink τὸ up 
with other circles of heroic legend, was fully satisfied by later 
poets in the separate poems of the Epic Cycle At the time 
when the Odyssey was composed these other epic natratives 
were in the full tide of their youthful exuberance The streams 
had not yet found a convenient bed in which to run, and they 
added their individual contributions (for they all related events 
which preceded τ) to the elaborate narration of the return 
of the last Hero who still wandered vainly and alone The main 
object of the story of Telemachos’ journey to meet Nestor 
and Menelaos (in the third and fourth books of the Odyssey) 
15 manifestly to bring the son into relation with the father’s 
companions 1n war, and so to provide occasion for further 
narratives in which a more detailed picture of some of the 
events between the Ihad and the Odyssey might be given. 
Demodokos, the Phzacian bard, 1s made to recount (in 
abbreviated form) two adventures that had occurred to 
the great chieftam Even when such stories did not 
immediately add to the picture of Odysseus’ deeds or 
character, they served to point to the great background from 
which the adventures of the much-enduring wanderer, now 
completely isolated, should stand out; and to set these in 
the ideal framework which, could alone give them their full 
significance This natural creative instinct of legendary poetry 
also inspired the poet of the ‘‘ Journey to Hades”. He, too, 
saw the adventures of Odysseus not in isolation but τῷ lively 
and vital connexion with all the other adventures that took 
their origin from Troy He conceived the idea of bringing once 
more, for the last time, the chieftain famed in council and war, 
mto communication with the mightiest king and the noblest 
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hero of that famous expedition ; and to do that he had to take 
him to the realm of the shadows which had long contained 
them Nor could he well avoid the tone of pathos which 1s 
natural to this interview on the borders of the realm of 
nothingness to which all the desire and the strength of hfe 
must eventually come The questioning of Teiresias 1s merely, 
as has been said, the poet’s pretext for confronting Odysseus 
witli? his mother and his former companions, and this meeting 
was his prime motive Probably this particular device was 
suggested by the recollection of the story which Menelaos 
tells of lus mecting with Proteus, the Old Man of the Sea 
(Od 1v, 351 ff ),*% where the mquiry from the seer as to the 
means of reaching home again is also a mere pretext for the 
narration of Return adventures—those of A1as, Agamemnon, 
and Odysseus 


§ 2 

It is certain that the intention of tlus poet cannot possibly 
have been simply the description of the underworld for its 
own sake Even the scenery of these mysterious incidents 
which might well have attracted his fancy, 1s only given in 
brief allusions The ship sails over Okeanos to the people of 
the Kimmerians ® that never see the sun, and reaches at last 
the ‘“‘ barren coast ᾿᾿ and the “‘ Grove of Persephone ”, with 
its black poplars and weeping willows Odysseus with two 
companions goes on ahead to the entrance of Erebos, where 
Pymphlegethon and Kokytos, a branch of the Styx, flow mto 
Acheron There he digs his sacrificial trench to which the souls 
flock upward out of Erebos over the asphodel-meadows. 
It 1s the same underworld in the bowels of the earth that 1s 
presupposed in the Thad, too, as the dwelling-place of the 
dead, only more accurately described and more fully realized % 
The details of the picture are so lightly sketched in that one 
might well suppose that they, too, had been taken from some 
older mythical material At any rate, he borrowed the 
“ Styx ’, so well known in the Ihad ; and it may be supposed 
that the same applies to the other rivers as well, whose names 
are clearly derived from words meaning buming (of dead 
bodies *),* Jamentation, and sorrow®™ The poet humeelf, 
mterested only in the representation of character, 1s not at 
all disposed to dwell upon the merely fanciful, and confines 
himself to a few brief allusions Nor does he give any very 
lengthy account of the dwellers in Erebos, and what he does 
say of them keeps well within the lhmits of the usual Homeric 
behef The Souls resemble shadow- or dream-pictures, and 
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are impalpable to the human touch 8 They are without 
consciousness when they appear Elpenor alone, whose body 
still les unburnt, has for that very reason retamed his senses 
and even shows a form of heightened consciousness that 
approaches prophecy , resembling m this respect Patroklos 
and Hektor at the moment when the psyche is parted from the 
body ® This, however, 1s to leave him as soon as his corpse 
is destroyed Teiresias alone, the prophet famed above: all 
others in Theban legend, has preserved his consciousness and 
prophetic vision even m the Shadow-world through the good- 
will of Persephone , but this 1s an exception which only 
establishes the rule What Antikleia tells her son of the power- 
lessness and immateriality of the soul after the burning of the 
body 7° sounds almost hke an official confirmation of the 
orthodox Homeric view Everything, in fact, im this poct’s 
description enforces the truth of this behef, and though the 
living are, indeed, untroubled by the feeble souls banished to 
outer darkness, yet out of Erebos itself the piteous knell of 
this decree reaches us in the lament of Achilles as he refuses 
his friend’s attempt at comfort—everyone knows the 
unforgettable words 


§ 3 

And yet the poet ventures to go beyond Homer in one 
important pot What he hints rather than actually says of 
the condition of things in Hades conflicts in no single point 
with the conventional Homeric view, but τὲ 15 an innovation 
to suggest that this condition of things can even for the 
briefest moment be interrupted The blood drunk by the souls 
gives them back for a moment their consciousness, their 
remembrance of the upper world returns to them Their 
senses must then all the while have been not dead but sleeping 
There can be no doubt that the poet for whom this supposition 
15 indispensable to his story did not thereby intend to formulate 
an entirely new doctrine But in order to add to his poetic 
effect, he was led to include in his story some touches which, 
meaningless within the circle of his own beliefs, pointed else- 
where, and, indeed, backward, to older, quite differently 
moulded beliefs, and to the usages founded upon them 
He makes Odysseus, followmg the advice of Kirke, dig a 
grave at the entrance of Hades in which to pour out a solemn 
drink-offermg to “all the dead”, consisting first of all 
im ἃ mixture of mulk and honey, then wine and water, over 
which white meal is finely sprinkled Next he slaysaram and 
a black ewe, bending their heads downwards into the grave 7 
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Then the bodies of the animals are burnt, and round the blood 
collect all the souls, who flutter about it, kept at a distance 
by Odysseus’ sword 7? till Teiresias has first drunk Here the 
dnnk-offerings constitute undoubtedly a sacrificial offermg 
devoted to the dead and poured out for their satisfaction. 
The poet indecd does not think of the slaughtered animals 
as a sacrifice , the tasting of the blood 1s simply intended to. 
testpre to the souls their consciousness, in the case of 
Teiresias, who retains lus senses, the gift of prophetic 
clairvoyance But this, we can see clearly, is a fiction of the 
poct’s , what he here describes is in every detail a sacrifice 
to the dead, such as we so often find described as such in 
accounts from later tumes The scent of the blood calls up 
the spimts, their satiation with blood (αἱμακουρία) is the 
essential purpose of such offerings, and these are what 
the poet’s 1magination dimly recalls as models Nothing in 
this picture has been invented Nerther, on the other hand, 1t 
1s quite clear, has he altered his sacrificial ceremony to make 
it fit in with novel ideas that were beginning to gain ground ; 
ideas that ascribed a more vital existence to the souls of the 
dead For here, too, just as 1n the case of the offerings to the 
dead described in the funeral of Patroklos, the poet’s manner 
of conceiving the life of the dead 1s not such as could give 
support to new and more vigorous cult ceremonies His 
conception tends rather to contradict the ceremonies that he 
describes. In fact, what we have here, too, 1s a “' fossilized ” 
and no longer intelligible vestige of a practice that was once 
rocted in belief—a relic deprived of its original meaning and 
adapted by the poet to the special purposes of his narrative 
The sacrificial ritual used to attract the souls on this occasion 
strikingly resembles the ritual which was used in later times 
to conjure up the souls of the dead at those places which were 
supposed to give entrance to the ghostly world below the carth 
It 1s also not impossible that, even in the tume of the poet of 
the ‘‘ Journey to Hades’’, in some remote corners of Greek 
lands such calling-up of the dead was still practised as a relic 
of former behef But, supposing that the poet had some 
information of such local cults of the dead, and modelled his 
story on them,” that only makes it the more remarkable that 
he effaces all trace of the original meaming of lus ritual, and 
in adherence to the strict Homeric doctrine on the point, 
banishes all thought that the souls may possibly continue 
in the neighbourhood of the living and can thence be conjured 
up into the hght of day 74 He knows only of one kingdom 
of the Dead far off in the dim West, beyond the bounds of sea 
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and ocean, where the legendary hero of romance can, indeed, 
reach its gateway, but where alone he can have communication 
with the souls of the dead The House of Hades never allows 
its inhabitants to pass out 

And yet all this 1s hopelessly contradicted by the votive 
offerings that the poet, by what can only be called an over- 
sight, makes Odysseus promusc to all the dead, and particularly 
to Teiresias, upon his return home (Od x, 521-6, x1, 29-33) 
Of what use would it be to the dead to receive the offering of 
a “barren cow”’,” of “treasures” burnt upon the funeral 
pyre, or how could Teiresias enjoy the slaughtering of a 
black sheep far away in Ithaca—when they are all confined 
to Erebos and could not taste the offerings made to them ? 
This 15 the most remarkable and important of all vestiges 
of an ancient worship of the dead It proves indubitably that 
in pre-Homeric times the belief prevailed that even after the 
funeral of the body the soul is not eternally banished to the 
waccessible land of shadows, but is able to approach the 
sacrificer and to enjoy the sacrifices offered to it, just as much as 
the godscan A single obscure allusion in the Tad 76 suggests 
what 15 here much more clearly and almost naively revealed— 
namely that even at the time when the Homeric view of the 
nothingness of the souls for ever parted from their bodies 
reigned supreme, the custom of making offerings to the dead 
after the funeral was over (though in exceptional circumstances 
only, and not as a regularly recurring performance) had not 
been entirely forgotten 

ξ 4 


The contradictions into which he is betrayed by the :ntro- 
duction of such intercourse between the living and the dead 
proves that the undertaking was rather venturesome for a 
Homeric poet of strictly orthodox views Sill, in the picture 
of Odysseus’ meeting with his mother and former companions, 
which was his main object, the poet hardly strayed at all 
from the normal Homeric path. This, however, was, as it 
happened, the very pointin which later generations of poetically 
inclined readers or hearers found his narrative wanting 
He himself carefully inked up every detail with his living 
hero, the central interest of his story, and only made him 
speak with the souls of such as had some real and close con- 
nexton with him A review of the motlcy inhabitants of the 
underworld in their multitude hardly mtcrested him at all. 
It was the very thing which seemed indispensable to later 
Teaders They made additions to his story and miroduced 
the multitudes of the dead of all ages, the warriors with 
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wounds still visible and in bloodstained armour ;7? or else, 
more in the manner of a Hesiodic catalogue for the assistance 
of the memory than making them hve in Homeric fashion 
for the imagination, they pictured a whole host of mothers, 
the illustrious ancestors of great families, passing before 
Odysseus, though they had no particular claim upon his 
sympathy ; nor, indeed, 1s any serious attempt made to bring 
them into relationship with him 78 This seemed to improve 
the picture of the general multitude of the dead, represented 
in the persons of selected individuals Next, the condition of 
things in the world below must at least be illustrated by a 
few examples Odysseus casts a glance into the mner recesses 
of the underworld—which was hardly possible for him, con- 
sidering that he stood at its outermost gateway—and sees 
there the heroic figures of those who, hke true ‘ images” 
(εἴδωλα) of the living, still continue the activities of their 
former lives. There he sees Minos giving judgment among the 
dead, Orion hunting, Herakles still with the bow in his hand, 
and the arrow fitted to the string, “ lke one ever about to 
shoot ” Thuis 15 certainly not Herakles, the “ Hero-God ’’, as 
he was known to later ages The poet knows nothing as yet 
of the elevation of the son of Zeus above the lot of all mortals— 
any more than the earliest poet of the ‘Journey ” knew of the 
translation of Achilles out of Hades. The disregard of such 
things was naturally regarded by later readers as a negligence 
on the part of the poet And, in fact, they boldly imserted 
three verses here which inform us that he “ himself ”’, the real 
Herakles, dwells among the gods—what Odysseus saw in 
Hades was only his counterfeit Whoever wrote this was 
practising a little original theology on his own account Such 
a contrast between a fully ammated “ self ’’ possessing the 
original man’s body and soul still united, and a counterfeit 
presentment of himself (which cannot be his psyche) relegated 
to Hades, is quite strange both to Homer and to Greek thought 
of later times 7 Jt 1s, un fact, an example of the earliest 
“harmonizer’s”” solution of a difficulty The poet does, 
indeed, attempt to connect Herakles with Odysseus by making 
the two enter into conversation, in imitation of the con- 
versations with Agamemnon and Achilles But 1t 1s soon 
evident that these two have really nothing to say to each 
other , Odysseus, in fact, 15 silent There was no real relatron- 
ship between them, at most an analogy; Herakles, too, 
having once descended alive into Hades This analogy alone, 
im fact, appears to have suggested the introduction of Herakles 
in this place 80 
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There now remains (inserted after Minos and Orion and 
before Herakles and probably composed by the same hand 
that was responsible for them) the incident of the three 
“ penitents ’ undergoing punishment, a passage that no 
reader can possibly forget First Tityos, whose giant frame 
15 preyed upon by two vultures, is secn, then Tantalos, who 
in the middle of a lake is parched with thirst and cannot 
reach up to the fruit-laden branches over his head, and last 
Sisyphos, who 1s bound to roll up-hill the stone that ever rolls 
back again The limits of the Homeric conception (with which 
the pictures of Minos, Orion, and Herakles might still perhaps 
be reconciled) are in these pictures definitely overstepped 
The souls of these three unfortunates are credited with com- 
plete and continuous consciousness Without this, their 
punishment would not have been felt and would not have been 
inflicted And, observing the extraordinarily matter-of-fact 
and cursory description, which takes the reasons of the 
punishment for granted except in the case of Tityos, we cannot 
help feeling that these examples of pumshment after death 
were not invented for the first tume by the composer of these 
lines They cannot have been offered to the astonished ears 
of their hearers as a daring novelty, but were rather recalled 
briefly to those hearers’ recollection Probably these three 
are selected as examples out of a much larger collection of such 
pictures Can it be that still older poets (who may still, 
however, have been more recent than the poet of the earliest 
parts of the “ Journey ’’) had already dared to desert the 
Homeric view of the soul ἢ 

However that may be, we may be sure that the punishment 
of the three “ pemitents’ was not intended to contradict 
flatly the Homeric conception of the unconsciousness and 
nothingness of the shades They could not in that case have 
accommodated themselves so well to a poem that 1s founded 
upon such conceptions They do not disprove the rule because 
they are, and are only intended to be, exceptsons to that rule 
This, however, would be impossible if 1t were justifiable to 
mterpret the poet’s fiction as representing, in the person of 
these three unfortunates, three types of special sins and classcs 
of sinners , as, for example, unbridled Lust (Tityos), insatiable 
Gluttony (Tantalos), and Pmde of the Intellect (Sisyphos) 5: 
They would in that case be particular examples of the 
retribution which one must think of as being extended to all 
the mnumerable hosts of shadows who have been guilty of 
the same sins But nothing in the description itself warrants 
such a theological interpretation , indeed, we have no reason 
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or excuse for attributing to this particular poet such a desire 
to prove the existence of a compensatory justice im an after 
life Itis quite strange to Homer, and so far as it ever became 
known to later Greck theology, τῇ was only introduccd very 
late, through the influence of a speculative mysticism No, 
the almighty power of the gods 1s able 1n special cases, so 
this picture assures us, to preserve for individual souls their 
consciousness , 1n the case of Teiresias as a reward, in the 
case of these three objects of the gods’ hatred, 1n order that 
they may be capable of feeling their punishment: The real 
fault for which they are punished can be guessed fairly 
certainly from what the poct tells us about Tityos—it 1s in 
each case a grievous offence committed by them against the 
gods The crime of Tantalos we can make out from what we 
know of him through other sources It 1s less easy to discover 
what was the exact misdeed for which the crafty Sisyphos 
1s pumished 8 In any case, it 1s clear that retribution has 
overtaken all three of them for sms against the gods them- 
selves—sins which human beings of later times could not 
possibly commit And for this reason alone, neither their 
deeds nor their punishment can have anything typical or 
representative about them, they are sheer exceptions, 
and that is why the poet found them interesting 

The episode of Odysseus’ journey to Hades (even im its 
latest portions) suggests no acquaintance whatever with any 
general class of sinners who receive their punishment in that 
place If, undeed, 1t had alluded to the punishment in the 
after-world of peryurers, orthodox Homeric doctrine would 
not in that case have been violated Twice over in the Ihad, 
on solemn occasions of oath-taking, besides the gods of the 
upper world, the Erinyes also are called upon as witnesses of 
the oath , for they punish under the earth those who break 
their oath ® Not without reason have these passages been held 
to show “that the Homeric conception of the phantasmal 
half-hfe of the souls under the earth, where they are without 
feeling or consciousness, was not a general folk-belief” 84 
We must add, however, that the belief held in Homeric times 
of the punishment of oath-breakers in the realm of shadows 
cannot as yet have been very vital, for τὲ was quite unable to 
prevent the success of the totally incompatible belief in the 
unconscious nothingness of disembodied spirits A solemn 
oath-formula (so much that 15 primitive persisting, even after 
it has become dead letter, n formula) preserved a reference 
to that ancient belief, which had become strange to Homeric 
ears—a vestige, in fact, of a bygone point of view It may be 
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that in the dim past, when men still vividly and hterally 
believed 1n the reality of a punishment in after hfe for perjury, 
all the souls in Hades were credited with a conscious existence , 
but there never was a time when men generally believed 
that earthly sins (including perjury as only one among many) 
were pumished in Hades Oath-breaking was not pumshed 
as a specially outrageous moral faihng—it may well be doubted 
whether the Greeks ever considered or felt 1t to be such. The 
perjurer, rather than any other particular sinner, was the 
special victim of the dread goddesses, for the simple reason that 
the perjurer in his desire to emphasize in the most awful 
manner his aversion to falsehood, has mvoked against himself, 
if he fails to keep his oath, the most terrible fate of all—to 
suffer torment in the realm of Hades whence 1s no escape 85 
To the Infernal Spirits of the Underworld, to whom he had 
condemned himself, he falls a victim 1f he breaks his word 
Belief m the supernatural power of such imprecations,® 
and not any special moral importance attached to truth- 
telling—an idea quite strange to the older Antiquity—gave 
to the oath its peculiar terrors 


§ 5 

A final example of the tenacity with which custom may 
outlive the belief on which it 15 founded 1s afforded by the 
story told of Odysseus, that 1n flecing from the Kikonian land, 
he did not leave it until he had called thrice upon those of his 
companions who had fallen in the battle with the Kikones 
(Od 1x, 65-6) References to sumilar callings upon the dead in 
later hterature make the meaning of such behaviour clear. 
The souls of the dead who have fallen in foreign lands must be 
“called” , 8? they will then, 1t this 1s properly done, follow the 
caller to their distant home, where an ‘‘empty grave” awaits 
them 88 This duty 1s regularly performed m Homer for the 
benefit of those whose bodies τὲ 1s umpossible to recover and 
bury in the proper way But a summons of the dead and the 
erection of such empty receptacles—intended for whom if 
not for the souls who must then be accessible to the devotion 
of their relations >—was natural enough for those who 
believed in the possibility of the soul’s sojourn in the neigh- 
bourhood of its living friends, ιἱ was not admissible for 
supporters of the Homeric belief Here we have once more a 
remarkable vestige of an ancient belief, surviving 1n a custom 
that has not been entirely given up evenin altered times Here, 
too, the belief which had given rise to the custom, was extinct. 
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If we ask the Homeric poet for what purpose a mound was 
heaped up over the grave of the dead and a gravestone set upon 
it, he will answer us: m order that his fame may remain 
imperishable among men, and that future generations may not 
be ignorant of his story ® That sounds truly Homeric When 
a man dies his soul departs into a region of twilit dream-hfe , 
his body, the visible man, perishes Only his glorious name, 
in fact, hves on His praises speak to after ages from the 
monument to his honour on his grave-mound—and in the 
song of the bard. A poet would naturally be unchned to think 
such things. 
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1 £ Kammer, Linhett ἃ Odyssee, 510ff 

2F ge ff A3, πολλὰς δ᾽ ἰφθίμους ψυχὰς (κεφαλάς Apol Rhod , as in 
A 55 mustakenly) “Acd: προίαψεν ἡρώων, αὐτοὺς δὲ ἑλώρια τεῦχε 
κύνεσσιν Ὑ' 105, παννυχίη γάρ μοι Πατροκλῆο. δειλοῖο ψυ χὴ ἐφεστήκει 

ἔικτο δὲ θέσκελον αὐτῶ (cf 66) 

8Ὲ ς. A 262, ἔνθ᾽ ᾿Αντήνορος υἷες ὑπ᾽ ᾿Ατρείδη βασιλῆι πότμον 
ἀναπλήσαντες ἔδυν δόμον "Αἴδος εἴσω The ψυχή of Elpenor and after- 
wards that of Teiresias, of his mother, of Agamemnon, etc , 1s addressed 
by Odysseus in the Nekyia of the Od simply as ᾿Ελπῆνορ, Τειρεσίη, 
μῆτερ ἐμή, εἰς Andcf suchexpressionsas W244, εἰς ὅ κεν αὐτὸς ἐγὼ 
"άιδι κεύθωμαι, or Ο 251, καὶ δὴ ἔγωγ᾽ ἐφάμην, réxvas καὶ δῶμ᾽ ᾿Αίδαο 
ἤματι τῶδ᾽ ἵξεσθαι or & 456 f, etc 

+ The first 11ew 1s Nagelsbach’s, the second that of Grotemeyer 

5 And of civilized peoples, too, in antiquity Just such a second self, 
an εἴδωλον duplicating the visible self of man, wee, in their original 
significance, the geutuws of the Romans, the Fiatasht of the Persians, 
the Ka of the Fgyptians 

8. ὑτοτίθεται (sc Homer) τὰς ψυ χὰς τοῖς εἰδώλοις τοῖς ἐν τοῖς κατόπτροις 
φαινομένοις ὁμοίας καὶ τοῖς διὰ τῶν ὑδάτων συνισταμέιοις, ἃ καθάπαξ ἡμῖν 
ἐξείκασται καὶ τὰς κινήσεις μιμεῖται στερεμνιώδη δὲ ὑπόστασιν οὐδεμίαν 
ἔχει εἰς ἀντίληψιν καὶ ἁφήν, Apollod π θεῶν ΔΡ Stob Cel 1,p 430 Χὺ 

ΤΟΥ Οἷς, Div 1,695. 1acet corpus dormientis ut mortui, viget autem 
et vivit animus Quod multo magis faciet post mortem cum omnino 
corpore excessent TJD 1, 29 visis quibusdam saepe movebantur 
eisque maxime nocturnis, ut viderentur οὐ qui vita ercesserant viverc. 
Here we have precise ancient testimony both for the subjective and 
the objective elements in dreaming and for theig 1mportance for the 
ongin of belicf about the soul 

® Tov δ᾽ ἔλιπε ψυχὴ αὗτις δ᾽ ἀμπνύνθη, E 6906 f Τὴν δὲ 
κατ᾽ ὀφθαλμῶν ἐρεβεννὴ νὺξ ἐκάλυψεν, ἤριπε δ᾽ ἐξοτίσω, ἀπὸ δὲ Ψυχὴν 
ἐκάτπυσσεν ἔπει οὖν ἄμπνυτο καὶ ἐς φοένα θυμὸς ἀγέρθη---Χ 466 fi , 
415, and w348 ἀποψύχοντα 

® Speaking of suspirzum (= λειποψυχία), Sen, Lp hiv, 2, says, 
medici hance “ meditationem mortis” vocant faciet enim alqnando 
spiritus ille quod saepe conatus est 

40 A remarkable idea scems to be obscurely Suggested in an expression 
such as that of ξ 207, ἀλλ᾽ ἦτοι τὸν Κῆρες ἔβαν θανάτοιο φέρουσαι εἰς 
᾿Αίδαο δόμους, cf B 302 Usually the Keres bung death to men 
here (lke Thanatos himself in later poetry) they conduct the dead into 
the realm of Hades They are dazmones of Hades, ompinally and 
pnimutively themsels es souls of the departcd (sce below, p. 168), and it 1s 
a natural idea to make such soul-spirits, hovering m the air, carry off 
the souls of men just dead to the realm of the souls Jn Homer only 
a stereotyped phrase preserves the vague memory of such a conception. 
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11 Of the dead ve read im A 219, οὐ yap ἔτι σάρκας τε καὶ ὀστέα ves 
ἔχουσε Taking the woids strictly this might mean that the dead 
possess sinews but not the flesh or bones that should be held together 
by the sinews This 15 how Nauck, in fact, understood the Jlomeric 
words <Alélanges Grécorom iv, 718 Butitis very difficult to picture 
“shadows ” which in this manner possess sinews but no body of flesh 
and bones the corrupt words of fi 229, preserved apart from their 
context, are quile insufficient to prove that Aesch denved such an 
unrealizable impression from the Homenec woids —That the poet of 
thes® lines from the Nek simply meant “flesh, bones, and sinews, 
too, which might have held them together”, 1s shown quite clearly 
by what follows ἀλλὰ τὰ μέν τε πυρὸς κρατερὸν μένος αἰθομένοιο 
δαμνᾶ, ἐπεί κε πρῶτα λίπη λεύκ᾽ ὀστέα θυμός, Ψυχὴ δ᾽ Fir’ ὄνειρος 
ἀποπταμένη πεπότηται How, then, could the fire help destroying 
the sinews too? 

1 [he sacrificial character of the proceedings at the rogus of 
Patroklos has again been called in question by v Iuitze, de batione 
velerum Graecorum, 71 1 (1893) [116 admits this mterpretation of 
the pouring of the blood on the pyre, but eaplains the other circum- 
stances differently It would be quite easy to disprove in this fashion 
the sacrificial character of every ὁλοκαύτωμα for χθόνιοι whether 
Heroes or the dead = It 1s true that the bodies of sheep and cattle, 
horses and dogs, thus completely consumed by fire, are not a “‘ food- 
offering ”, but they are a sacrifice for all that, and belong to the class 
of expiatory offerings in which the flesh 1s not offered for the food of 
the daimon but the lives of the victims are sacrificed to him That 
Achilles slays the Trojan piisoners at the rogus κταμένοιο χολωθείς 
(¥ 23) does not destroy the saciificial character of this offering intended 
to appease the wrath (felt also by Achilles) of the dead man —The 
whole procedure gives a picture of pnmutive sacrificial mtual in honour 
of the dead and differs in no particular from the mtual of sacrifice 
to the θεοὶ x@dvioe his 1s recognized by Stengel in lus Chthonescher 
und Todtencult (Kestschy FErediand), Ὁ 432, who also marks clearly 
the differences between the two religious ceremonies as they were 
gtadually evolved in the process of time 

13 It cannot be demed that the hbation of wine poured out by 
Achilles during the night (to which he eapressly summons the psyche 
of Patroklos, Ψ 218-22) 1s sacraficeal in character, like all similar you 
The wine with which the embers of the frneral pyre are extinguished 
may have been intended to serve that purpose alone and not as a 
sacrifice But the jars of honey and oi! which Achilles has placed 
upon the pyte (Ῥ 170, cf w 67-8) can hardly be regarded as any- 
thing but sacnficial (cf Bergk, Opus. 1, 675, acc to Stengel, 
Jahrb Pinlol, p 649, 1887, they only serve to hindle the flames, but 
the honey, at any rate, seems a strange material for the purpose 
For libations at the sogis or at the grave honey and oil are regularly 
used —sce Stengel himself, loc cit, and Philol xxxix, 378 ff) Acc 
tov Fnize, de libut , 72, the jais of honey and oil were intended not 
as libitions but for the " bath of the dead *—in the next world, in 
the Homeuic [Iades ‘—Honey can only have been used for bathing 
purposes in Greece as elsewhere, by those who unintentionally fell 
into it like Glauhos 

M4 On Greek har offcrings see Wuiescler, Philol 1x, 711, who 
rightly regards ihese offerings as symbolic and as substitutes for 
primitive human sacrifice The same explanation of the offe1ing of 
hair 15 given in the case of other peoples also, cf Tylor, u, 401 
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15 Patroklos’ request for prompt bunal (69 ff) gives no sufficient 
motive, since Achilles has already given orders for the funeral to take 
place next day, 49 ff (cf 94f) 

1611 19, 179 Again, in the night following the erection of the 
funeral pyre, when the body is burning, Achilles calls to the soul of 
Patroklos ψυχὴν κικλήσκων Πατροκλῆος δειλοῖο 221 The person thus 
called upon 15 evidently supposed to be sill close at hand This 1s 
not contradicted by the formula χαῖρε καὶ εἰν *AtSao δόμοισι 
(19, 179), for in 1. 19, at least, the words cannot mean im Hades, 
since the soul 1s still outside Hades, as it tells us itself, 71 ff The 
words can only mean “ about”, “ before”? the House of Hades (like 
ἐν ποτάμῳ “by the river”, etc) In the same way εἰς ’Aidao δόμον 
often only means fowards the house of Hades (Ameis on κ 512) 

1? From descmptions 10 ancient poetry ? or had simular customs— 
at least, at the funerals of chieftains—survived mto the poet’s own 
time ? Especially magnificent, ¢ g , were the burials of Spartan kings— 
and also Cretan kings, it appears, so long as there were any, cf Anst 
jr 476, p 1556a, 8371: 

18 Funeral games for Amarynkeus, ¥ 630 ff, for Achilles, ὦ 85 ff 
Such games are referred to as beg quite the usual custom 1n ὦ 87 ff 
Later poetry 1s full of descriptions of such ἀγῶνες ἐπιτάφιοι of the 
heroic age 

10. As Amstarchos noticed see Ri Mus 36, 544 f Rather 
different are the (certainly ancient) games and contests for the hand 
of a bnde (cf stories of Pelops, Danaos, Ikanos, etc ) 

20 Cf Ψ 274, ef μὲν viv ἐπὶ ἄλλῳ ἀεθλεύοιμεν ’Αχαιοΐ, 16 τὰ honour 
of Patroklos, cf 646 σὸν ἑταῖρον ἀέθλοισι κτερέικζε κτερεΐζειν Means 
to give the dead man his κτέρεα, 1 6 his former possessions (by burmng 
them) Thc games are therefore on exactly the same footing as the 
burning of the personal effects of the dead in which the soul of the dead 
man was supposed still to take pleasure 

21 Aug, CD vi, 26 Varro dicit omnes mortuos existiman manes 
deos, et probat per ea sacra quae ommbus fere mortuis exhibentur, 
ubi et ludos commemorat funebres, tamquam hoc sit maximum 
divinitatis indictum, quod non solent ludi nisi numinibus celebrari 

22 Quae pietas e1 debetur a quo mihil acceperis ἡ aut quid ommino, 
cuius nullum meritum sit, δι debem potest? . , (dei) quamobrem 
colend: sint non intellego nullo nec accepto ab eis nec sperato bono, 
Cic, ND 1,116, cf Pl, Euthbhy pass Homer speaks in the same 
way of the ἀμοιβὴ ἀγακλειτῆς ἑκατόμβης, y 53-9 (cf ἀμοιβὰς τῶν 
θυσιῶν from the side of the gods, Pl, Smp , 202 E) 

23 τοῦτό vu καὶ γέρας οἷον ὀϊζυροῖσι βροτοῖσιν, κείρασθαΐ τε κόμην 
βαλέειν 7 ἀπὸ δάκρυ παρειῶν, ὃ 1971, οὗ w 188, 2941 

31. οὐ γὰρ ἔτ᾽ αὖτις νίσομαι cf’ Αἰδαο ἐπήν με πυρὸς λελάχητε, Ψ 75 f 

25 ἰόντι ets” Αἴδαο χερσὶ κατ᾽ ὀφθαλμοὺς ἐλέειν σύν τε στόμ᾽ ἐρεῖσαι, 
A426, cf A453, w 296 To do this is the duty of the next of kin, 
mother or wife The necessity for closng the sightless eyes and dumb 
mouth of the dead 1s intelligible without reference to any superstitious 
arnéve pensée Such an idea 15, however, dimly discermible in such 
a phrase as ἄχρις ὅτου ψυχήν μου μητρὸς χέρες elAay ἀπ᾿ ὄσσων, Epigr. 
Gr, 314, 24 Was there originally some idea of the “soul” being 
released by these means >—Seat of the soul in the κόρη of the eye 
ψυχαὶ 8 ἐν ἀφθαλμοῖσε τῶν τελευτώντων, Babr 95, 35 {sec Crusrus, 
Rh Mus 46, 319) Auguium non timendi mortem m aegntudine 
quamdi oculorum pupillae 1maginem reddant, Pin, NH 28, 64, 
cf Gnmm, p 1181 (If a person can no longer see his or her εἴδωλον 
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am a mirror 1t 1s a sign of approaching death, Oldenburg, Rel ἃ. Ved , 
526 (p. 4498 French tr ] )—Among many peoples it 1s beheved that the 
eyes of the dead must be closed in order to prevent the dead person 
seemg or haunting anyone in the future Robinschn, Psychol ἃ 
Naturv., 44, cf Cic, Very v, 118 (of the Greeks) , Ve, A iv, 684£ , 
extremus si quis super halituserratorelegam Serv adloc mulhiebriter, 
tamquam possit animam sororis excipere et in se transferre (cf. 
Eprgy Gr, 547, IG Sie et It, 6076, 9-10) ψυχή making its exit 
through the mouth I 409, cf ‘Among the Seminoles of Flonda 
when'a woman died in childbirth the infant was held over her face 
to receive her parting spint and thus acquire strength and knowledge 
for future use,” Tylor, 1, 433 

26 And even ἀνὰ πρόϑυρον τετραμμένος, T 212,1e with feet turned 
towards the door The reason for this custom—which existed else- 
where, too, and still exists—as hardly to be sought only in the rifts 
naturae, as Phin 7, 46, thinks This has generally lttle to do with 
the customs observed on the solemn occasions of hfe The meaning of 
the practice 1s much more naively revealed in a statement about the 
manners of the Pehuenchen Indians 19 South America given by Popig, 
Reise in Chile, Peru, etc ,1,393 There they carry the dead man feet 
foremost out of the door “* because 2f the corpse of the dead man were 
carned out otherwise his wandering ghost might come back into the 
house”. The Greck custom, though in Homeric times long faded to 
a mere symbol, must be supposed to have depended ongially upon 
similar fears of the return of the “soul” (Similar precautions amsing 
from the same belief were customary at funerals elsewhere Oldenberg, 
Rel d Veda, 573-4 [489 FT] Robinsohn, Psychol ὦ Naturv , 45 1) 
Behef in the mcomplete departure of the soul from this world has 
dictated these customs, too 
meee of the procedure until the funeral dirge are given in 

28 τύμβος and στήλη, Π 457, 675, P 434, A371, 214 A heaped-up 
σῆμα as the burial-place of Eetion round which the Nymphs plant 
elms. Z 419 ff —which preserves a trace of the custom, obtaining also 
in later times, of planting trecs and even a whole grove round the grave 

29 κτέρεα κτερεΐζειν im the formula σῆμά τέ of χεῦαι καὶ ἐπὶ κτέρεα 
κτερεΐζειν, a 291, β222 Here the κτερεΐζειν comes after the heaping 
up of the grave-mound—possibly the κτέρεα are to be burnt on or at 
the grave-mound Schol Bon T 2121s, however, mistaken 1n the rule 
deduced from these cases. προὐτίθεσαν, εἶτα ἔθαπτον, εἶτα ἐτυμβοχόουν, 
εἶτα ἐκτερέιϊζον All the cases refer to the ceremonial δὲ empty graves 
Where the body was obtainable the relatives or friends would have 
burnt the κτέρεα with the body This 1s done in the case of Eetion 
and Elpenor, and it must be understood in the close connexion of 
the words ἐν πυρὶ κήαιεν καὶ ἐπὶ κτέρεα κτερίσαιεν, 2 38, and again 
ὄφρ᾽ ἕταρον θάπτοι καὶ ἐπὶ κτέρεα κτερίσειεν, γ 285 

40 —-a custom that orginally belonged to all prmutive peoples 
and remained 1n force for a very long time among many of them All 
the possessions of a dead Inca remain his own absolute property 
Prescott, Pesu*, 1, 31 Among the Abrpones of Paraguay all the 
possessions of the dead are burnt Wemm, Cultvrges 1, 99 The 
Albanians of the Caucasus buried all the dead man’s possessions with 
bim, καὶ διὰ τοῦτο πένητες ζῶσιν οὐδὲν πατρῶον ἔχοντες, Str 503 Of 
ancient origin are also the extravagant bunal customs of the Mingrelians 
living 1n what was formerly Albania Chardin, Voy en Perse (ed. 
Langlés), 1, 325, 298, 314, 322 
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31 Examples given by O Jahn, Persius, p 219 fin 

32 ψυχὴ δ᾽ ἐκ ῥεθέων πταμένη "Διδόσδε βεβήκει, ὃν πότμον γοόωσα 
λιποῦσ᾽ ἀνδροτῆτα καὶ ἥβην, Π 7586 Χ 8363 οἱ Y 294, N 415 ψυχὴ 
δ᾽ ᾿Αιδόσδε κατῆλθεν, κ 560, A 6S Complete departure into the 
depths of the kingdom of Hades 1» more clearly expressed in such 
words as βαίην δόμον ᾽΄Ἵιδος εἴσω, Ω 246, κίον "Δ ιδος εἴσω, Z 422, ete 
Again, in A 150, the soul of Teiresias while speaking to Odysseus 15 
still in Hades in the wider sense but 1s more exactly on the catreme 
edge of that region we are told ψυχὴ μὲν ἔβη δόμον “Ardos εἴσω--- 
now at last it goes back again into the depths of the Kingdom of 
Hades 

33 Anstonihos on Y104 ἡ διπλῆ ὅτι τὰς τῶν ἀτάφων ψυ χὰς “Ομηρος 
ἔτι σωζούσας τὴν φρόνησιν ὑποτίθεται (Rather too systematically 
put by Porph ap Stob, Ecl 1, p 422, 20 ff, 435,25 W) Elpenor 
is the first to appioach Odysseus’ sacrificial trench od γάρ πω ἐτέθαπτο, 
A52 His ψυχή had not yet been reccived into Hades (Rh Ma 1, 615) 
Achilles’ treatment of the body of Hektor shows that he thought of 
his enemy (because he was still unburied) as being able to fcel what 
was doneto him __lacerari cum et sentire credo putat, Cic , TD 1, 105 

34 Plin vu, 187, explains the change among the Romans from 
burial to cremation as being due to the fear that 1n times of war and 
disturbance the dead might be deprived of their rest If a man dies 
in war time, 1e during a period of temporary nomadism, his body 1s 
burnt but a hmb (sometimes the head) 1s cut off to be taken home and 
buried ad quod servatum 1usta fierent, Paul Festi, 148,11, Varro, 
LL v, 23, Cic, Lg u, 55, 60 The same custom 1s found among 
certain German tmbes sce Weinhold, διέ Wren Ac xaix, 156, 
xxx, 208 Even among the negroes of Guinea and the South Amencan 
Indians practices resembling the os resecttm of the Romans are 
found in the case of those who die in war in foreign country, cf 
Klemm, Culturg 11, 297, 1, 98 In every case bunal 1s regarded 
as the ancient and traditional mode of disposing of the dead, and the 
one strictly required on religious grounds 

35 Only once 1s there any mention of taking home the burnt bones, 
Η 314 Amnstarch mghilv recognized this as being in conflict with 
the normal conceptions and practice of [fomer and regarded the lines 
as the composition of a later poet (Sch Aad loc and on 4 174, Sch 
EMQ, γ 109) The lines may have been inserted to account for the 
absence from the Troad of such eno1mous grave-mounds as the buzial of 
the ashes of both armies should have produced The same reason— 
the desire expressed in these lines to bring back those who have died 
in a foreign country to their own land at last—is implied as the origin 
of cremation in the illustrative story of Ilerakles and Argeios, the son 
wi aoe in the ἱστορία (derived from Andron) of Sch A on 

36 Kl Schr αὶ, 216, 220 

37 It would apply petter to Roman beliefs cf Vg, A iv, 698-9— 
though even that means something else (Cf also Oldenbeig, Rel ἃ 
Veda, 585, 2) 

38. Ci esp W 75-6, λ 218-22 

3° Serv ad A iu, 68 Aegyptn condita diutis servant cadavera 
scilicet ut anima multo tempore perduret et corpor: sit obnowia nec 
cito ad alud transeat Romani contra faciebant, comburentes 
cadavera ut statim anima in generalitatem, 1e m suam naturam 
rediret (the pantheistic touch may be neglecited)-—Cf the account 
given by Ibn Foslan of the burial customs of the pagan Russians 
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{quoted from Frahn by J Gnmm, KI Schr u, 292) the preference 
for burning was due to the idea that the soul was less quickly set free 
on 1ts way to Paradise when the body was buried intact, than when 
it was destroyed by fire 

40 Cf the Hymn of the Rigveda (x, 16) which 1s to be said ata 
cremation, esp v 2,9 (quoted by Zimmer, Aliind Leben, 402 1) 
and also Itzgv x, 14, 8 (Zimmer, p 409) The Indians also wished to 
prevent the return of the dead to the world of the living The feet 
of the ἘΞ were chained so that the dead could not return (Zimmer, 

492 

41 Tt hes δὲ the root of the stories of Demeter and Deinophoon (or 
Tnptolemos), and also that of Thetis and Achilles, when the goddess, 
laying the mortal child 1n the fire, περειήρει ras θνητὰς σάρκας, ἔφθειρεν 
ὃ ἦν αὐτῶ θνητόν, 1n order to make it immortal (cf Preller, Dem u 
Perseph , 112), cf also the custom observed at certain festivals (? of 
Hecate, cf Bergk, PLG 11, 682) of lighting fires in the streets and 
leaping through the flames carrying children, see Gnmm (ET), 
p 625, cf also Cic, Dw 1, 47. © praeclarum discessum cum ut 
Herculi contigit mortali corpore cremato in lucem animus eacessit ! 
Ov, M ix, 250, Luc, Herm,7, QS v, 640 ff (For more about 
the “* purifying ’’ eftects of fire, sce below, chap 1x, n 127) 

43 Nothing else than this 1s implied by the words of H 409-10, 
οὐ γάρ τις φειδὼ νεκύων κατατεθνηώτων yiyver’, ἐπεί κε θάνωσι πυρὸς 
μειλισσέμεν ὦκα The souls of the dead must be quickly “ assuaged 
with fire” (their longing gratified) and so them bodies are burnt 
Purnfication from what 1s mortal and unclean, which Dieterich (Nekyza, 
197, 3) thinks 1s referred to in this passage, 1s certainly not suggested 
as such by the words of the poet 

43 Light may be incidentally thrown on the question of the transition 
from bunal to cremation by such a story as that which an Icelandic 
Saga tells of a man who 1s buried by his own wish before the door of 
his house, ‘“‘ but as he returned and did much mischief his body was 
exhumed and burnt and the ashes scattered over the sea’ (Weinhold, 
Altnord Leben, 499) We often read in old stores how the body of 
a dead man who goes about as a vampire 1s burnt His soulis then 
exorcized and cannot come back again 

44 Tt 1s natural to think of Astatt influence Cremation hearths 
have recently (1893) been discovered in Babylonia 

46 See Helbig, D Hom Προς aus ἃ Denkm erl, 421 

46 That the men of the ‘Mycenacan” culture though much 
affected by foreign influences, were Greeks—the Greeks of the Heroic 
age of whom Homer speaks—may now be regarded as certain (see 
esp E Reisch, Verk Wien Philol , 99 ff) 

47 Sec Schliemann, Alycenae, ET, 155, 165, 213-14. 

48 Tlelbig, Hom Epos", p 52 

49 Cf K Wembold, Sitzh Wren Ak, 1858 (Phil Mist Cl), xxrx, 
pp 121, 125, 141 The remarkable coincidences between the 
Mycenaean and these North European bunal customs do not seem as 
yet to have been noticed {The object of this elaborate foundation 
and covering may have been to preserve the corpse from decay longer, 
and especially from the effects of damp ) 

50 Also in the domed grave of Dimi Ath Alitth , xu, 138 

51 The soul of a dead man fiom whom a favourite possession 1s with- 
held returns (equally whether the body and the possessions with it are 
burnt or buried) The story in Lucian, Piilops , 1.va, of the wife of 
Eukrates (cf Hdt v, 92%), 15 quite in accordance with popular belief 
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58 Schliemann, Afvc , 212-13 see plan ΕἘ Α simular altar in the 
Hall of the Palace of Tiryus Schuchhardt, Schhemann’s Exc. (ET), 

107 

53 ἐσχάρα 15 essentially ἐφ᾽ ἧς τοῖς ἥρωσιν ἀποθύομεν, Poll 1, 8, 
cf Neanthes ap Ammon, Diff Voc, p 34 V Such an altar rested 
directly on the ground without anything imtervening (μὴ ἔχουσα 
ὕψος ἀλλ᾽ ἐπὶ γῆς ἱδρυμένη), xt 1s round (στρογγυλοειδής) and hollow 
(κοίλη οὗ esp Harp, 87, 15 fi Phot, sv ἐσχάρα (2 glosses), 
AB 256, 32, EM, 384, 12 f , Sch on (52, Eust, Od, p 1939 
(% 71) Sch Eur, Ph, 284 It 1s evident that the ἐσχάρα 1» not 
very far removed from the sacnficial trench of the cult of the dead - 
thus τῷ is actuallv called also βόθρος, Sch Eur, Ph, 274 (σκαπτή 
5 Byz, 191, 7 Men) 

§ Stengel has a different view (Chihon 1 Todt, 427, 2). 


II 


55 Tt 1s doubtful whether Homer even knew of dream-oracles (which 
would be closely related to oracles of the dead That in A 63 
ἐγκοίμησις 18 “" αἱ least alluded to” (as Nagelsbach, Nachhom Theol , 
172, thinks) 1s by no means certain The cvetporodos would not be 
a priest who intentionally gave himself up to prophetic sleep and thus 
ὑπὲρ ἑτέρων ὀνείρους ὁρᾷ, but rather an dvetpoxpirys—an interpreter of 
other men’s unsought dream-visions 

56 Even the nver-gods and Nymphs who are usually confined to 
their own homes are called to the y steep of all the gods in Olympos, 
Y4ff These deities who remain fixed in the locality of their worship 
are weaker than the Olympians just because they are not elevated 
with the rest to the ideal summit of Olympos Kalypso resignedly 
admits this, ε 169f, ef xe θεοί γ᾽ ἐθέλωσι, τοὶ οὐρανὸν εὐρὺν ἔχουσιν, 
οἵ peu φέρτεροί εἶσι νοῆσαί τε κρῆναίτε They have sunk to the second 
rank of deities They are, however, never thought of as free and 
independent, but as a mere addition to the kingdom of Zeus and the 
other Olympians 

δ᾽ Exx in Nagelsbach, Hom Theol 5, 387 (φρένες), W Schrader, 
Jb f Philol, 1885, p 163f£ (ἦτορ) 

58 The belief τῷ the existence of more than one soul in the same 
person is very wide-spread See J G Muller, domeric Urrelig,p 66. 
207, Tylor, 1, 432: The distimction between the five spintual 
powers dwelling within man given by the Avesta rests upon similar 
grounds (Geiger, αν of East Iran, 1,124ff) Evenin Homer Gomperz, 
Greek Thinkers, 1, 249, finds a “‘ two-soul” theory fully developed. 
According to him Homer recognizes 1n the θυμός---α word supposed to 
be derived from the steam msing from freshly shed and stil warm 
blood—a second soul in addition to the ψυχή a “smoke-soul” side 
by side with the “ breath-soul”” But if by soul a “ something ” 15 
meant—as τ must be in popular psychology—which 1s added 
independently to the body and its faculties, something which hves 
separately in the body and after the death of the body (with which 
it 18 not indissolubly united) dissociates itself and goes off independently 
—then the θυμός of Homer cannot be called a “soul” or a double 
ot the ψυχή, Again and again the θυμός 1s clearly referred to as a 
mental faculty of the living body, either thinking or willing or merely 
feeling (θυμῶ νοέω, θυμῶ δεῖσαι, γηθήσει θυμῷ, ἐχολώσατο θυμῷ, 
ἤραρε θυμὸν ἐδωδῇ, etc) 1s conducted by its means It 15 the seat 
of the emotions (μένος ἔλλαβε θυμόν) and belongs to the body of the 
living man, and 15 especially enclosed in the φρένες In the face of 
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this τῇ 1s impossible to regard 1t as something independent of the 
body or as anything else than a special faculty of the same hving 
body Once, indeed, H 131, the θυμός is spoken of, instead of ψυχή: 
as that which goes down to Hades, but this can only be an error or 
an oversight (see also below, ch x1, n 2) According to Homene 
ideas—and this 1s a conception repeated over and over again in Greek 
literature and even in Greek philosophy—the body has all its vital 
powers 1n itself, not merely θυμός but μένος, νόος, paris, βουλή. Yet 
it only acquires life when supplemented by the ψυχή, which 1s something 
diffefent from all these bodily powers—somcthing with an independent 
being of τὲ own and alone deserving the name “soul ”’, a name which 
belongs aslittle to θυμός as to νόος. Gomperz thinks that θυμός, etc , 
were at first the only recognized facullies of the body and that ψυχή 
was only (for the Greeks) added later Thisis certainly not to be made 
out from Homer—or any other part of Greek literature 

50 περὶ ψυχῆς θέον, Χ 161, περὶ ψυχέων ἐμάχοντο, x 245, ψυχὴν 
ταραβαλλομενος, I 322, ψυχὰς παρθέμενοι, γ 74, ει 255, ψυχῆς 
ἀντάξιον, 1 401, and cf ει 523 ai γὰρ δὴ ψυχῆς τε καὶ αἰῶνός σε 
δυναίμην edviv ποιήσας πέμψαι δόμον "Ἄιδος εἴσω No one stnectly 
speaking can go .nio Hades bereft of his ψυχή, for τὲ 1s the ψυχή alone 
which goes there Thus ψυχή here clearly = life, as is shown also 
by the addition of the words καὶ αἰῶνος for the sake of clearness 
It 1s more doubtful whether this 1s the explanation of ψυχῆς ὄλεθρος, 
X 325, or of ψυχὰς ὀλέσαντες, N 763, 2168 Other passages adduced 
by Nagelsb , Hom Th *, 381, and Schrader, Jb f Phtlol, 1885, Ὁ 167, 
etther admit or require the material sense of the word ψυλή eg. 
£696 ff , © 123, σ 91, etc 


Tit 


60 A more detailed statement and documentation of the following 
analysis of the Nekyia in Od A will be found in Rh Mus 1, 600 ff 
(1895) [ΚΙ Schr τι, 255] 

61 The information given by Teiresias, A 107 ff, about Thnnaha 
and the cattle of Helios seems to be put in such a brief and inadequate 
form just because the fuller account given bv Iurke, » 127, was already 
known to the poet who did not wish to repeat this word for word 

62 A final example of such pictures intended to suggest the back- 
ground of the Odyssey 1s the conversation between Achilles and 
Agamemnon 1n the “‘ second Nekyia”’, ὦ 19 ff +The composer of these 
ines has understood quite correctly the meaning and purpose of his 
model, the orginal Nekyia of A, though his continuation of 1t 18 
certainl} very clumsy 

83 3¢ 539-40 1s borrowed from ὃ 389-90, 470 —I find after wnting 
this that Kammer had already suggested imitation of ὃ in the Nekyia 
Ewnhett ἃ Od, 494 f 

84 Tt 1s striking (and may have some special reason) that in Kirke’s 
account there is no mention of the Kimmenans It 15 easier to sec 
why the careful description of the country in Kirke's speech, « 509-15, 
15 not afterwards repeated but merely recalled to the memory ot the 
reader in a few words (A 21-2) 

56 T can see no essential difference between the conception and 
situation of Hades as indicated in the Iliad and the account given 
in the Nekyia of the Odyssey J H Voss and Nitzsch were nght 
in this matter Nor do the additonal details given in the ‘ second 
Nekyia” of ὦ essentially “conflict” (as Teuffel, Stud τι Characi, 
thinks) with the descnption of the first Nekyia It does not adhere 


52 NOTES TO CHAPTER I 


slavishly to its onginal, but τὲ rests upon the same fundamental 
conceptions oo F 

86 Sch HQ, « Si4, Πυριφλεγέθων, ἤτοι τὸ πῦρ τὸ ἀφανίζον τὰ 
σάρκινον τῶν βροτῶν, cf Apollodor, 7 θεῶν, ap Stob » Eel 1,p 420, 
OW. Παυριφλεγέθων εἴρηται ἀπὸ τοῦ πιρὶ φλέγεσθαι rods τελευτῶντας. 

8? Achcron, too, seems ἰο be regarded as a mixer The soul of the 
unburied Patioklos, which has already departed, dv’ εὐρυπυλὲς *’AiSos 
3a, and has therefore passed over Okeanos, 1s prevented by the othcr 
souls from passing over “the mver”, Ψ 72f ‘This can hardly be 
the Okeanos, and must, therefore, be Acheron (so, too, Porph ap 
Stob, Ecl 1,p 4521, 426) κ 515 does not inthe least prove that 
Acheron was thought of as a lake and not a river, as Bergk, Opuse, τὰ, 
695, thinks 

88 Cf, A 206 ff, 209-393 ff , 475 

6 See IT 851 ff (Patroklos), X 358 ff (Hektor), A 69ff Behind 
each of these there hes the ancient behef that the soul in the moment 
of escape achieves a higher state of being and returns to a form of 
knowledge independent of sense-perception (cf. Artemon ap. Sch, 
Π 854, Aust fy 12 (10) R) Otherwise this power belongs to gods 
and, strictly, only to Zeus, who can foresee everything (1n Homer) 
But the statements are intentionally modified to suggest an undefined 
middle position between prophecy 1n the full sense and mere στοχάζεσθαι 
(cf Sch BV, X 359)—X 359 at the most may go beyond thus pomt 

10 218 24 

τι giv ἀρνειὸν ῥέζειν, θῆλύν τε μέλαιναν, εἰς "Ἔρεβος στρέψας, x 5271 
Fram the word μέλαιναν the dw ἀρνειὸν 15 also to be understood ἀπὸ 
κοινοῦ as being, more precisely, black (and so again in 572)—the ram 
offered to the gods (or Souls) of the underworld 1s regularly black 
εἰς "Ἔρεβος στρέψας, 16 bending the head downwards (not towards 
the west) = és βόθρον, λ 36—as Nitzsch rightly explains it Every- 
thing corresponds to the regular ἔντομα of later times for the 
underworld beings (cf Stengel, Zisch f Gymu, 1880, p 7431) 

72 κοινή τις παρὰ ἀνθρώποις ἐστὶν ὑπόληψις ὅτι νεκροὶ καὶ Satpoves 
σέδηρον φοβοῦνται, Sch Ο, Δ 48. It 15 really the sound of the bronze 
or iron that drives away spints Luc, Philops 15 (cf O Jahn, 
Abergl ὦ bos Blicks, 70} But even the mere presence of iron objects 
is sufficient [Aug] Hom de sacrileg (about the seventh century), 
22, states that to the sacrilege belong among others those who wear 
tings or armlets of 1ron, aut qui in domo sua quaecumque de ferro, 
propter ut daemones timeant, ponunt 

%% The idea that the Thesprotian νεκυομαντεῖον by the tiver Acheron 
was the original of the Homeric picture was first started by Paus 
1,17, 5 He was followed by K O Muller, Intvod to a Sctenisfic 
System of \fyth , pp 297-8 (E T., Leitch), who has been followed by 
Many others But it has scarcely move justification than has eg the 
localization of the Homenc entrance to Hades at Cumae, Herakieia 
Pont (cf Rh Mus 36, 555), or other places of ancient worship 
of the dead (eg Pylos) At such places the traditional names of 
Acheron, Kokytos, Pyriphlegethon were easily :ntroduced—but 
taken from Homer and not coming thence into Homer The fact that 
it is just this Thesprotian oracle of the dead that 1s mentioned in 
Hat ’s well-known story (v, 92 η) does not at all prove that this was 
the oldest of all such oracles 

To this extent Lobeck’s demal of necromancy to the Homeric 
poems (Ag! 316) may, perhaps, require to be modified, but so modified 
it may be accepted 
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78 In accordance with primeval sacrificial custom To the dead 
only female (or castrated) animals are offered (see Stengel, Chihon u 
Todlenc , 424) Here it 18 a στεῖρα βοῦς, ἄγονα τοῖς dydvas (Sch) So 
among the Indians, “ to the Manes that are without the powers of hie 
and procreation " a wether instead of a rain was offered. Oldenberg, 
Rel ἃ Ved, 358 (= 306 Fr. T] 

8 Ω §92 ff Achilles says to the dead Patroklos μή μοι Πάτροκλε 
σκυδμαινέμεν at xe πύθηαι εἰν "“Αιδός περ ἐὼν ὅτι “Ἑκτορα δῖον ἔλυσα 
πατρὶ φίλω, ἔπει οὔ μοι ἀεικέα δῶκεν ἄποινα σοὶ δ᾽ αὖ ἐγὼ καὶ τῶνδ᾽ 
ἀποδάσσομαι ὅσσ᾽ ἐπέοικεν The possibility that the dead in Hades 
may be able to know what 1s happening 1n the upper world is referred 
to only hvpothetically (αἴ xe)—-not so, however, the intention of 
giving the dead man a share in the gifts of Pnam (δι᾽ ἐπιταφίων εἰς 
αὐτὸν ἀγώνων as Sch BV on 594 thinks). The strangeness of such a 
promise seems to have been one of the reasons that made Aristarch, 
(unjustly) athetize ll 594-5 

77 40-1 This 1s not un-Homenc, cf esp © 456 Thus on many 
vase-paintings we see the psyche of a fallen warrior flying over the 
corpse, often clad i full armour, but very dimmutive in s1ze—to 
express invisibrhty 

78 Strictly speaking Odysseus 1s supposed to enter into conversation 
with the women while each unforms him of her fate (231-4), every 
now and then comes a φάτο 236, φῇ 237, εὔχετο 261; ddoxe 306 But 
the whole section 1s little more than a review at which Odysseus 
assists without taking any real part. 

79 Cf Rh Mus 1,625 ff The nearest parallel to such a distinction 
between an εἴδωλον and the fully animated αὐτός 1s to be foundin what 
Stesuchoros (and Hesiod before him. see Paraphr ani Lyc, 822, 
p 71, Scheer, and PLG πὶ, p 215) relates of Helen and her εἴδωλον. 
Prob this latter story gave mse to the insertion of these lines, A 602 ff. 

80 Cf 623 ff 

81 Welcker, Gr Gotterl 1, 818, and others following him 

82 [Apollod ] 1, 9, 3, 2, Sch, A 180 (p 18b, 23 ff, Bekk) gives 
as reason for the punishment of Sisyphos that he betrayed to Asopos 
the rape of his daughter Aigina by Zeus This, bowever, does not 
rest upon good epic tradition Another story follows up the betrayal 
with the myth of the outwitting of Death and then Hades by S, 
after which he 1s sent down to Hades again and punished by the task 
of the endless stone-rolling The story of the double outwitting of 
the powers of death (cf the similar fairy tale of Sprethansel Grimm, 
Fairy Tales,n 82, and Anm, vol u, p 163, ed, 1915) 1s obviously 
intended humorously, and so τὲ seems to have been treated in a satyr- 
drama of Aesch , the Σίσυφος δραπέτης [Sch , Z 153] The fact that 
this story ends 1n the punishment of the stone-rolling ought to be 
sufficient warning against {aking 1t in the serious and edifying sense 
in which Welcker and his followers interpret it It 1s quite contrary 
to ancient ideas to suppose that Sis 1s punished for his cunning as 
a warning to other crafty (as wellas good) men In Ζ 153 hes called 
κέρδιστος ἀνδρῶν as praise and not blame 580 Aristarch. rightly 
Maintained and supported his case by clear dvagopd to the hne of 
the Nekyia (see Sch, Z 153, Καὶ 44, Lehrs, Aristarch*®, p 117 and 
4593) The idea that the adj refers 10 the κακότροπον of S 1s merely 
a misunderstanding of Porph ap Sch, A 385 How little anyone 
thought of S as a cmmunal, even with the Homeric story 1n his mind, 
15 shown by the Platonic Sokrates who rejorces (Apol , 41 C) over the 
fact that in Hades he will meet, amongst others, Sisyphos (cf also 
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Then , 702 ff) The case of Sis presents the most senous difficulties 
that face any attempt to give a moralizing sense (quite outside the 
poet's intention) to the section of the “three penmitents’’ (566 also 
Rh Mus 1, 630) 

83 279, T260 (cf Rh Afus 1, 8) Nitzsch, Anm z Od πὰ, 1841, 
vainly employs all the arts of interpretation and criticism to deny 
their obvious meaning to both passages 

84 If O Muller, Aeschylus Eumemdes, p 167 = ET, 1853, p 159. 

88 Tt should be remembered also that no legal penalties agamst 
perjury existed in Grecce, any more than in Rome They ‘vere 
unnecessary in face of the general expectation that the deity whom 
the perjurer had invoked against himself would take immediate 
revenge upon the criminal (Esp instructive are the words of 
Agamemnon on the Trojan breach of faith, 4 158 ff) Such revenge 
would be taken either duiing the life time of the peryurer—an which 
case the instruments of vengeance would be the spirits of Hell, the 
Ermyes Hes, Op, 802 ff —or else after death 

80 The oath as a bond in favour of the oath-gods Thgn, 1195f, 
μήτι θεοὺς ἐπίορκον ἐπόμνυθι, οὐ yap ἀνυστὸν ἀθανάτους κρύψαι χρεῖος 
ὀφειλόμενον Perjury would be εἰς θεοὺς ἁμαρτάνειν, Soph. fr 431 

472P 

( 8? ea , Od ,p 1614-15, has understood this He callsattention to 
Pi, P 4, 159, κέλεται γὰρ ἐὰν ψυχὰν κομέίξαι Φρίξος ἐλθόντας πρὸς Aljra 
θαλάμους---οπ which passage the Sch refers us back again to Homer 
Both passages imply the same belief τῶν ἀπολομένων ἐν ξένῃ γῆ 
τὰς ψυχὰς εὐχαῖς τισιν ἐπεκαλοῦντο ἀποπλεόντες οἱ φίλοι εἰς τὴν ἐκείνων 
πατρίδα καὶ ἐδόκουν κατάγειν αὐτοὺς πρὸς τοὺς οἰκείους (Sch 265 £ , Sch. 
H, «+ 62 Nutzsch, Anm m, 17-18, vainly attempts to get out of 
the necessity of seeing in this act the fulfilment of a religious duty 
He supposes that Odysseus 1s merely satisfying a “need of theheart”’, 
etc The real meaning of religious performance 18 too often obscured 
by such “ethical” interpretation 

86 The command of Athene to Telem, a 291, presupposes as 
universally customary the erection of a cenotaph for those who die 
in foreign lands unless their bodies can be obtained by their fnends 
Menelaos erects an empty tomb to Agamemnon in Egypt, ὃ 584 

80 ὃ 584, χεῦ' ᾿Αγαμέμνονι τύμβον iv’ ἄσβεστον κλέος εἴη λ 751, 
σῆμά τέ μοι χεῦαι πολιῆς ἐπὶ θινὶ θαλάσσης, ἀνδρὸς δυστήνοιο, καὶ 
ἐσσομένοισι τύθεσθαι Achilles in ihe second Nekyia, w 304, says 
to Agam Would thou hadst died before Troy, for then the Achaeans 
would have set up a tomb for thee and καὶ σῷ παιδὲ μέγα κλέος ἤρα᾽ 
ὀπίσσω (cf 93f, where Agam says to Achilles ὡς σὺ μὲν οὐδὲ θανὼν 
ὄνομ᾽ ὥλεσας ἀλλά τοι αἰεὶ πάντας ἐπ᾿ ἀνθρώπους κλέος ἔσσεται ἐσθλὸν 
*AxtAAed) ὙΠῸ words of Hektor, H 84 ff, show how the σῆμα ἐπὶ 
πλατεῖ 'ΕἙλλησπόντῳ served to remind sailors as they passed, ἀνδρὸς 
μὲν τόδε σῆμα πάλαι κατατεθνηῶτος κτὰ and to suggest that this was 
the proper and principal purpose of such erections —In contrast with 
this cf what 1s stated of the inhabitants of the Philippine Islands 
“they laid their lustrous dead in a chest and set them up on a high 
place or on a rock by the bank of a river in order that they might be 
worshipped by the pious” Lippert, Seelencult, Ὁ, 22. 


CHAPTER II 
ISLANDS OF THE BLEST 


TRANSLATION 


The Homeric picture of the shadow-hfe of the disembodied 
soul 1s the work of resignation, not of hope. Hope would never 
have beguiled itself with the anticipation of a state of things 
which neither afforded men the chance of further activity 
after death, nor, on the other hand, gave them rest from the 
to:l of hfe , one which promised them only a restless, purpose- 
less fluttering to and fro, an existence, indeed, but without 
ay. of the content that might have made it worthy of the name 
of life 

Was there never any aspiration after a more consolatory 
picture of the life after death? Did the tremendous vital 
energies of that time really devote themselves so completcly 
to the realms of Zeus that not even a ray of hope penetrated 
to the House of Hades? We should have had to suppose so 
were 1t not for a single passing glimpse which we get of a 
distant land of hearts’ desire, such as even the Greece that lay 
under the sway of the Homeric order of things still imagined 
for itself 

When Proteus, the sea-god who could foretell the future, 
has finished informing Menelaos, on the sea-shore of Egypt, 
of the circumstances of his return home to his country and of 
the fate of his dearest companions, he adds the prophetic 
words—so Menelaos himself mforms Telemachos 15 the 
fourth book of the Odyssey (560 ff) ‘‘ But thou, god-hke 
Menelaos, art not ordained to die in horse-pasturing Argos 
or to meet thy fate there , for the ummortals shall send thee 
far away to the Elysian plain, to the ends of the world where 
dwells fair-haired Rhadamanthys, and where life is most 
easy for men There 15 neither snow nor heavy storms nor 
rain, but Okeanos ever sends zephyrs with soft-breathing 
breezes to refresh men—because thou hast Helen to wife and 
art thereby in their eyes the son-in-law of Zeus ” 

These verses allow us a glimpse into a world about which 
the Homeric poems are otherwise silent At the end of the 
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world, by the River Okeanos, les the “Elysian Plain ”’, a 
land where the sky 15 always clear, as in the land where the 
gods hve! There dwells the great Rhadamanthys, not alone, 
one may suppose as ‘‘ men ” are spoken of (565, 568) Thither 
shall the gods some day send Menelaos—he 1s not to die 
(562) ; that 1s to say, he 1s to reach that place alive nor shall 
he suffer death there The place to which he 1s to be sent 1s not 
a part of the realm of Hades but a land on the surface of.the 
earth set apart as the abode not of disembodied “ souls”, 
but of men whose souls have not been separated from their 
visible selves—for only thus can they feel and enjoy the sense 
of {2 (565). The picture which fancy has drawn here 15 the 
precise opposite of the blessed ummortality of the soul in its 
separate existence Just because such an idea remained quite 
unthinkable for Homeric singers, hope sought and found an 
exit from the shadow-world which swallows up all living 
energy Hope imagined a land at the end of the world, but 
still of this world, to which occasionally some few favourites 
of the gods might be “ translated ᾿᾿ without the psyche being 
separated from its body and descending to Hades 

The actual mention of such muraculous “ translation” 
stands alone in the Homeric poems, and the passage in the 
Odyssey scems to have been introduced by a later hand ὃ 
But the conditions of such a muracle are all impled within 
the range of Homeric ideas Menelaos 1s carried off by the 
power of the gods and lives an eternal hfe far from the world 
of mortals The belicf that a god could suddenly withdraw 
his earthly favourite from the eyes of men and invisibly waft 
him away on the breeze not infrequently finds its application 
in the battle-scenes of the Ihad* The gods could also make 
a mortal “invisible ” for a prolonged period When Odysseus 
has been so long lost to his friends they suspect that the gods 
have “ made him invisible ” (Od 1, 235 ff ), they do not regard 
him as “ dead ” but “‘ the Harpies have carned him away”, 
and he is consequently withdrawn from all human ken 
(Od 1, 241f , xiv, 371) Penelope, in her gnief, prays esther 
for swift death through the arrows of Artemis, o7 that a storm 
wind may lift her up and carry her away on dark pathways 
to the mouths of Okeanos, that 1s, to the entrance of the Land 
of the Dead (Od xx, 61-5, 79 ff) 4 To explain her wish she 
recalls a fairy tale of the kind that must often have been told 
in the women’s quarters, how the daughters of Pandareos, 
after the violent death of their parents, were brought up to 
lovely maidenhood by Aphrodite and provided by Hera, 
Artemis, and Athene with all kinds of gifts and accom- 
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plishments ; till one day when Aphrodite had gone to Olympos 
to ask Zeus to make a match for them, the Harpies came and 
carried them off and made them the hand-maidens of the 
hated Erinyes> This folk-tale reveals more clearly than 15 
usual with the generally cultured Homeric narrative the 
popular belief that men might be carned off permanently 
from the land of the hving, and, without seemg death, lve 
on wm another dwelling-place For the daughters of Pandareos 
are carried away alive—to the Kingdom of the Dead, 1t 1s 
true, for that is where they must go 1f they become the servants 
of the Emnyes, the spirits of the underworld δ. That 1s where 
Penelope wishes to be carried off, and without dymg first— 
away from the land of the living which has become intolerable 
for her Such a translation 1s accomplshed by means of the 
Harpies or the Stormwind, which 1s the same thing, since the 
Harpies are nothing else but wind-deities of a pecubarly 
simster kind. They may be compared to the Devil’s Bnde 
or the “ Whirlwind’s Bnde ” of German folk-tales, who rides 
in the whirlwind and also carries off men with her.? The 
Harpics and what we are here told of them, belong to the 
“vulgar mythology ” which so seldom finds any expression 
in Homer ; a popular folk-lore that could tell of many things 
between heaven and earth of which the Homeric “ grand 
style” takes little notice. In Homer the Harpies never act 
on their own authority ; only as the servants of the gods or of 
a single god do they transport mortals where no word of man, 
no human power, can reach ὃ 

The prophesied removal of Menelaos to the Elysian fields 
at the end of the world 15 only another example of such a 
“ translation ” by the will and the might of the gods. Even 
the fact that prolonged habitation in that happy land, 
inaccessible to other men, 1s promised to lim, does not 
differentiate the fate of Menelaos from that of the daughters 
of Pandareos, or from that which Penelope wishes for herself 
For Mcnelaos, however, immortal hfe 15 promised not m Hades, 
or even at 1ts entrance, but in a special country of the blest, 
as though in a new kingdom of the gods He 1s to become a 
“god’’, for since io the Homeric poets “god” and 
“immortal ” are mterchangeable terms, a man who 1s granted 
immortahty (that is, whose psyche 1s never separated from 
his visible self) becomes for them a god 

It 1s also a Homeric belicf that gods can raise mortals to 
their own realm, to 1mmortality Kalypso wishes to make 
Odysseus “‘ ymmortal and ageless for all time”, that he may 
remain for ever by her side (Od v,135f , 209f , xxm,335f), 
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that 1s to say, make nm a god like herself The immortahty 
of the gods 1s conditioned by the eating of the magic food 
ambrosia and nectar , ® man, too, by eating continually the 
food of the gods, becomes an immortal god What Odysseus 
in his longing for the earthly home, to which he 1s drawn by 
loyalty and duty, rejects, has been attained by other mortals 
The Homeric poems can tell of more than one mortal promoied 
to immortal life a 

As he is struggling in the stormy sea rescue comes to 
Odysseus in the person of Ino Leukothea, once the daughter of 
Kadmos, ‘‘ who had formerly been a mortal woman, but now 
in the waves of the sea shares in the honour of the gods ”’ 
(Od v, 333 ff) 2° Did some god of the sea bear her away and 
imprison her for ever 1n his own clement ? The belief existed 
that a god might descend from heaven even upon an earthly 
maiden and carry her off for ever as his spouse (Od vi, 
280 £) 

Ganymede, the most beautiful of mortals, had been carried 
away by the gods to Olympos to dwell among immortals, 
as the cup-bearer of Zeus (I/ xx, 232 ff) 153 He was a scion of 
the old Trojan royal house, to which Tithonos also belonged, 
whom both the Ihad and the Odyssey already know as the 
husband of Eos , from his side the goddess arose every morning 
to bring the light of day to gods and men? It appears that 
she had “‘ translated ” her beloved not to Olympos but to the 
distant dwellng-place by the River Okeanos from which she 
sets out in the morning }* It was Eos who had once borne off 
the beautiful Onion, and in spite of the jealousy of the other 
gods had enjoyed his love untzl Artemis “‘on Ortygia’”” had 
slain him with her gentle arrow (Od v, 122 ff) The story may 
be derived from ancient star-myths, which represented in the 
language of myth what 1s actually to be observed in the 
morning sky But in such myths the elements and celestial 
phenomena are thought of as living and animate hke men 
And in the same way, these star-spirits, in accordance with the 
tegular development of legend, have long ago sunk, for the 
Homeric poet, to the level of earthly youths and heroes If 
the goddess can raise Orion mto her own kingdom, then, 
according to the belief of the time (which 1s all that matters 
to us here), the same thing might happen to any mortal 
through the favour of the gods A simple imitation of the 
same legend in a purely human setting 1s the story of Kleitos, 
a youth of the family of the seer Melampous, whom Eos 
has carried off for the sake of his beauty that he may dwell 
among the gods (Od xv, 249 f) 
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The translation, then, of Menelaos, while still alive, to the 
ends of the earth to live there in perpetual blessedness 1s 
indeed a miracle, but a muracle that finds its justification and 
precedent in the range of Homeric behef The only thing new 
about 1t 1s that Menelaos has a special dwelling-place assigned 
to kim, not im the land of the gods, the proper realm of 
immortality, nor as in the case of 1ithonos and as Kalypso 
desired for Odysscus, in the company of a deity, but in a 
separate place specially allotted to the translated hero, the 
Elysian fields Nor does this appear to be the invention of the 
writer of these lines He refers so briefly to the ‘‘ Land of the 
Departed ” 15 and its delights that we are forced to believe 
that he did not himself originate so enticing a vision 16 He 
can only, in the case of Menelaos, have added a fresh com- 
pamion to the company of the blessed That Rhadamanthys 
the Just dwells there seems to be known to him from ancient 
tradition, for he evidently only mtends to recall the fact and 
does not think it necessary to justify this selection of the 
brother of Minos 17 It might even be supposed that the picture 
of such a wonderland had been invented and embellished by 
older poets simply for the benefit of Rhadamanthys. The 
only novelty 1s that this picture, which has been fully adopted 
into the circle of Homeric poetry, now includes a hero of the 
Trojan epic cycle among the number of those translated to 
that land of ever unclouded happiness The lines were inserted, 
as has already been remarked, at a later date, into the prophecy 
of Proteus, and it 1s hard not 10 suppose that the whole idea 
lay far from the thoughts of previous Homeric singers Would 
the flower of the heroic chivalry, including Achilles himself, 
have been doomed to that dim shadow-world in which we see 
them wandering in the Nekyia of the Odyssey, 1f a way out 
into a hfe exempt from death had already revealed itself to 
imagination at the time when the Epic gave the stamp of its 
approval to the stories which dealt with the fate of the greater 
number of the heroes? Because the poem of the Trojan 
War and the adventures of the Return from Troy had not 
yet decided upon the fate of Menelaos, a later poct could 
speak of his “ translation’ to the—since ‘‘ discovered ”’— 
Land of Destiny Τί 1s highly probable that even at the time of 
the composition of the Journey to Hades of Odysseus this 
conception—afterwards so important for the development of 
the Greek belicf in immortality—of a secluded resting-place 
of hving and translated heroes had not yet been completely 
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formulated It fits easily mto the framework of behef 
prevailing in the Homeric poems, but it 1s not necessarily 
required by that framework It 15 natural on this account io 
suppose that 1t entcred the Epic from without And, remem- 
bering the Babylonian story of Hasisatra and the Hebrew one 
of Enoch,!8 both of whom without suffering death were trans- 
lated into the realm of 1mmortal life—either to ‘' Heaven ” 
or to the ‘‘ End of the Rivers” to the gods—we migh. be 
inchned to follow the fashion that prevails in some quarters 
nowadays, and believe that these earlest Greek translation 
legends were borrowed from Semitic tradition Little, however, 
would be gained by such a mechanical deiivation. Here and 
in all such cases the main question remains still unanswered : 
what were the reasons which led the Greek mind to wish to 
borrow this particular idea at this particular time from 
abroad ? In the present instance at least, nothing argues 
specially for the handing on of the belief in translation from 
one nation to another rather than for its independent origin 
in the different countries out of similar needs 

This new idea did not contradict the normal Homeric 
beliefs about the soul but on the contrary presupposed them 
and supplemented them without imcongrutty It was also, 
as we have seen, based upon conceptions that were familiar 
and natural to Greek thought There was, indecd, no need 
for any stimulus from without to produce from _ these 
materials the undoubtedly new and peculiarly attractive idca 
of which we receive the earhest intimation in the prophecy 
of Proteus 


§ 3 

The importance of this new creation for the later develop- 
ment of Greek belicf makes it all the more necessary to be 
quite clear as to what exactly this novelty really was Was 
it a Paradise for the pious and the just? <A sort of Greek 
Valhalla for the bravest heroes ?—or was it that a recon- 
ciliation and adjustment between virtue and happiness such 
as this hfe never knows had revealed itself to the eyes of hope 
in a Land of Promise ? Nothing of the kind 1s warranted by 
these lies Menclaos was never particularly remarkable 
for those virtues which the Homeric age rated highest 1° He 
1s only to be transported to Elysium because he has Helen to 
wife and 15 therefore the son-in-law of Zeus , such 1s Proteus’ 
prophecy to him We are not told why Rhadamanthys has 
reached the place of happiness, nor do we learn it through 
the title by which he was referred to almost invariably by 
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later poets, the “ Just”. We may, however, remind ourselves 
that as brother of Minos he was also a son of Zeus #® It was 
not virtue or merit that gave him a claim to blessedness after 
this hfe , udeed, of any such claim we never find the least 
trace Just as the retention of the psyche in the body and the 
consequent avoidance of death can occur only as a miracle 
or by magic—that 1s, as an exceptional case—so does trans- 
latien into the ‘‘ Land of Destiny’’ remain a privilege of a 
few special favourtes of the gods No one could deduce from 
such cases any article of faith of universal apphcation The 
nearest parallel to this miraculous preservation of life for a 
few individuals in a land of blessed repose 1s to be found in the 
equally miraculous preservation of consciousness 1n those three 
enemies of the gods in Hades whom we hear of mn the Nekyia 
of the Odyssey The Penitents in Erebos and the blessed in 
Elysium correspond both represent exceptions which do not 
destroy the rule and do not affect the main outline of Homeric 
belief In the first case, as in the second, the omnipotence 
of Heaven has broken through the rule Those, however, who 
owc to the special favour of the gods their escape from death 
and their translation to Elysium are near relatives of the gods 
This seems to be the only reason for the favour shown to 
them #4 If therefore any more general reason beyond the 
capricious good-will of some god 1s to account for the trans- 
lation of these individuals 1t might perhaps be found in the 
behef that near relationship with the gods, that 1s, the very 
highest nobilty of lineage, could preserve a man from the 
descent into the common realm of hopcless nothingness 
after the separation of the psyche from the body In the same 
way the behefs of many primitive peoples represent the 
ordinary man as departing to a joyless country of the dead 
(11 he 1s not annihilated altogether) while the descendants of 
gods and kings, or the aristocracy, go to a land of unending 
happiness 22 Such a fancy, however, 1s only dimly apparent 
in the promise made to Menelaos , nowhere 1s anything said 
of a general rule from which the individual case might be 
deduced — 


§ 4 
But the individuals who are admitted to an everlasting hfe 
in the Elysian land at the end of the world are much too 
distanily removed from the habitations of the hving for them 
to be credited with the power of influencing the world of men 38 


They resemble the gods only in the enjoyment accorded to 
them of an unendingly conscious life Of the omnipotence of 
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the gods they have not the smallest share** any more than 
the dwellers in Erebos, from whose fate their own 1s otherwise 
so different We must not suppose, therefore, that the origin 
of the stories of the promotion of individual heroes above their 
companions and their translation into a distant dwelling- 
place, is to be sought in any cultus offered to those individuals 
m their previous earthly dwelling-place Every religious cult 
1s the worship of something real and powerlul, no popular 
rehgion and no poet’s fancy would have given the national 
heroes, 1f they were to be regarded as powerful and worshipped 
accordingly, such a distant and maccessible home 

It was the free actuvity of the poetic fancy which created 
and embelhshed this last refuge of human aspiration upon the 
Elysian plain The needs which this new creation was chiefly 
intended to satisfy were poetical and not religious 

The atmosphere of the younger of the two Homeric epics 
already differs widely from that of its older companion, the 
Thad, with its heroic dehght un the untiring mantfestation 
of vitalenergy Itis hkely that the feelings of the conquerers 
of a new home upon the Asiatic coast may have differed 
considerably from those of the same people confirmed m 
undisturbed possession and enjoyment of their conquests 
It seems as 1f the Odyssey reflected the temper and aspiration 
of these Ionian city-dwellers of a later time. A spirit of con- 
tentment and Icisure seems to flow like an undercurrent 
through the whole poem, and has made for itself a haven of 
rest in the midst of the busy action of the story When the 
poet’s own feelings find their true expression they show us 
idyllic scenes of quiet enjoyment of daily life, magnificent 
in the country of the Phacians, gay and more homely at the 
farm of Eumaios, pictures of quiet repose after the fights 
of the heroic past, that have now faded into a mere pleasant 
memory, such as we get in the house of Nestor, or in the 
Palace of Menelaos and the regained Helen Or, again, we 
have a description of nature m a mood of liberality and 
gentleness, as upon the 1sland of Syné, the home of Eumatos’ 
childhood, upon which m ample possession of cattle, wine 
and corn, a people live free from necessity and pain, till they 
arrive at a good old age when Apollo and Artemis with their 
gentlest shafts bring swift death to them (Od xv, 403 ff) If 
you ask the poet where this fortunate island hes he will tell 
you that it hes over there beyond Ortygié where the sun turns 
back But where is Ortygié,?* and who can point out the place 
where the sun begins his return journey far in the West? 
The country of idylic happiness hes indeed almost beyond 
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the limit of this world Phcenician merchant-men who go 
everywhere may perhaps reach that land as well (415 ff ), and 
Ionian seamen in this earhest period of Greek colonization 
into which the composition of the Odyssey reaches may well 
have hoped to find fat out over the sea such propitious 
habitations of a new I:fe 

In the same way the country and the hfe of the Pheacians 
seer® like an ideal picture of an Jomian state newly founded in 
a distant land far from the turmoil, the restless competition, 
and all the mutations of their famhar Greek homes But 
this unclouded dream-picture, bathed in purest hght, hes 
far away 1n a distant land all but inaccessible to man. Only 
by chance 1s a strange ship cast away on to that coast, and at 
once the magic ships of the Pheacians carry back the stranger 
through might and cloud to his own home again True, there 
15 No reason to see in the Pheacians a sort of ferry-people of 
the dead, neighbours of the Elysian fields. Still, the puetic 
fancy which invented the country of the Pheacians 1s nut 
unrelated to that which gave rise to the idea of an Elysian 
plain beyond the bounds of the inhabited world Given the 
idea that a hfe of untroubled bliss can only be had in the 
remotest confines of the earth, jealously guarded from all 
intrusion, only one more step remains to be taken before men 
come to believe that such bliss 1s really only to be found 
where neither accident nor purpose can ever bring men, more 
remote even than the Pheacians, than the country of the 
Ethiopians, the beloved of the gods, or than the Abioi of 
the North, already known to the Ihad, It must he beyond the 
bounds of real hfe Such idyllic longings have given rise to 
the picture of Elystum The happiness of those who there 
enjoy everlasting life seemed to be fully safeguarded only 1f 
their place of abode were removed for ever beyond the range 
of all exploration, out of reach of all future discovery This 
happiness 1s imagined as a condition of perfect bliss under the 
most benignant sky, easy and untroubled says the poet, 
is the life of men there, in this resembling the life of the gods, 
but at the same time without aspiration and without activity 
Tt 1s doubtful whether the poet of the Ihad would have 
considered such a future worthy of his heroes, or given the 
name of happiness to such felicity as this 


We were obliged to assume that the poet who inserted these 
imimitably smooth, melodious verses in the Odyssey was not 
the first inventor or discoverer of the Elysian paradise beyond 
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the realm of mortality But though he followed in the foot- 
steps of others, when he introduced into the Homeric poem 
a reference to this new belief, he was giving this idea for the 
first tume an enduring place in Greek imagination Other 
poems might disappear, but anything that appeared in the 
Ihad or the Odyssey was assured of perpetual remembrance 

The mmagination of Greek poets or Greek people never 
gave up the alluring fancy of a distant land of blessedness 
into which individual mortals might by the favour of the gods 
be translated Even the scanty notices which have come 
down to us of the contents of the heroic poems that led up to, 
continued, or connected the two Homeric Epics and linked 
them up with the whole cycle of Theban and Trojan legend 
enable us to see how this post-Homeric poetry took pleasure 
in the recital of still further examples of translation 

The Kypria first described how the army of the Achzans 
for the second time encamped 1n Aulis, was detained by adverse 
winds sent by Artemis , and how Agamemnon on the advice 
of Kalchas would have sacrificed his own daughter Iphigencia 
to the goddess Artemis, however, snatched away the maiden 
and transported her to the land of the Taurians, and there 
made her immortal "5 

The Aithiopis, a continuation of the Ihad, tells of the help 
brought to the Trojans hy Penthesilera and her Amazons, 
and after her death by Memnon the Athiopian prince, an 
imaginary representative of the eastern monarchies of mner 
Asia Antilochos, the new favourite of Achilles, falls in the 
war, but Achilles slays Memnon himself. Thereupon Eos 
the mother of Memnon (and known as such already to the 
Odyssey) obtains the permission of Zeus to give immortality 
to her son 2? It may be supposed that the poet described 
what we see so often represented upon Greek vases the 
mother bearing through the air the dead body of her son. 
According to the story told in the Ihad, Apollo, with the help 
of Sleep and Death, the twin brothers, bore off the body of 
Sarpedon, the son of Zeus, to his Lycian home after he had 
been slain by Achilles, merely in order that he might be buried 
in his own country But the poet of the Aithiopis has tried 
to outdo the story mm the Ihad in impressiveness (for 1t was 
evidently his model),?8 and has made Ios, with the permission 
of Zeus, not merely carry off the dead to his far-off home in the 
East, but there awaken him to immortal hfe 

Soon after the death of Memnon fate overtakes Achilles 
himself When his body, rescued by his friends after much 
hard fighting, 15 laid upon its bier, Thetis, his mother, with 
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the Muses and the other sea-goddesses come and sing the 
funeral dirge Of this we are told in the last book of the 
Odyssey (xxiv, 47 ff ) which relates further how his body was 
burnt, his bones gathered together and entombed under a 
mound, and the psyche of Achilles departed to the House 
of Hades , the whole story being told to him in the underworld 
by the psyche of Agamemnon But the author of the 
Aithsopis—always remarkable for his bold mnovations in 
the traditional matenal—here ventures upon an important 
new touch From the funcral pyre, he tells us, Thetis carried 
off the body of her son and brought him to Leuke 2® That 
she restored him to hfe again there and made him immortal 
the one meagre extract which accident has preserved to us 
does not say But there can be no question that that 15 what 
the poet narrated—all later accounts conclude the story in 
this way 

The parallel 1s clear the two opponents, Achilles and 
Memnon, are both set free from the fate of mortals by their 
goddess-mothers In bodies once more restored to hfe they 
continue to live, not among men, nor yet among the gods, 
but in a distant wonderland—Memnon τῇ the east, Achilles 
in the “ White Island ’’ The poet himself can hardly have 
imagined Achilles’ Island to have been in the Euaine Sea, 
where, however, later Greek satlors located tlus purely 
mythical spot 

The translation of Menclaos 1s still more closely paralleled 
by the story told in the Telegoneia, which was the final and 
the latest-wntien of the Cyclic poems, of the fate which 
attended the family of Odysseus Telegonos, the son of 
Odysseus and Kirke, slays his father unwittingly , when he 
discovers his mistake he brings the body of Odysseus with 
Penelope and Telegonos to his mother, Kirke, who makes them 
immortal, and there they dwell now (in the Isle A1aia, far 
away over the sea, we must suppose)—Penelope as the wife of 
Telegonos, and Kirke with Telemachos °° 


§ 6 

It is natural io feel surprise that m none of these stories 
is there any mention of translation to a common meeting- 
place of the Elect, such as the Elysian plain seemed to be 
‘We must on that account be content to leave unanswered the 
question to what precise extent these lines of the Odyssey 
which describe the translation of Menelaos to Elysium may 
have influenced the development of translation stories in 
the post-Homeric Epics The influence must clearly have been 
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considerable 4 The stories of the translation of mdividual 
heroes to a solitary after-lfe in secluded abodes of mmortality 
show, at any rate, the same direction of fancy as that which 
produced the fields of Elysium No longer does Eos, after she 
has snatched him from Hades, raise hei son to be among the 
gods as once she had raised Kle1tos and others of her favourites 
Memnon enters upon a peculiar state of being that 
differentiates him from the rest of mankind as much as from 
the gods The same applies to Achilles and the other trans- 
lated heroes Thus did poetry mcrease the number of those 
who belonged to this middle realm , who, born in immortality 
have, outside the realms of Olympos, achieved immortality 
It 15 still only favoured individuals who enter this kingdom ; 
it 1s still poetical aspiration, giving free rein to its creative 
instinct, that continues to transport an ever-increasing number 
of the bnght figures of Legend into the 1Jlumination of ever- 
lasting hfe Relgious worship can have had no more influence 
in the development of these stories than 1t had in the narrative 
of the translation of Menelaos Achilles, for example, may in 
later times have had a cult paid to him on an island at the 
mouth of the Danube, supposed to be Leuke But the cult 
was the result and not the motive or the cause of the story 
Tphigencia was certainly the epithet of a Moon-goddess , but 
the poet who told of the translation of her namesake, the 
daughter of Agamemnon, had no suspicion of the latter’s 
identity with a goddess—otherwise he would never have 
Tegarded her as Agamemnon’s daughter Nor, we may be 
fairly certain, can 1t have been an accidental meeting with the 
cult of the goddess Iphigeneia, which induced him to invent 
an immortality ture postlment for his mortal Iphigeneia, 
by the machinery of translation Both for the poet and his 
contemporaries the importance and the essence of his 
narrative—whether free invention or a reconstruction out of 
older material—lay mm the fact that it told of the ratsing of a 
mortal maiden, the daughter of mortal parents, to 1:mmortal 
hfe, and not to religious veneration which could not have made 
itself very apparent to the maiden relegated to the distant 
Tauric country 

The busy expansion of the legendary material went on in 
epics that finally lost themselves in genealogical poems To 
what extent i1t may have made use of the moiif of translation 
or transfiguration we can no longer accurately judge The 
materials at our disposal are quite insufficient to warrant any 
conclusion When such a misty figure as Telegonos 1s deemed 
worthy of immortality, it may be supposed that in the mind 
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of the poet all the heroes of Epic tradition had come to be 
possessed of a virtual clam to a share mn this mode of con- 
tinued existence in a life after death Certamly the more 
important among them could not be left out—those at least 
of whose end the Homeric poems themselves had not already 
given a different version The poem of the Return of the 
Heroes from Troy may especially have given scope for many 
trafislation stones # We may, for example, ask whether 
Diomedes, at least, whose immortality is often vouched for 
by later mythology, was not already added to the number of 
the immortals in the epics of the Heroic cycle An Attic 
folk-song of the fifth century can speak with assurance of 
Diomedes as not having died but as living in the “ Islands of 
the Blest ’’ Thus a far greater company of the Heroes of the 
Trojan War was thought of by the poetry of Homeric 
tradition as gathered together in “‘ Isles of the Blest”’, far out 
to sea, than we should guess from the summaries of the post- 
Homeric Epics which accident has preserved to us This 
conclusion must be drawn from the lnes of a Hesiodic poem 
which give us some remarkable information about the oldest 
Greek forms of the Cult of the Souls and behef in immortality, 
and the lines, therefore, must be subjected to a closer 
examination 


II 


The Hesiodic poem known as the ‘‘ Works and Days” 
consists of a number of independent pieces of didactic or 
narrative interest loosely strung together In 1t, not far from 
the beginning, comes the story of the Five Ages of Men As 
regards its subject-matter, the train of thought which unites 
this section to the passages which precede and follow 1t is 
hardly discoverable , 1n form it 1s quite disconnected 

In the beginning we are there told the gods of Olympos 
created a Golden race whose members lived like the gods, 
without care, sickness or decrepitude, and in enjoyment of 
rich possessions After their death, which came upon them 
hke sleep to tired men, they became, by the will of Zeus, 
Davmones and Guardians of mankind They were followed by 
a Silver race, far inferior to the first, and unlike them in body 
asinmind The men of this race had a long childhood, lasting 
a hundred years, followed by a short youth, during which their 
wantonness and pride in their dealings with each other and 
with the gods brought them much sorrow Because they 
refused the honours due to the gods Zeus destroyed them 
and they are now_Daimones of the Underworld, honoured 
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but inferior to the Daimones of the Golden Age Zeus then 
created a third race, this trme of Bronze—hard-hearted and of 
great strength , war was their dehght, and being destroyed 
by their own hands they went down unhonoured to the 
House of Hades Thereupon Zeus made a fourth race that 
was juster and better, the race of Heroes, who were called 
“Demigods ’. They fought before Thebes and Troy and some 
of them died, while others Zeus sent to dwell at the ends of the 
world on the Islands of the Blest by the mver Okeanos, where 
the Earth brings them her fruits three times in the year 
“ Would that I did not belong to the fifth Age, would that 
I had died earlier or been born hereafte1,” says the poet, 
“‘simce now 1s the Iron Age,” when toil and grief never leave 
men, when there 1s enmity of all against all and force conquers 
right, and Envy, evil-tongued, delighting in wickedness, 
fierce-eyed, is over everything Now, Shame and the goddess 
of retribution, Nemesis, depart from men and go to the gods , 
every misfortune 15 left behind for man, and there 1s no defence 
against evil 

The author here lays before us the results of gloomy 
reflection upon the origin and growth of evil m the world of 
men He sees the steps of mankind’s degeneration from the 
height of godlike happiness to the extremes of misery and 
wickedness He 15 following popular conceptions It 1s natural 
to every race of men to lay the scene of earthly perfection in 
the past, so long, at least, as man gets his information about 
that past not from distinct historical memory, but from the 
picturesque stories and beautiful dreams of the poets which 
encourage the natural tendency of fancy to retain only the 
more attractive features of the pastin the memory The folk- 
lore of many lands can tell of a Golden Age and how mankind 
gradually fell from that high estate, and it is not at all 
surprising if fanciful speculation starting from the same point 
and travelling along the same road has reached the same 
conclusion in the case of more than one people without the 
aid of any historical connexion We have a number of 
expressions of the idea of man’s gradual degeneration through 
several Ages which present the most striking similarities 
among themselves and with the Hesiodic picture of the five 
Ages of Men Even Homer is sometimes overcome by the 
mood , it hes, for instance, at the root of such idealizations of 
the past as are imphed when in his description of the heroic 
life he thinks of “ men as they now are’”’ and ‘‘ how few sons 
are equal to their fathers m virtue; worse, most of them , 
few, indeed, are the men who are better than their fathers ” 
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(Od τ, 276 £). But the epic poet keeps himself and his fancy 
on the heights of the heroic Past; only occasionally, and in 
passing, his glance falls upon the commonplace level of real 
hfe. But the poet of the ‘‘ Works and Days” has all his 
thoughts fixed upon the level plain of real and contemporary 
life ; the glance which he occasionally casts upon the heights 
of the stored past 1s all the more bitter on that account 

What he has to say of the first condition of mankind and 
the gradual process of deterioration 1s given, not as an abstract 
exposition of what in the necessary course of things must have 
occurred, but rather as a traditional account of what had 
actually happened—in fact, as history 

In this hght he himself must ceriamly have regarded it, 
though, apart from a few vague memories, no historical 
tradition 1s contained 1n what he says of the nature and deeds 
of the earlier generations of mankind. Hig story remaims an 
imaginary picture And for this reason the development, as 
he presents it, takes a logically defined and regulated course, 
based on the idea of a gradual deterioration The uneventful 
happmess of the first race of men who know neither virtue nor 
vice 15 followed by a second race, which after a prolonged 
minority displays pride and contempt of the gods In the turd, 
or brazen age, active wickedness breaks out, with war and 
murder The last age, at the beginning of which the poet him- 
self scems to stand, marks the breakdown of all moral restraint 
The fourth race of men, to which the heroes of the Theban and 
Trojan wars belong, 1s alone among all the others in not being 
named and ranked after a metal It is an ahen in the 
evolutionary process The downward course 15 checked during 
the fourth age, and yet in the fifth it goes on again as 1f 1t had 
never been interrupted It 1s not apparent why that course 
should have been interrupted Most of the commentators 
have recognized in the story of the fourth age a fragment 
of different material, originally foreign to the poem of the 
Ages of Men and added deliberately by Hesiod to this poem, 
which he may have taken over in 1ts essential features from 
older poets But if we adopt this view we have to ask 
what can have tempted the poet to such serious disturbance 
and dislocation of the orderly succession of the original 
speculative poem It will not be enough to say that the poet, 
brought up in the Homeric tradition, found it mmpossible to 
pass over, in a description of the earlier ages of men, the 
figures of the heroic poetry which, thanks to the power of 
song, had acquired in the imagination of the Greeks more 
Tealtty than the plainest manifestations of actual life Nor 
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1s τῇ hkely that, having in his grim description of the Bronze 
race introduced a darker picture of the Heroic age, drawn 
from a point of view different from that of the courtly Epos, 
he wished to set by its side this bright vision of the same age 
as he saw it in his own mind If the picture of the Bronze 
race does really refer to the Heroic 866,35 giving its reverse 
side, so to speak, Hesiod never seems to have noticed the fact. 
He must have had stronger grounds than these for the inéro- 
duction of his narrative He cannot have failed to perceive 
that he was breaking the continuity of moral deterioration 
by his introduction of the Heroic race It follows that he 
must have had some aim, other than that of the description of 
the moral deterioration of men, which he :magined himself 
to be serving by the mtroduction of this new section This 
other purpose will become plain if we inquire what 1t 1s that 
really interests the poet in the Heroic race It 1s not their 
higher morality—that only interrupted the scries of con- 
tinually worsening generations Nor would he in that case 
have dismissed the subject with a few words which barely 
suffice to connect this section with the theme of moral develop- 
ment Further, it 1s not the fights and great deeds done at 
Thebes or Troy that interest him for he says nothing of their 
greatness, and αἱ once declares that the cruel war and the 
dread fury of battle destroyed the Heroes This, again, does 
not discriminate between the Heroes and the men of the Bronze 
age who also, being destroyed by their own deeds, had to go 
down to Hades What distinguishes the Heroic age from the 
others 15 the way in which some of the Heroes depart from this 
life without dying This 1s the point that interests the poet, 
and this 1t must have been that chiefly induced him to bring 
in here his account of the fourth race of men He combines 
clearly enough with his main purpose of describing the 
advancing moral dechne of man, a secondary aim—that of 
telling what happened after death to the representatives of 
each successive race In mtroducing the Heroic race of men 
this secondary aim becomes the chief one, and justifies what 
would otherwise have been merely an intrusive episode It is 
this aim, too, which gives the Hesiodic narrative its im- 
portance for our present inquiry 


§ 2 
The men of the Golden Age, after sleep has overcome them 
and they have died and been laid in the earth, become by the 
will of Zeus ‘‘ Daimones ”—Daimones upon earth, watchers 
of men, wanderng over all the earth, veiled in clouds, 


ISLANDS OF THE BLEST 71 


observing justice and injustice,?4 dispensing riches hike kings. 
These men of the earliest times have then become effective 
realities They are not spirits confined to an inaccessible 
region beyond this world, but powers acting and working 
amongst men In this exalted state Hesiod calls them 
Datmones, and thus describes them by a name which 1s other- 
wise applied by him as well as by Homer only to the immortal 
gods The name so employed 15 not to be understood as 
implying a separate class of ummortals, an intermediate class 
of beings between gods and men, as later speculation used the 
word % These later beings of an intermediate class were 
thought of as possessing an originally immortal nature hke 
the gods, and as dwelling in an intermediate region of their 
own. Hesiod’s Dammones, on the contrary, have once been 
men and have only after their death become immortals 
imvisibly 35 roaming the earth When they are given the name 
Daimones nothing more 1s implied than that they now share 
the invisible might and unending life of the gods, and to that 
extent may be called gods—with as much right as Ino 
Leukothea, for instance, who, according to Homer, became a 
goddess after being a mortal, or as Phaéthon, who, according 
to the Hesiodic Theogony, was raised by Aphrodite from the 
world of mortality and 1s now called a “‘ godike Daimon ”’ 
(Th , 991) On the other hand, these immortals who were once 
men are clearly distinguished from the everlasting gods, 
“who have their Olympian dwellings,’ by being called 
Daimones “‘ who rule upon earth’ 3? And though they are 
given the name, familiar 10 everybody from Homer, of 
Daimones,1e gods, they, nevertheless, form a class of beings 
which 1s entirely unknown to Homer Homer knows of certain 
individual men who are raised or translated, body and soul 
together, to undying hfe The later Epos can tell of certain 
also who, like Memnon or Achilles, recerve a new hfe after 
their death and now live on in undivided unity of body and 
soul But that the soul outside Erebos could carry on a con- 
scious life of 1ts own and influence living men—of this there 1s 
no mention im Homer Yct this 15 exactly what has happened 
according to the Hesiodic poem The men of the Golden Age 
have died and now live on divided from their bodies, invisible 
and godlike, and therefore called gods Just as in Homer, 
the gods themselves assume manifold shapes and visit the cities 
of men, observing the good and evil deeds of men,*® so 
also do the souls of the dead in Hesiod For the beings who 
hete, after their separation from the body, have become 
Daimones, are Souls—that 1s to say, beings who after their 
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death have entered in any case upon a higher existence than 
was theirs while they were united to the body. This, however, 
1s an idea that we never meet with in the Homeric poems 
And yet it 1s quite unthinkable that this remarkable 
conception 1s the independent and passing invention of the 
Boeotian poet He comes back to τί again later on in the course 
of his poem ‘Thirty thousand,” that 1s, imnumerable 
immortal Watchers over mortal men wander invisibly 1r¢ the 
service of Zeus over the earth, taking note of might and wrong 
(ΟΡ, 252 ff) The conception 15 unportant to him for ethical 
reasons, 1f he is to make use of 1t in his argument he must 
not have invented it himself And, 1n fact, nothing that belongs 
to the sphere of rehgious behef and cultus, or even the lower 
levels of superstition, has been invented by this earnest- 
minded poet The Boeotian school of poetry to which he 
belonged was far removed from, and indeed, hostile to the 
free inventiveness and roaming fancy with which the Homeric 
school ‘“.. know how to put forward many hes and make 
them seer hike truth ” (Tf ,27) In pursuance of their purpose 
not simply to please but always in some sense to teach, the 
Boeotian poets never mnovate in the region of the purely 
mythical, but simply order or piece together, or merely 
register what they find in the tradition In telgion especially 
mvention hes farthest from their minds, though they do not 
by any means deny themselves the right of independent 
speculation about the traditional Thus, what Hesiod tells 
us about the men of a previous age, whose souls after death 
become Daimones, came to him from tradition It might 
still be objected that this tradition while being older than 
Hesiod may, nevertheless, be more recent than Homer, and 
be the result of post-Homeric speculation It is unnecessary 
to develop the reasons which make such a view untenable , 
the course of our inquiry up to the present has made 1t possible 
for us to maintain decidedly that in what Hesiod here 
says we have a fragment of pnmutive belief reaching back 
far beyond Homer and surviving in the secluded Boeotian 
countryside We have found even in the poems of Homer 
vestiges of a cult of the dead sufficient to make us believe 
that once in a distant past the Greeks resembled the majority 
of other nations and believed in the continued, conscious 
existence of the psyche after 1ts separation from the body and 
in 1ts powerful influence upon the world of men We found, 
too, that in accordance with this belief, religious honours of 
various sorts were paid to the disembodied souls In Hesiod’s 
narrative we simply have documentary confirmation of 
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what could only be with difficulty extracted from the study 
of Homer Here we encounter the still hving bebef in the 
elevation of the soul after death to a Ingher hfe They are the 
souls, 1t must be noted, of a race of men long since disappeared, 
about whom this belief is held The belief in their godhke 
after-life must therefore be long-standing, and the worship 
of these souls as powerful beings still continucs For when it 1s 
sai@ of the souls of the second race ‘these also receive 
worship ὃ (Of, 142), 1t 1s distinctly 1mpled that the 
Daimones of the first or Golden generation @ fortior received 
worship 

The men of the Silver generation, on account of their refusal 
to pay due honour to the Olympians, are ‘‘ ndden ”’ by Zeus 
under the earth, and are now called ‘mortal Blessed Ones 
that live below the earth, second in rank, yet worship 1s paid 
to them also’ (141-2) Thus, the poet knows of the souls of 
men who likewise belonged to the distant past, whose home 1s 
in the bowels of the earth, who receive religious honour and 
who must therefore have been conceived as powerful The 
poet has not specified the nature of their influence upon the 
upper world It is true that he does not distinctly call the 
spirits of this second gencration “ good ’’, as he had done the 
first (122), and he makes them spring from the less perfect 
Silver age and seems to have given them inferior rank But it 
does not follow that he here anticipated later speculation and 
thought of the second generation as a class of wicked demons 
whose nature χ 1s to work evil #° Only to the Olympians do 
they seem to stand in a rather more distant relationship— 
almost one of hostility They had before paid the gods none of 
their pious dues, and so now they are not called, hke the souls 
of the first race, ‘‘ Darmones appointed by Zeus to be Watchers 
of men’’ The poet refers to them with a remarkable 
expression, ‘‘ mortal Blessed Ones,’”’ that 1s, mortal gods 
This very singular denomination, the two parts of which really 
cancel one another, points to a certain embarrassment felt 
by the poet in making use of an expression taken from the 
Homeric vocabulary (to which the poct fell himself confined) 
to designate clearly and effectively a class of beings that was 
unknown to Homer 4! The disembodied souls of the first 
race he had simply called Darmones But this name, common 
as τί was both to the race of those who from mortality had 
achieved immortality and to the mmmortal gods, left the 
essential difference between the two classes of immortal beings 
unexpressed For that very reason the name was never 
employed in Hesiod’s fashion by later ages,*? who always 
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called such as, not having been born immortal, had achieved 
immortahty, by the name of ‘‘Heroes’’. Hesiod, who could 
not use the word in this sense, described them by the bold 
oxymoron mortal Blessed Ones, human gods. As immortal 
spirits they resembled the gods in their new state of bemg 
But their nature was still mortal, and hence their bodies 
had to die, and thus constituted their difference from the ever- 
lasting gods * - 

The name Daimones then does not appear to involve any 
essential distinction between the spirits of the men of the 
Sil er generation and the Daimones of the Golden Age Only 
the place where the two classes of spirits have their dwelling 
is different—the Dasmones of the Silver race live in the depths 
of the eatth The expression “ of the underworld’, used of 
them, 1s a vague one, and only suffices to differentiate them 
from the spirits of the “upper world’ who were derived 
from the first race Stil, the abode of the souls of the Silver 
Age 1s in any case not thought of as being the distant meeting- 
place of the unconscious, vegetating shadow-souls—the House 
of Hades, the “ phantoms” that hover about that place 
could not have been called Daimones or “ mortal gods ”’, nor 
do they receive any kind of worship after their death 


§ 3 

The Silver Age, then, belongs to a long-since vanished past *4 
The stalwarts of the Bronze Age, we are told, destroyed by 
their deeds, went down into the gloomy home of the dreadful 
Hades, nameless Black Death seized them, for all their 
violence, and they left the hght of the sun 

Except for the addition of the adjective “‘ nameless ’’ one 
might, indeed, suppose that this was a description of the fate 
of the souls of the Homeric heroes Perhaps, however, the 
word “ only means that no honourable and distinctive title, 
such as belonged to the souls of the first and second as well as 
to the fourth race, was attached to those who had gone down 
into the shadow-world of anniulation and become as nothing. 

There follows “‘ the divine race of Heroes who were called 
the Demigods", The wars at Thebes and Troy destroyed 
these Part were “ enfolded in the destiny of Death ’"; others 
received life and a home far from men at the hand of Zeus 
Kronides, who gave them a dwelhng-place at the ends of the 
world There they hve, free from care, in the Islands of the 
Blest, by the deep-flowing Okeanos, favoured Heroes, for 
whom the Earth, of her own accord, brings forth her sweet 
fruits three times a year. 


ISLANDS OF THE BLEST 75 


Here, at last, for the first tume we have reached a clearly 
definable period of legendary history. The poet means to 
speak of the Heroes whose adventures were narrated in the 
Thebais, the Ihad and kindred poems What we notice here 
specially 1s how httle the Grecks yet knew of their history 
Immediately after the disappearance of the Heroes the poet 
begins the age mm which he himself must hve Where the 
realra of poetry ends, there 15 an end of all further tradition , 
there follows a blank, and to all appearances the present age 
immediately begins That explains why the Heroic Age 1s the 
last before the fifth, to which the poet himself belongs, and 
why it does not, for example, precede the (undated) Bronze 
Age It connects itself conveniently with the Bronze Age also 
in what 1s related of the fate suffered by a part of its repre- 
sentatives, for the subject which here particularly interests 
the poet is the fate of the departed Some of the fallen Heroes 
simply die—that 1s to say (there can be no doubt of it) they 
enter the realm of Hades like the members of the Bronze 
race or the Heroes of the Ihad But when others are 
distinguished from those whom “ Death took” in that they 
teach the Islands of the Blest, it 15 umpossible not to suppose 
that these last have not suffered death, that 1s, the separation 
of the Psyche from the visible Self, but have been carried 
away alive in the flesh The poet 1s thinking of such cases as 
those we have met with in the Odyssean narrative of Menelaos, 
or, in the Telegoneia, of Penelope, Telemachos and Telegonos 
These few exceptional instances could hardly have made such 
a deep impression on him that he felt himself bound on their 
behalf to erect a special class of the Translated to be set over 
against those who simply died There can be no doubt that he 
had many more examples before him of this same mysterious 
mode of separation from the world of men that did not involve 
death We have already seen how the lines in the Odyssey τῷ 
which the translation of Menelaos is foreshadowed, point 
back to other and earlicr poems of the same kind Further, 
the references to the subject which we found in the remains of 
the Cyclic Epics make 1t easy to suppose that later Heroic 
poetry had been continually widening the circle of those who 
enjoyed translation and illumination 

Only from such a poetical source can Hesiod have derived 
his conception of a common meeting-place where the 
Translated enjoy for ever their untroubled existence He 
calls that place the “" Islands of the Blest’”’, and these he. 
far removed from the world of men, in the Ocean, on the 
confines of the earth, just where the Odyssey puts the Elysian 
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plam, another meeting-place of the still-hving Translated, 
or rather the same under a different name Its name does not 
oblige us to regard the ‘“ Elysian plain”’ as an island, but 
neither does it exclude that assumption Homer never 
expressly calls the land of the Phaacians an 1sland,*® but the 
imagination of most readers will picture Scherié as such, and 
so did the Greeks perhaps already at the time of the Hesiodic 
school of poets In the same way a poet may have thougint of 
the ‘Land of Destiny”’ that receives passing mention in 
Homer as an island, or group of islands, only an island 
surrounded and cut off by the sea can give the full rmpression 
of a distant asylum far from the world, maccessible to all save 
those specially called thither And accordingly the mythology 
of many peoples, especially those who live by the sea, has made 
a distant island the dwelling-place of the souls of the departed 

Complete isolation 15 the essential feature of the whole 
idea of translation, as Hesiod clearly shows A later poet has 
added a hne—which does not quite fit into 1ts place—to make 
this isolation even more marked 4? According to τὲ, these 
Blessed Ones hve not only “ far from men” (167), but also 
(169) far from the 1mmortals, and are ruled over by Kronos. 
The writer of this line follows a beautiful legend, later, 
however, than Hesiod, in which Zeus released the aged Kronos, 
together with the other Titans," from Tartaros, so that the old 
king of the gods, under whose rule the Golden Age had once 
prevailed with peace and happiness upon earth, now wields 
the sceptre of another Golden Age over the Blessed in Elysium, 
himself a figure of peaceful contemplation dwelling far away 
from the stormy world, from the throne of which he has 
been ousted by Zeus Hesiod lumself has provoked this 
transference of Kronos from the Golden Age to the land of the 
Translated , for in the few lines that he devotes to the 
description of the life of the Blessed a reminiscence of the 
picture of the Golden Age’s untroubled existence 1s clearly 
discernible Both pictures, the one of a childhood’s paradise 
in the past, the other of unclouded happiness reserved in the 
future for the elect, are closely related , it 1s difficult to say 
which of them has influenced the other 49 since the colours 
must have been the same in any case—the purely idyllic 
having an inevitable uniformity of 1ts own 


§ 4 
Hesiod says nothing of any influence upon this world 


exerted by the souls of the Translated in the Islands of the 
Blest, such as 1s attributed to the Daimones of the Golden 
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race, nor of any religious worship, which would be imphed 
by such influence if τὶ existed, such as the underworld spimts 
of the Silver Age receive All relations with this world are 
broken off, for any influence from this side would completely 
contradict the whole conception of these blessed departed 
Hesiod faithfully sets down the conception of the Translated 
exactly as poetic fancy, without any interference from religious 
cultfs, or the folk-belief founded on it, had instinctively 
shaped it 

Supposing, then, that he follows Homeric and post-Homeric 
poetic tradition in this particular, whence did he derive his 
ideas about the Daimones and spirits of the Golden and Silver 
Ages? He did not and could not have got these from Homeric 
or semi-Homeric sources, for they (unlke the idea of Trans- 
lation) do not simply expand, but actually contradict Homeric 
beliefs about the soul To this question we may answer with 
certainty , he derived them from culius There survived, in 
spite of Homer, at least in central Greece where the Hesiodic 
poetry had its home, a religious worship paid to the souls 
of certain departed classes of men , and this cultus preserved 
alive, at least as a vague tradition, a belief which Homer 
had obscured and dispossessed It only reached the Boeotian 
poet, whose own conceptions spring entirely from the 501] of 
Homeric belief, as from a far distance Already in the days of 
the Bronze race, he tells us, the souls of the dead were 
swallowed up in the dread House of Hades, and this (with a 
few miraculous exceptions) applies to the Heroic race as well 
And for the poet, standing as he does, at the opening of the 
Iron Age, to which he himself belongs, nothing remains but 
dissolution in the nothingness of Erebos That such 1s his 
view 15 proved by his silence about the fate after death of his 
generation—a silence that 15 all the more oppressive because 
the grim picture that he gives ot the misery and ever-increasing 
depravity of real and contemporary Jife might seem to require 
a brighter and more hopeful picture of future compensation, 
if only to balance 1t and make it endurable JBut he 1s 
silent about all such future compensation , he has no such 
hope to offer Though in another part of the same poem Hope 
alone of all the blessings of an earlier and better age still 
remains among men, such Hope no longer illuminates the 
next world, at any rate, with its beams The poet, more 
deeply distressed by the common realities of hfe, can by no 
means dispense so easily as the singers of the epic tradition 
enclosed in the magic circle of their poetry, with such hopes 
of the future. He can draw comfort only from what poetry 
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or religious myth tell him of the far distant past It never 
enters his head to believe that the miracle of the translation 
of living men could transcend the lmuits of the Heroic Age 
and repeat itself in the common and prosaic present day 
And the tame when, according to a law of nature no longer 
(so 1t seems) in operation, the souls of the dead became 
Daimones and hved a higher hfe upon and beneath the earth, 
1s situated far back in the distant past Another law'rules 
now, the men of to-day may still worship the immortal 
spitits of the Golden and the Silver Age, but they themselves 
will never be added to the number of those Uluminated and 
exalted souls 


§ 5 


Hesiod’s description, then, of the five Ages of Men gives us 
the most important formation about the development of 
Greek belief in the soul What he tells us of the spirits of the 
Silver and Golden race shows that from the earhest dawn of 
history down to the actual lifetime of the poet, a form of 
ancestor-worship had prevailed, based upon the once hving 
belief in the elevation of disembodied and immaterial souls 
to the rank of powerful, consciously active spirits But the 
company of these spirits recerves no additions from the life of 
the present day For centunes now the souls of the dead have 
been claimed by Hades and his vain shadow world. The 
worship of the soul 15 stationary , 1t affects only the souls of 
the long-since departed , 1t no longer increases the number of 
the objects of 1ts worship In other words, the belhef has 
changed, the Homeric poems have triumphed and the view 
they held, and to which they gave authority, and, as it were, 
official sanction, now prevails They teach men that the 
psyche once separated irom the body loses all 1ts powers and 
consciousness , the strengthless shadows are received into a 
distant Underworld For them, no action, no influence upon 
the world of men 1s possible, and therefore no cult can be paid 
to them Only on the farthest horizon faintly appear the 
Islands of the Blest, but the circle of the fortunate, who, 
according to the visionary fancy of the poets, are translated 
alive there, 1s now closed, just as the circle of epic story 1s 
complete also Such muracles no longer happen. 

Nothing 1n this evolutionary process so clearly depicted in 
the poem of Hesiod contradicts what we have leamed from 
Homer One thing only 15 new and immensely important , 
in spite of everything the memory survives that once the 
souls of departed generations of men had achieved a higher, 
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undying life Hesiod speaks in the present tense of their 
being and working and of the worship paid to them after their 
death ; 1f they are believed to be immortal, men will naturally 
continue to worship them And the opposite also 15 true; 
if the worship of such spirits had not survived into the 
present, no one would have held them to be deathless and 
eternally potent 

If a word, we are in the old Greek mainland, the land of 
Boeotian peasants and urban farmers, among a stay-at-home 
race which neither knows nor desires to know of the seafaring 
hfe that tempts men to foreign Jands whence they bring back 
so much that 1s new and strange Here in the central uplands 
vestiges of ancient custom and belief remained that had been 
forgotten in the maritime cities of new Greece on the Asiatic 
coast Even here, however, the new learnmg had penetrated 
to this extent. the structure of ancient behef, transported 
into the distant past, interwoven with fanciful tales of the 
earliest state of mankind, like the expiring echo of half- 
forgotten song lives on only in memory But the cult of Souls 
1s not yet quite dead , the possibilty remains that 1t may yet 
renew its strength and expand into fresh hfe when once the 
magic influence of the Homenic view of the world shall have 
been broken. 


NOTES TO CHAPTER II 


1 It is not for nothing that what 1s here said of the “chmate”, 
1f one may so call it, of the Elysian plain, § 566-8, reminds us so 
stnkingly of the descnption of the abode of the Gods on Olympes, 

43-5 
: 5. The announcement of the fate of Menelaos 1s quite superfluous, 
τῷ 15 not necessitated (and not even justified) by his first request 
(468 ff), or by lus further questions (486 ff , 551 ff) Nutzsch 
already regarded the lines 561-8 as a later addition Anm z Od in, 
p 352—though indeed on grounds that I cannot regard as conclusive 
Others have done the same since 

3 The following are made invisible (by envelopment in a cloud) 
and carned away—this, though not always stated, 1s most probably 
to be understood in most cases Paris, by Aphrodite, Γ 380 ff , 
Aeneas, by Apollo, Ε 344f , Idaios, son of Dares, the pnest of 
Hephaistos, by Heph, E 23, Hektor, by Apollo, Υ 443f , Aeneas, 
by Poseidon ¥325 ff , Agenor, by Apollo, Φ 596 ff —this last appcats 
to be the onginal copied twice over in the story of this one day of 
fighting by later poets (in the above-mentioned cases of the use of 
the motif, Υ 325 ff , 448 1) ΤῈ 15 remarkable (for no special reason 
for 1t suggests itself) that all these cases of translation are found 
on the Trojan side Otherwise we only have one instance (and that 
only in the narrative of a long past adventure), the translation of the 
Anaktoriones by their father Poseidon, 4 750 ff Lastly, a case that 
hardly goes beyond those already mentioned Zeus could have 
translated alive his son Sarpedon out of the fray and placed him in 
his Lykian home ( JZ 436), but refrains owing to the warning of Hera 
440 6) 

4 The wish to die quickly 1s expressly contrasted with the wish to 
be carried off by the Harpies, 63 ἢ ἔπειτα----“ or if not,” 1e 1f quick 
death 15 denied to me (v Rh Mus 50, 2, 2) Again 79-80 ὡς 
ἔμ᾽ ἀιστώσειαν ᾿Ολύμπια δώματ᾽ ἔχοντες ἠέ μ᾽ ἐνπλόκαμος βάλοι 
*“Aprepts Thus the Harpies (= θύελλα 63) τὴ this case do not 
bring death but carry away men alive (ἀναρπάξασα οἴχοιτο 63 f, 
ἄἅρπυιαι ἀνηρείψαντο 77 = ἀνέλοντο θύελλαι 66, and they carry them 
off κατ' ἠερόεντα κέλευθα G4 to the προχοαὶ ἀψορρόου *Qxeavoio 65 
ἔδοσαν στυγερῆσιν ᾿Ερινύσιν ἀμφιπολεύειν 78) ΑἹ the “mouths of 
Okeanos”’ (where 1t goes into the sea) is the entrance to ihe world 
ofthe dead «508 ff,A13 ff To be carnied off by the storm-spimits 
used proverbially asa wish JZ 345 ff ὥς μ᾽ ὄφελ᾽ ἤματι τῶ ὅτε με 
πρῶτον τέκε μήτηρ οἴχεσθαι προφέρουσα κακὴ ἀνέμοιο θύελλα εἰς ὄρος 
ἢ εἰς κῦμα πολυφλοίσβοιο θαλάσσης (1e to some solitary place, Orph, 
A 19, 19, 36, 16, 71, 11) Such transportation through the aur 3s 
elsewhere contrasted with death and dwelling in Hades, as in Penelope’s 
prayer (Roscher, Kynanthropre [Abh ἃ sachs Ges ἃ Wiss xvii], 

67, gives a strange but hardly the correct explanation of this ) 
Cf Soph, Ty , 953 ff , Az, 1193 ff , (Phil , 1092 ff. *), cf also Eur, 
Hipp , 1279 ff , Ion, 805 f , Supp, 833-6 A deeply rooted popular 
mode of thought, and one of primeval antiquity, lies at the root of all 
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these imstances.—d7o πνευμάτων συναρπαγέντα ἄφαιτον γενέσθαι 15 
a reason for τιμαὶ ἀθάνατοι, in the only half-rationalized story of 
Hesperosin DS 3, 60, 3 

5. One would like to know more of this strange sto1y, but what we 
learn elsewhere of Pandareos and his daughters (Sch v 66-7, 7 518, 
Ant Lib 36) contributes nothing to the understanding of the Hotnenc 
narrative and probably belongs m part to another connexion 
Pandareos, father of Acdon (τ 518 ff), seems to be another person 
Even the strange 1epresentation of the two daughters of Pandareos in 
Polygnotos’ picture of the undeiworld (Paus 10, 30, 2) casts no light 
on the Homeric fable (Cf Roscher, Kynan, 4 ff, 65 1) 

§ The Erinyes liye normally in Erebos, as is shown esp by [571 ξ, 
T 259 But when they punish during the hfetime of the cnmunal 
acts done 1n contravention of the Jaws ot family life, 1t must be supposed 
that they were sometimes thought of as goimg about the earth, eg 
1 454, A 278—for “working at a distance” seems impossible — 
as in Hes, Op, 803f —’Epiwiow ἀμφιπολεύειν (78) cannot be anything 
but “serve the Erinyes”, ‘“‘ become their ἀμφίπολοι" To under- 
stand 1t as Roscher does (Kyran, 65, n 183) following Eustathius, 
in the sense “‘ fly about in the train of the E " 1s forbidden by the use 
of the ample dative ᾿Ερινύσι joined closely with dud (θεαῖς ἀφιπολῶν 
Soph , OC, 680, 1s different } 

7 "When the Bride of the Wind comes by you must throw yourself 
on the ground as though 1t were the Muodisheere (on which see Grimm 
(ET), p 931) otherwise they will carry you off” Burlinger, 
Volhsthuml a Schwaben, 1, 192, ‘‘ She is the Devil’s Bnde,” 1b (On 
the " Bride of the Wind”, etc, sce Grimm, pp 632, 1009) Such 
wind-spirits are in unholy alliance with the “ Furious Host ”’,1e the 
unquiet “souls ” of the dead that t1avel through the air by might 

8. On the Harpies, see Rh Mus, 50, 1-5 

® See Nagelsb, HT, pp 42-3, and Roscher, Nektar u Ambrosia, 
p 51 ff, answe1ing Bergh’s objections, Opusc u, 669 (Arist Aluta, 
1000a, 9-14, 1s very definite } 

10 It 1s not improbable that this Ino Leukothea was ongimally a 
goddess who was later tuined into a “‘ Heromme ” (identified with the 
daughter of Kadmos tor reasons no longer recoverable) and only after- 
wards turned back again into a goddess But for the Homeric age 
she was essentially a moital who had become a goddess for this 
1eason, Just because she was an cxample of such de:fication of mortals, 
she remained an interesting character to later writers, cf 1n addition 
to the well-known passages in Pindai, etc, Cic, TD 1, 28 Only 
what the actual conception of the people and thei poets was—not 
what may possibly be suggested as the doubtful backgiound of such 
conceptions—concerns me 1n this as in many other cases 

4t Only temporary tianslation (ἀνήρπασε) of Marpessa by Apollo 
1 564 

15 Ganymedes, ἀνήρπασε θέσπις ἄελλα, kh Ven, 208, as the θύελλα 
(= ““Αρπυια)ὺ did the daughters of Pandareos The eagle 15 the 
addition of later poetry 

ws AT, εἰ 

4? Has . dz’ ᾿Ωκιανοῖο ῥοάων ὥρνυθ', iv’ ἀθανάτοισι φόως φέροι 
ἠδὲ βροτοῖσιν, Til, cl ψ 244 (kh Mec, 184) Soalsoh Ven, 
224, says of Tithonos ‘Hot τερπόμενος χρυσοθρόνῳ ἠριγενείη 
tate παρ᾽ ᾿Ωκεανοῖο βοῆς ἐπὶ πείρασι γαίης, in good Homeric style 
It seems that the magic island Aiaia was consideied the home of Eos 
{and of Tithonos) p 8 νῆσόν τ' Aiatny, ὅθι τ' "Hoods ἠριγειεΐης 

G 
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οἰκία καὶ χοροί εἰσι καὶ ἀντολαὶ ἠελίοιο 1 need not here go into the 
attempts made even in antiquity to explain the much-discussed difficulty 
introduced by this verse and to bring it into conformity with the 
westerly situation of A1aia implied in the rest of the Odyssey One 
thing 1s certain the first composer of this verse thought of Aaa 
as lying towards the east Only the last resources of the com- 
mentator’s art could situate the place of the ‘‘sun’s upnsing”’ and 
the ‘dwelling of the Dawn ” in the west 

15 Among innumerable unsuccessful attempts made by the ancients 
at findimg an etymological derivation for the word ᾿Βλύσιον (Sch, ὃ 
563, Eust.,p 1509, Hesych,sv,etc, also Cels ap Ong, Cels vu, 
28, Ὁ 53 L) occurs also the mght one, EAL, 428, 36 παρὰ τὴν 
ἔλευσιν, ἔνθα of εὐσεβεῖς παραγίνονται. The grammarians secm to have 
disputed over the question, did Menelaos live for ever in Elysion ? 
It was agreed on all hands that he reached that abode alive, without 
separation of psyche from body, but the over-subtle thought that 
the prophecy meant that he too should die there though not in Argos 
—not that he should never die atall soesp E Gud ,242,2ff This 
was the opinion also of those who derived ᾿Ηλύσιον from the fact that 
there the ψυχαὶ λελυμέναι τῶν σωμάτων διάγουσι. Eust, 1509, 29, 
EM,etc The etymology 15 as bad as the interpretation of the line, 
The Ine remained, however, throughout antiquity as a cunosity 
inteligent readets understood the prophecy quite nghtly as refernng 
to the translation of Menelaos to everlasting life without separation of 
ψυχή from body, eg. Porph ap Stob, Ecl 1, p 422,84,W So, 
too, those who gave the nght interpretation of fact, but rested it 
upon the more dubious egymology ᾿Ηλύσιον οὐλύσιον, ὅτι ov διαλύονται 
ἀπὸ τῶν σωμάτων αἱ ψυχαί Hesych (cf Ε Δ, 428, 34-5, Sch, 
ὃ 563, Procl on Hes, Op, 169) 

18 οὐ μὴν φαίνεταί ye (ὁ ποιητής) προαγαγὼν τὸν λόγον és πλέον ὡς 
εὕρημα ἄν τις οἰκεῖον, προσαψάμενος δὲ αὐτοῦ μόνον ἅτε ἐς ἅπαν ἤδη 
διαβεβοημένου τὸ ᾿Ελληνικάν---(ο adopt the words that Pausanias 
(10, 31, 4) uses of a similar case 

17 The reasons for the special favour shown to Rhadamanthys are 
as unknown to us as they evidently were to the Greeks of later times 
What 1s generally said of the “justice” of Rhad. rests upon private 
opinion only and does not supply the place of the precise legend that 
should have justified his translation That he once had a complete 
legend of his own may be guessed from the allusion to him m η 323, 
though that passage still leaves us quite in the dark At any rate, 
it certainly does not follow from that reference that while dwelling 
in Elysion he was a neighbour of the Phaeacians as Welcker thinks 
nor further that he had always been a dweller in Elysion, as Preller 
supposes, instead of being transported there Nothing in the former 
passage justifies us in regarding him as then dwelling in Elysion, 
while the other reference to him must be supposed to mean that Rhad. 
just as much as Menelaos, was translated to Elys (and so eg Paus 
understood the poet 8, 53, 5 πρότερον δὲ ἔτι Ῥαδάμανθυν ἐνταῦθα 
ἥκειν, doubtful <Aesch fy 99, 12-13) In fact, we have lost the 
legends which gave the details of his translation his figure had become 
isolated and nad not entered into the greater circle of epic figures— 
and as a consequence his mythical context soon disappeared too 

18. Hasisatra’s Translation see the translation of the Babylonian 
account in Paul Haupt’s Der Ketlins Sintfluthber (Lerp. 1881), p 17, 
18 The expressions used by the Greck-writing reporters are exactly 
like those common in Greek accounts of translation γενέσθαι ἀφανῆ 
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(τὸν Sicov§pov) μετὰ τῶν θεῶν οἰκήσοντα, Beros ap Sync, p 55, 6, 11 
Di., θεοί μιν ἐξ ἀνθρώπων ἀφανίζουσι, Abydenus ap Syncell, 
p. 70, 13 Of Enoch we read, Gen δ᾽ οὐχ εὑρίσκετο ὅτι μετέθηκεν 
αὐτὸν ὁ θεός (μετετέθη, Ecclus, 4419, Hebr 115), ἀνελήφθη ἀπὸ 
τῆς γῆς, Ecclus 4914, ἀνεχώρησς πρὸς τὸ ϑεῖον, Jos, AJ 1, 3, 4 (of 
Moses ἀφανίζεται, Jos, AJ τιν, 8, 48) On the translation of Enoch 
and Elyah, see also Schwally, D Leben nachd Todend Vorst da 
Isvael (1892), p 140 Tianslation of the living into Sheol often in the 
ΟἹ "0366 Schwally, p 62 Even Enoch has not escaped the fate of 
being regarded by comparative mythologists as the sun Enoch 
may be given up to them, if the Onentalists have no objection, but 
it seems a pity that the theory, 1n accordance with the favourite 
argument from analogy, should be applied to Greek Iranslation- 
myths too, so that we should see the whole semes of such figures, 
from Menelaos to Apollonios of Tyana, transformed by magic into 
mythological suns (or dawns, water-meadows, thunder-clouds, etc ) 

10 μαλθακὸς αἰχμητής, P 588 

20 8 321-2. 

#1 One mught even suspect that Menelaos 1s translated to everlasting 
life not merely because he has Helen, Zeus’ daughter, to wife οὔνεκ᾽ 
ἔχεις ‘EAdvnv as Proteus tells hum, but in zmfaiton of ἃ much eaiher 
mvthical tradition, according to which Helen herself was translated 
and madeimmortal No ancient tradition reports the death of Helen— 
with the exception of the absurd invention of Ptolemaios Chennos 
(Phot Bibl, p 149a,37 Bk , 42, 149d, 1 ff ) and the not very superior 
aetiological myth 1n Paus 3, 19, 10 On the other hand, we often 
heat of her deification, hving on the island Leuke or else in the 
Islands of the Blest It was not unnatural that mythological tradition 
should have at an early peiiod set free the most ‘‘daemonic ” of women 
from the usual fate of mankind and that Menelaos should rather 
have followed her example than she his (as Isoc 10, 62, definitely 
says) 

#2 Cf Tylor, u, 85, J G Muller, Ges d Americ Usrelig, 660£ , 
Waitz, Anthrop v, 2, 114, vi, 302, 307 

23 We are told that Rhadamanthys was once conveyed by the 
Phaeacians to Euboea ἐποψόμενος Τιτυὸν Γαιήινον υἱόν (7 321 ff) We 
have no grounds and no nght to complete this story by supposing that 
this was when Rh. already lived in Elysion To regard the Phaeacians 
as a sort of ‘‘ferry-folk of the dead ’’ connected in some way with 
Elysion 1s pure unsupported fancv 

24 The possessor of ἀθαιασία did not necessarily possess also δύναμιν 
ἰσόθεον (Isoc 10, 61) 

25 To identify ᾿Ορτυγίη, o 404, with Delos, and Zupéq with the island 
Syros as the older commentators and K O Muller, Dorter, 1, 381 
[ὃ notin Ε ΤΊ, did, 1s impossible on account of the addition of the words 
ὅθι τροπαὶ ἠελίοιο alone These show that Syrie was far away in 
the fabulous west, the only possible place forsuch a wonderland 115 
evident that Ortygia 1s originally a purely mythical spot, sacred to 
Artemis and no more certainly fixed in one place than the Dionysian 
Nysa, and for that reason always to be found wherever the cult of 
Artemis was especially popular, in Aetolia, Syracuse, Ephesos, or 
Delos Delos 1s clearly distinguished from O ink Ap 16, anil only 
later identified with O (Delos being considered the older name, 
Ο. Schneider, Necandry, Ὁ 22, n), when Artemis had been brought 
into closer connexion with Apollo, and even then not mvanably 
Thus in Home: Ortygia never clearly = Delcs 
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35 "Άρτεμις δὲ αὐτὴν ἐξαρπάξασα εἰς _Tadpous | μετακομίζει (cf the 
μετέθηκεν αὐτὸν ὁ θεός of Enoch, Gen, 532 καὶ ἀθάνατον ποιεῖ, ἔλαφον 
δὲ ἀντὶ τῆς κόρης παρίστησι τῷ βωμῶ, Procl, Chrest ap Kinkel Epze 
Fr, p 19 [Apollod] Epit 11, 22, Wagn : 

21 τούτω (τῷ Mépvov) ᾿Ηὼς παρὰ Διὸς αἰτησαμένη ἀθανασίαν δίδωσι 
says Proclus with regrettable brevity (p 33, Kainkel) 

38 It cannot be doubted (in spite of Meter, Annals dell’ Inst Arch, 
1883, p 217 ff) that the story given in Π of Sarpedon’s death and the 
carrying away of lus body, even if τὲ does not belong to the oldest 
part of the poem (which I cannot regard as certain), 1s nevertheless 
earlier than the Azkzopis and was the model for 118 account of Memnon’s 
death (cf alsoChnst, Chron aligy Fpos,p 25) But why do Thanatos 
and Hypnos carry away the body of Sarpedon (instead of the usual 
θύελλα; ἄελλα, “Αρπυια, or the winds QS u, 550, 1n the case of 
Memnon) ? Where these two are found on Attic lekythoi as hearers of 
the corpse (Robert, Thanatos, 19) they were perhaps intended in some 
consolatory sense as in the grave inscriptions ὕπνος ἔχει σε, μάκαρ 
καὶ νέκυς οὐκ ἐγένου The Homeric poet, however, can hardly have 
meant anything of the sort, but mercly invents the indispensable 
second bearer to assist Thanatos—an effective touch but not one that 
rested on any religious grounds. Hypnos as brother of Thanatos is 
also found 1n the Διὸς ἀπάτη, & 231 

29 ἐκ τῆς πυρᾶς ἡ Θέτις ἀναρπάσασα τὸν παῖδα εἰς τὴν Λευκὴν νῆσον 
διακομιζει, Procl, Chyest p 34, Kink Then he continves, οἱ δὲ 
᾽Αχαιοὶ τὸν τάφον χώσαντες ἀγῶνα τιθέασιν Thus a grave-mound 
15 set up though the hody of Achilles has been translated evidently 
a concession to the older narrative (w 80--4), which hnew nothing of 
the translation of the body but gives prominence to the grave-mound 
Besides which, the tumulus of Achiles—a landmark on the seashore 
of the Troad—required explanation, and the poet accordingly speaks 
of the erection of acenotaph It was not considered a contradiction 
to erect cenotaphs, not only to those whose bodies were irrecoverable 
(see above, Ch I, n 88), but also to Heroes whose bodies had becn 
translated Thus Herakles, after he has been struck by lightning 
and snatched up into the sky, has a χῶμα made for him, though no 
bones were found upon the πυρά, DS 4, 38,5, 39,1 (The tumuli 
found in the Troad were not, indeed, originally empty as Schliemann, 
Troy, eic, pp 252, 263, supposed, they were not cenotaphs but 
merely grave-mounds that had once been filled and belong to a type 
frequently met with n Phrygia, 566 Schuchhardt, Schhemann’s Excav 
[Ε ΤΊ, p 84 ff Kretschmer, Eznl Ges gr Spr, 1896, p 176) 

8° What became of Odysseus? Proclus 1s silent on the point, 
and we have po means of guessing According to Hyginus 127 he 
was buried in Aiaia, but 1f nothing more was going to be done with 
his body why bring him to Aiaia? Acc to Sch Lyc, 805, he was 
raised to life again by Kirke, but what happened to him then? (Acc 
to [Apollod ] kpzt vu, 37 W, the dead Odysseus seems to remain 
in Ithaka —We have no grounds for altering the words to suit the 
Telegoneia as Wagner does, esp as a complete correspondence with 
that poem cannot be obtained) The death and bunal of Od among 
the Tyrrhenians (Muller, Efriuscans im, 281 tr Gray) belong to quite 
another connexion 

1 The Arthtopis is later than the Hades scenes in w, and con- 
sequently later still than the Nekyia of A The prophecy of the 
Translation of Menelaos in 6 1s likewise later than the Nekyia but to 
all appearance older than the Azthopis 
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*2 The extract from the Nostoi in Proclus, Chsest , 1s particularly 
inadequate and evidently gives no full idea of the very wide and various 
subject matter of that poem Thus, too, the notices of 1t preseived 
from other sources give details of its subject matter (esp of the Nekyia 
which was included sn it) that carnot be fitted into the limits of Proclus’ 
outline 

33 The idea that the Bronze age 1s really identical with the age of 
Heroes 1s at first sight attractive (see eg Steitz, Die W u T. des 
Hestod, p 61), one soon finds, however, that 1t breaks down on closer 
examination 

34 It does not seem to me absolutely necessary to strike out lines 
12:1 (of pa φυλάσσουσίν τε δίκας καὶ σχέτλια ἔργα, ἠέρα ἑσσάμενοι 
πάντη φοιτῶντες ἐπ᾽ alav). They are repeated in lines 2541, but that 
15 a natural place to repeat them Pioclus does not comment on 
them, but it does not follow that he did not have them before him , 
and Plutarch, DO 37, p 431 B, seems to allude to 1, 125 in 1.5 
present context 

3 Plu, DO, 10, p 415 B, in obvious error, takes Hesiod’s δαίμονες 
for such an intermediate class of beings, he supposes that Hesiod 
distinguishes four classes τῶν λογικῶι, θεοι, Saiuoves, ἥρωες, ἄνθρωποι 
In this Platonist division the ἥρωες would correspond rather with 
Hesiod’s δαίμονες of the first age (What Proclus has to say on 
Hesiod, Op 121, p 101, Gaisf, 1s taken evidently word for word 
from Plutarch’s commentary on Hesiod and resembles closely the 
remarks in the passage cited from the Def Ovac) Modern critics 
have often failed to notice the difference between the Hesiodic 
δαίμονες and the Platonic Plato himself is very decided about the 
difference (Cvat 397 E-398 C) 

36 ἠέρα ἑσσάμενοι 125 (cf 223, £ 282) 1s a naive equivalent for 
‘ invisible” as Tzet correctly explains This 1s how it 1s to be under- 
stood regularly in Homer whenever there 1s mention of envelopment 
in a Cloud and the Jike 

37 These daimones are called ἐπιχθόνιοι in contrast (not to the 
ὑποχθόνιοι of 1 141, but) to the θεοὶ ἐπουράνιοι, as Proclus on! 122 
nightly remarks Thus in Homer we have ἐπιχθόνιοι regularly used 
a» an adjective, ot, standing alone, as an equivalent of men as dis- 
tinguished from gods Then the ὑποχθόνιοι of 141 are brought in to 
form another and secondary contrast with the ἐπιχθόνιοι 

38 » 485 ff It follows that the descriptions of the visits paid by 
gods to the homes of men are cf great antiqmty cf my Grech 
Roman, p 506 ff Zeus Philos in particular 1s fond of visiting men 
Diod Com ᾿Επίκληρ, Mein Com im, Ὁ 543 f (u, p 420 K) 

ἂν γιμὴ καὶ τοῖσιν ὀπηδεῖ 142 τιμή in the sense not of simple 
honour but of practical worship, as frequently in Homer, eg in 
such phrases 85 τιμὴ καὶ κῦδος ὀπηδεῖ, P 251, τιμῆς ἀπονήμενος, 
w 30, τιμὴν δὲ λελόγχασιν ἶσα θεοῖσιν, A 304, ἔχει τιμήν, A 495, etc 
In the same way here, 1 138 οὕνεκα τιμὰς οὐκ ἐδίδουν μακάρεσσι 
θεοῖς 

40 Light and dark, 1e good and bad, δαίμονες are acc to Roth, 
Myth v ἃ Weltaltern (1860), pp 16-17, distinguished in Hesiod’s 
deimones of the golden and silver age Such a distinction, however, 
never appears in Hesiod, and 111s hardly credible that the gods and 
spints of ancient Greek popular belief (which never really admitted 
the categories good and bad) should 1n this primitive period have been 
actually classified in accordance with such categories At any rate, 
Greek readers never found anything of the kind expressed in Hesiod 
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the conception of bad daimones 1s regularly supported by reference ta 
the philosophers alone (eg Plut, DO, 17, p 419 A), and the con- 
ception 1s certainly no older than the earhest plulosophic speculation 

41} 141 τοὶ μὲν ὑποχθόνιοι (ἐπιχθόνιοι all MSS except one, see 
Kochly’s Apparatus, also Tz) μάκαρες θνητοὶ καλέονται ---φύλακες 
θνητοῖ was read and explained by Proclus Thus 1s clearly wrong, 
and 1s corrected to φύλακες θνητῶν (asin1 123) by Hagen and Welcker 
But this transfers from the first to ihe second race an expression that 
we cannot be sure Hesiod meant to be transferred Not merely the 
words but the sense, too, 1s thus corrected, without due ground. 
μάκαρες does not look like a corruption , τὲ 1s more likely that φύλακες 
15 an accidental alteration ὑπ μάκαρες θνητοῖς καλέονται 15 the reading 
of the latest editor but here to say the least of 1t the addition of 
θνητοῖς 18 superfluous We should rather try 1o understand and 
explain the traditional text and show how the poet came by the 
remarkable expression 

42 When philosophers and philosophizing poets of a later age 
occasionally refer to the soul when freed from the body as a δαίμων, 
the expression has a totaliy different sense 

43 Similarly, though the oxymoron 1s much less daring 1n his case, 
Isocrates, 9, 72, has δαίμων θνητός In order to describe a daimon 
who has orginally been a mortal later ages boldly invented the 
compound ἀνθρωποδαΐμων, which corresponds fairly well with the 
Hesiodic μάκαρ θνητός [Eur] Rhes, 971, Procop, dn 12, p 79, 
17 D (νεκυδαίμων on ἃ defixto from Carthage, BCH x11, 299) Later 
still a lang destined to become a god 1s called, even at his birth, by 
Manetho (1, 280) θεὸν βροτὸν ἀνθρώποισιν 

44 The silver race was created by the gods of Olympos, hke the 
golden before them {1 110, 128); only the third race (1 143) and then 
the fourth (158) by Zeus alone. It might be supposed from this 
that the silver age as well as the golden age occurred in the penod 
before Zeus” rule, ἐπὶ Κρόνου ὅτ᾽ οὐρανῶ épPacidevery (1 111), and in 
this sense “Orpheus” understood the words of Hesiod when he 
τοῦ ἀργυροῦ γένους βασιλεύειν φησὶ τὸν Κρόνον (Proclus on 1 126) But 
it would be very difficult to reconcile 1 138 Ζεὺς Κρονίδης κτλ with 
this view Hesiod may then have placed the silver age in the time 
when sub Jove mundus erat (as Ovid explicitly states, M 1, 113 1), 
ae all the same υὐ lay for him in the far distant past before all 

astory 

45 γώνυμνοι 154 may quite as well mean “nameless”, 1e without 
name or special title, as ‘‘fameless” (as τὸ does for the most part 
though not invanably in Homer) 

46 See Welcker, Ki Schy τι, 6, who, however, 1n the desire to rule 
out all possibilty of identifying Schene with Korkyra asserts too 
positively that τὸ was a part of the mainland ζ 204 (compared with 
& 354) at least comes very close to regarding it as an island But 
it 1s clear that nowhere 1s it explicitly called an island —It 15 
possible that Σ᾽ χερίη, connected with σχερός, may really mean ‘‘ main- 
land” (Welcher, loc cit , Kretschmer, Etnl Gesch gr Spr, 281) 
but the question still remains whether the Homenc poet who did 
not invent the name, understood or respected its onginal significance 
At any rate, 1t was no longer understood by those who in very early 
times identified Scherie with the island Korkyra 

4 The objections to 1 169 as regards 1ts form ate brought out by 
Steitz, Hesiods Wo ou T, p 69 The line 1s missing 1n most of the 
MSS , it was rejected (together with the line following, which, however, 
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18 quite sound) by ancient cntics (Proclus on! 158) Later editors 
are united in condemning τ But the interpolation 1s αἱ any rate 
oe probably even Pindar already knew the line in this place 
(O un, 70) 

48 λῦος δὲ Ζεὺς ἄφθιτος Τιτᾶνας Pi (P. 1v, 291), τὰ whose time, 
however, this was a well-known myth to which he 1s only making 
ἃ passing allusion for the sake of anexample. The Hesiodic Theogony 
still knows nothing of 1t 

49 Before Hesiod we have no mention of the myth of a Golden, 
Saturman Age, nor any complete desciiption of the imaginary life 
upon Blessed Islands But epic poetry had already, as we have seen, 
provided him with occasional examples of translation to a place of 
blesscdness, and he only collects these into a combined picture of 
such a place To that extent the belief in a blessed hfe beyond the 
grave meets us earlier than the myth of a Golden Age. But we have 
not the shghtest ground for saying that the former ‘‘ must hay e existed 
from the beginning among the Greeks ” (as Milchhofer at least thinks, 
Anf. Kunst, p 230). On the other hand, 1t may be mere accident 
that the myth of the Golden Age has no older authonty than Hesiod— 
the story itself may be much earlier After Hesiod it was frequently 
taken up and improved upon, not, however, first by Empedocles as 
Graf supposes, ad awiee aet fab sym, (Leap. Siud. vu, p 15), but 
already in the epic "AAxpewvis, see Philod Pret, p 51 Gp, (See 
also some remarks by Alired Nutt, The Voyage of Bran, p. 269 f , 1895, 
with which I cannot agree ) 


CHAPTER ΠῚ 
CAVE DEITIES SUBTERRANLZAN TRANSLATION 


The history of Greek culture and religion shows no sudden 
break or revolution in 1ts course The Greeks neither at any 
time experienced a movement from within that caused 
a violent recoil from the path which they had chosen, nor 
were they ever diverted by the overwhelming might of an 
invading force from the natural course of their evolution 
Out of their own natural feelings and reflexion this most 
intellectually gifted nation evolved the greai ideas that 
nourished succeeding centuries They anticipated all later 
ages The profoundest and the boldest, the most devout 
as well as the most irreverent speculations as to the nature 
of God, the world and men have their origin among the Greeks 
But this excessive many-sidedness led to a general condition 
of equipoise m which individual factors restrained or balanced 
each other Whereas the most violent impacts and sudden 
revolutions in the history of civilization are given by just 
those nations who are only able to embrace one 1dea at a time 
and who, confined in the narrow limits of their fanaticism, 
throw everything else overboard 

It is true, indeed, that the Greeks were ever open to 
influences—whether civilized or the reverse—from abroad 
In wave after wave of peaceful invasion foreign ideas and ways 
of life, especially from the East, flowed over Greece In one 
case, at least (that of the ecstatic religion of the Thracian 
Dionysos-worshippers), a spring flood burst out that broke 
down all the dykes In many cases the invading elements 
might be easily ehmimated again from Greek culture , in many 
others they obtained a permanent footing and influenced it 
deeply But never did an imfluence from abroad obtain in 
Greece an authority at all comparable ἰο the subversive and 
transforming power exercised by Buddhism, Christianity, 
or Islam over the peoples on whom they laid their grip The 
Greek genuus, as supple as 1t was tenacious, maintained control 
over all such foreign influences, in full possession of its original 
nature, 1ts genial naivity New ideas, whether introduced from 
abroad or engendered at home, were taken up and assimilated, 
but the old were not done away with, they gradually amal- 
gamated with the new so that much was learnt while nothing 
was quite forgotten The stream flowed on in 15 peaceful 
course, but it still remained the same stream Nec manet ut 
fucrat nec formas servat easdem sed tamen tpse rdem est 
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The history of Greek culture, then, has no sharply contrasted 
epochs, no periods of abrupt change, when the old 1s completely 
given up and a new era defimtely begins Indeed, the most 
Serious revulsions of Greek lustory, culture, and religion 
took place beyond doubt before the time of the Homeric 
Epos, and in that dim past it 1s possible that more violent and 
startling upheavals may have occurred to make the Greeks 
what we afterwards know them to be Greck life becomes 
first clearly known to usin Homer It 1s true that the broad 
umformity that it has in the picture reflected for us in the 
poems of Homer vanishes 1n the course of the years that follow 
New forces emerge ; much that was forgotten comes to hght 
again now that the Homenc system of ideas, once all powerful, 
15 falling to pieces; out of the very old and the quite new 
things of which Homer never gives the least hint are being 
put together But nowhere during the violent movements of 
the next troubled centuries after Homer did any absolute 
break with the Epic or its system take place Only in the 
sixth century did the defiant speculation of a few bold spirits 
begin to seek a way of escape from the thraldom of the 
Homeric poems which still lay over the whole of Greece 
The history of the Greek common people knows nothing of a 
reaction against Homer and his world Homeric rehgion and 
moral ideas gradually ceased to reign supreme in men’s minds, 
but they were never violently or completely discarded 

So we, too, though we leave behind us Homer and the 
Epos and enter upon the tortuous paths of the later history 
of Greek soul worship and behef in immortality, may still 
for a time be guided by the Aradne thread of the epic In 
our subject, too, there are links which connect the Homeric 
with following ages. Soon enough the thread will break, 
and we shall have to enter the new field of inquiry depending 
on our own resources. 


§1 

Prominent among the chieftains, who, under the leadership 
of Adrastos, came to the help of Polyneikes and laid siege to 
Thebes, was Amphiaraos the Argive hero and seer descended 
from the mysterious priest and prophet Melampous He was 
drawn into the war against his will, for he foresaw :ts unhappy 
end After the decisive struggle in which the opposing brothers 
fell slain by each other’s hand, the Argive host turned to flight, 
and with them fled Amphiaraos But before Periklymenos, 
who was pursuing him, could drive his spear into the fugitive’s 
back, Zeus made the earth open before him in a flash of 
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lightning and Amphiaraos with his horses, his chariot, and 
his chatioteer, was swallowed up in the depths where Zeus 
made him smmortal So runs the legend of the fate of 
Amphiaraos as we learn 1t from innumerable sources from 
Pindar onwards,! and we may be sure that thus 1t was told 
in the Thebais, the old epic poem of the war of the Seven against 
Thebes, which was taken up into the Epic Cycle 5 

At Thebes, then, Amphiaraos ved on for ever under the 
earth. Northwards in the Bocotian countryside, near Lebadeia, 
men told of a similar marvel In a cave of the mountainous 
ravine, before which Lebadeia hes, hved Trophomios for 
ever 1mmortal The legends that professed to explain his 
miraculous cave-existence do not quite agree among then.- 
selves, as, indeed, 1s generally the case with those figures who 
were not early taken up by the poets and given a fixed place 
in the narratives of heroic adventure But all accounts (the 
oldest of which perhaps go back to the “‘ Telegoneia ”’) agree 
in the assumption that Trophomos, hke Amphiataos, was 
first a man, a famous master-builder, who while flying from 
his foes, had dived underground at Lebadeia and now lives 
for ever in the depths of the earth whence he foretells the 
future to those who come and question him there 

These stories, then, clazm to speak of men who during their 
hfetime were swallowed up by the earth, and who now live 
on for ever at the places where they were taken down into the 
depths—places situated in quite defimte localities of the 
Greek countryside 

We are not entirely without other legends of a simular 
character One of the wild spints of the Lapith people from 
Thessaha, Kaineus by name, having been made invulnerable 
by Poseidon (who had before this transformed him from 
@ woman into a man), was cudgelled with tree-trunks in a 
battle with the Centaurs, but they could do nothing to him, 
and with “upright foot’ (16 standing upright, alive, not 
lying at full length hke a dead man or one mortally wounded) 
he clove the earth under him and went down alive into the 
depths? In Rhodos Althammenes was honoured as_ the 
“founder” of the Greek cities on that island; he had not 
died but had vamished into a chasm in the ground‘ Like 
Amphiaraos, his son Amphilochos, the heir of his prophetic 
power, appears to have had a legend according to which he 
still dwelt alive under the earth either im Akarnania or 
Cilicia 5 A few more examples of the same type might be 
produced,® but the number of such stories remains small, 
and they only make their appearance here and there, as if by 
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accident, in the tradition Epic poetry without whose co- 
operation such local legends rarely achreved widespread or 
lasting populanty, with few exceptions left such narratives 
out of account In fact, they conflicted with the normal 
Homeric outlook. The belief, however, that immortality when 
it was miraculously bestowed by the favour of heaven upon 
certain individual men, was absolutely conditioned by the 
non-occurrence of death,1e the separation of the psyche from 
the visible man—this belief has helped to shape these stories 
too They never speak of an undying existence of the soul 
by itself in separation from the body Thus far they are 
firmly rooted in orthodox Homeric belief 

But the heroes of these stomes have their everlasting 
existence in special abodes under the surface of the earth, 
in subterranean chambers ’—not in the common meetmg place 
of the departed, they each have their own pecular domain 
far from the House of Aidoneus Such isolation of individuals 
below the earth does not agree with Homeric ideas ; though 
it almost seems as if a dim echo of these stories of seers hike 
Amphiaraos and Amphilochos, translated alive and with 
consciousness undestroyed, could be discerned in what the 
Homeric Nekyia says of Teiresias the Theban seer, in whom 
alone of all the shadows Persephone had allowed consciousness 
and intelligence (the essential vital powers) to remain un- 
diminished ® But even he 1s fast bound in Erebos, the general 
home of the dead, and cut off from all connexion with the upper 
world, as 1s demanded by the Homeric view of the world 
Amphiaraos and Trophonios, on the other hand, are released 
from Hades , not having suffered death they have not entered 
the world of the strengthless dead They are also translated 
out of this life (besides out of Hades) But this “ subterranean 
translation "’ 1s in its nature and in the origin of the behef 1n 
it quite distinct from that “ translation to Islands of the 
Blest ’’ of which we spoke in the last chapter Those Heroes 
dwelling alone or in company on holy islands far out over the 
sea are far removed from human life and beyond the reach 
of prayers and desires No influence upon the things of this 
world 15 attributed to them, and consequently no cult 1s offered 
to them , there never existed a cult of the dwellers in Elysium 
as such They glimmer in the distance like visions of the poet's 
fancy from which no one anticipates active interference with 
the world of reality It is quite different with these dwellers 
im the caves They are actually alive under the surface of the 
earth, not far away m the iaccessible, spectral world of 
Hades, but here n the midst of Greece Questions and prayers 
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can reach down to them, and they can send up aid to those who 
call to them. To them, accordingly, as powerful and effectual 
Spirits a crit is paid 

We have detailed information of the manner in which 
Amphiaraos was worshipped, more especially in later times, 
when, in addition to the neighbourhood of Thebes, where the 
original legend of his descent beneath the earth was locahzed, 
Oropos also, the boundary town between Bocotia and Attica, 
was with overwhelming success identified as the place of his 
disappearance and made a centre of his influence ? We have 
also a certain amount of information, again from later ages, 
about the cult of Trophonios With the passage of time, the 
details of the worship grew and multiphed, but among them 
all certain features stand out as especially characteristic and 
allow us to understand the relhgious ideas lying belund them 
To Amphiaraos and Trophonios were offered just those 
sacrifices which were also paid to the Chthonic deities,1e those 
deities who dwelt in the depths of the earth © Aid was not 
expected from them 1n the details of the daily hfe of individuals 
orstates Only in the actual locality of their descent were they 
effcctual, and only there because they revealed the future 
Kroisos had already, and Mardonios after him, sent inquiries 
to the most famous oracles of the day,“ and among them to 
Amphiaraos at his ancient oracular seat near Thebes and to 
Trophonios at Lebadeia Of Amplnaraos it was believed that 
he revealed the future by visions sent 1n dreams to those who 
after making offering laid themselves down to sleep in his 
temple To question Trophonios, 1t was necessary to pass 
through a narrow passage into his cave Inside, the inquirer 
expected to see Trophonios in person or, at least, to hear his 
instructions 12 He dwelt, like a spimt confined to the scene of 
his magical existence, in bodily person at the bottom of his 
cave. In fact, the method of Incubation, or temple-sleep, by 
which Amphiaraos (hke many other daimones and Heroes) 
was questioned, was based on the assumption that the daimon, 
who was only visible indeed to mortal eyes in the higher state 
achieved by the soul in dreams, had his permanent dwelling 
at the seat of his oracle 13 That 1s why his appearance can only 
be expected at this particular place and nowhere else 
Originally, too, 1t was only the dwellers in the depths of the 
earth who were thus visible in dreams to those who lay down 
to sleep in the temple over the place where they had their 
subterranean abode Homer knows nothing of either gods or 
daimones who live permanently under the ground in definite 
places in the inhabited world, near mankind, and for that 
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reason he betrays no knowledge of Incubation-oracles 14 
There 1s some ground for the belief that this method, inherent 
in the divinatory power, of getting into touch with the spirit 
world, was one of the oldest types of Greek oracular art— 
certainly not later than the Apolline mantiké of inspiration 
And it 1s precisely in the legend of Amphiaraos, as we may 
beheve 1t to have been related as early as the cyclic poem of the 
Theba.s, that we have a proof that already in the days when 
the quasi-Homenc poetry was still popular, people believed 
in deathless dwellers below the earth and in their active 
potency in the mantic art 

It 1s clear, then, that the worship of Amphiaraos and the 
belief in his subterranean existence was not due to the influence 
of the Epic Rather the reverse was the case , the cult already 
existed and provided the idea of the damon and this gave rise 
to the Epic narrative The Epic found an existing cult of an 
oracular darmon who dwelt beneath the earth near Thebes 
ready to 1ts hand It reduced this fact to a form which :t 
could understand in a manner typical of the relation which 
frequently existed between the facts of rehgious hfe and Epic 
poetry The cult was connected with an event in legendary 
history, and so brought into harmony with the Epic outlook 
The Epic knew nothing of gods attached in this way to a 
cult particular earthly spot, and so the spirit worshipped in the 
became in the epic imagination a chieftain and Seer who had 
not always lived beneath the earth in that place, but had only 
been transported there subsequently by a muraculous fiat 
of the supreme god, who had also accorded an eternal life in 
the depths to the translated hero 15 

We may perhaps find a parallel in more recent Saga story 
that will throw hght on the question German mythology 15 
perfectly familar with such figures for ever, or unti] the day 
of yudgment, alive in caverns of the mountains or subterranean 
chambers Thus, Charlemagne, or it may be Charles the Fifth, 
still has his abode in Odenberg or in Unterberg, near Salzburg, 
Frederick II (or, im more recent versions of the legend, 
Frederick I Barbarossa) in Kyffhauser, Henry the Fowler in 
Sudemerberg, near Goslar Thus, too, King Arthur, Holger 
Danske, and many other favourite characters of popular 
tradition dwell in subterranean caverns?® Occasionally, we 
can still plainly see how these were originally ancient gods 
who according to pagan belief dwelt in hollow mountains 
and whose place has been taken by these heroes and holy 
men “translated ’’ beneath the earth!” So, too, Greek 
tradition allows us to see even now that those ancient trans- 
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lated mortals, Amphiaraos and Trophonios, are only Epic 
substitutes for ancient de1ties who did not owe their ever- 
lasting hfe and subterranean abode to the favour of heaven, 
but had possessed these from the beginning At least, at the 
site of his worship men knew that the prophetic dweller 
in the cave was a god, one of them 1s called Zeus Trophonsos 
or Trephomos, not only by learned authorities, but m 
inscriptions from Lebadeia ,18 Amphiaraos, too, 1s once called 
Zeus Amphiaraos and more often a god In the Translation 
legends of Christiamzed people the kings have usurped the 
place of the ancient gods because the gods themselves, fallen 
into neglect, have been dethroned For reasons not so very 
different from these the ancient gods on Greek 501] were 
turned into heroes 

Surrounded by the unending multiplicity of contemporary 
notions of divinity the imagination of the Epic poet had 
fashioned for itself a generalized picture of a divine kingdom 
This was at that time a solitary attempt to erect a Panhellenic 
theological system, but it had the greatest unfluence upon the 
mental conceptions of Greeks of every race, for the Epic poet 
addressed them all He stood as though on a height looking 
down on all the narrow valleys and mountainous countrysides 
cut off from the rest of the world, and a wide prospect opened 
out before his eyes He soares above all the mnumcrable 
contradictory and conflicting details of local cult and belief, 
and finds something universal beyond The name and con- 
ception of Zeus, Apollo, Hermes, Athena, and all the gods 
represented innumerable diversities in the myths and mtual 
of the different cities and races, their outward shapes and 
personalities differed widely according to their localization 
and the manner of their influence Instead of all these the 
Epic poet sees only one Zeus, Apollo, etc , reduced in each 
case to a single unified personality And just as he had looked 
beyond the multiplicity of local deities so he did not confine 
his gods to particular local habitations and centres of influence 
in the Greck countries, they did not belong to one locality 
more than another True they worked and ruled in the world, 
but they were for all that free to move where they would 
They dwell and meet together on the heights of Olympos, 
the Pierian Holy Mountain, which, however, became in the 
imagination of Homer, unfettered by attachment to any 
particular place, more and more an ideal mountain of fancy 
So the broad sea 1s the dwelling-place of Poseidon , he 1s not 
confined to any one place Even the rulers of the spirit world, 
Aides and Persephoneia, have their abode, not, indeed, on 
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Olympos, and certainly not here or there beneath the surface 
of the Greek countryside, but far away in a land of fancy, 
they, too, are not bound to any particular locality of the actual 
world At the end of this enormous work of unification and 
idealization, that, out of all the infinite special manifestations 
of the name Zeus, each worshipped only in its narrow little 
circle un Greece, had evolved the single almighty figure of 
Zeus Father of Gods and Men—how could one who had 
imagined all this be able to understand, 1f he met with such 
a creature, a special Zeus, calling himself Zeus Trophonios, 
who passed his undying existence in a cave near Lebadeia 
and was only powerful in that one spot ἢ 

Of course, the inhabitant of such a holy spot would not 
allow himself to be deprived of the beliefin the existence and 
presence of the god on his native soil Though he meght be 
ready enough in general and in respect of other men’s 
local deities to regulate conceptions of the nature of the gods 
in accordance with the Homeric picture, yet he refused 
absolutely to be shaken in his belief in his own local deity, 
however unknown to the Olympian family of gods nm Homer 
that deity might be The local worship in its unaltered, 
undisturbed persistence, witnessed to the objective truth of 
his behef Thus there were preserved in the pious faith of 
their worshippers large numbers of local deities whose circle 
of influence was, however, very limited They had not been 
raised with the other gods to the heights of Olympos, but had 
remained faithful to the soil in which they had their home,?° 
witnesses to a far distant past τῇ which the members of every 
remote httle community had their separate god bound to the 
soil beyond which their thoughts did not stray We shall see 
how in post-Homeric times many such ancient earth-gods, 
1e gods thought of as living below the surface of the ground, 
were given new and in some cases a more wide-reaching lease 
of life The Epic in its pryme knew nothing of these earth- 
dwelling deities When it could not close its eyes to their 
existence 1t changed them into translated heroes, and beyond 
the immediate locality of the cult this version of them became 
the commonly accepted one throughout the rest of Greece 


But the Epic was by no means uniform in intention, or 
carned through as a systematic umty , 1t was far from being 
the offspring of a learned reflection that could tolerate no 
discrepancy Even here we find at least some few dim 
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recollections of the ancient belief in gods that can have their 
permanent abode in mountain hollows 

The Odyssey (a1x, 178 f) calls Minos, the son of Zeus 
(cf 11 xm, 150, xiv, 322, Od x1, 568) who ruled in Knossos 
the Cretan city, ‘the familar gossip of great Zeus” 2 
Very probably the poet meant by these words much the same 
as was understood by them im later times that Minos was 
personally acquainted with Zeus, on earth, of course, and, in 
fact, in the cave—not far from Knossos on the side of Mount 
Ida—which was revered as the ‘‘ Cave of Zeus ’’ 22 The island 
of Crete, overrun by the Greeks at an early period, still 
preserved in its remote seclusion much that was primeval 
in behef and legend There, sometimes on Mount Ida, some- 
izmes on Mount Dicte (1n the east of the island) the holy cave 
was pointed out where (already in Hesiod) Zeus was said to 
have bcen born 38 According to a local legend, which probably 
was present to the fancy of the writer of these lines of the 
Odyssey, the god now fully grown up still dwelt in his sub- 
terranean chamber, and was visited by individual mortals 
As Minos before him, so, too, Eprmenides had been allowed to 
hear the prophecics of the god? The Zeus that dwelt m 
Ida was worshipped in a mystical cult, 25 every year 
a “ throne” was “spread” for him,1e probably a “ divine 
banquet ’’ (Theoxenion) was ptepared for his consumption, 
as for other especially Chthonic derlies The initiated then 
entered the cave dressed in black woollen garments, and 
remained within for thrice nine days 2 Everything points to 
the existence of conceptions similar to those that we found 
expressed in the cult of Zeus Trophonios at Lebadeia Zeus 
dwelling in bodily form in the depths of his cave can appear in 
person to those who enter his cave duly sanctrfied 

Then there appears, from the fourth century onwards, the 
strange statement, perhaps started by Euhemeros and eagerly 
taken up in later ages by scoffers ike Lucian or Christian 
opponents of the old religion, that Zeus lay burzed on Ida 2? 
What 1s here called the grave of the god 1s nothing im reality 
but the cave which was generally regarded as his permanent 
abode *® The 1dea—always strange to the Greeks 2%*—that a 
god could lie buried anywhere on the earth, deprived of hfe 
for ever or even for a limited period of time, 1s often met with 
in the tradition of Semitic and other non-Greek peoples ™ 
We need not mquire what deeper or perhaps allegorical sense 
such legends may have had in the behefs of those nations , 
there 1s no reason to suppose that such foreign legends had 
any influence in the formation of Greek myth Nor does the 
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tradition in Greek lands give the slightest support to the new 
current among modern mythologists that the death and bunal 
of gods 1s intended to symbolize the “death of Nature”. It 
1s, in fact, plain that in the legend of the Cretan Zeus’ grave, 
the “ grave ’’ has simply taken the place of the cave as the 
everlasting abode of the undying god, and that it 1s a 
paradoxical expression intended to signify his perpetual 
confinement to that place We are immediately reminded of a 
no less paradoxical notice of a god’s grave at Delphi Under 
the navel stone (Omphalos) of the Earth-goddess (which was 
a vaulted piece of masonry in the Temple of Apollo recalling 
in its shape the ancient vaulted tombs),"! there lay buried 
a divine being Our learned authorities call this being Python, 
the enemy of Apollo , one and only one quite untrustworthy 
witness says 1t was Dionysos 33 Here we have a case of one god 
setting up his temple and abode over the grave of another 
god Apollo, the god of prophecy, thrones 1t over the Earth- 
spint Python, the son of the Earth-goddess Gaia Now, we 
have ancient and in the highest degree trustworthy traditions 
to the effect that there was onginally at Delphi an ancient 
Earth-Oracle into whose place Apollo and his mantic art came 
later as anintruder We are therefore justified in believing 
that this circumstance in the history of religion has found 
expression in the legend that Apollo’s temple and oracular 
seat stood over the place where an ancient and superseded 
oracle-daimon lay “ buried ᾿᾿ 33 In the days when the primeval 
Earth-Oracle was still powerful its guardian would not he 
dead and buried under the Omphalos of the Earth-goddess, 
but would have dwelt there alive underground, like 
Amphiaraos or Trophomos or Zeus on Ida 


§ 3 

The “ grave”’ under the Omphalos means in the case of 
Python the overthrow of an earth-dwelling Chthonic Daimon 
by the cult of Apollo The “grave” of Zeus, which had 
thrust itself into the place of an older legend of the dwelling 
of Zeus in the cave of the mountain, expresses the same idea 
as this legend, but expresses 1t in a form current in later ages 
which knew of many “ Heroes’ who after their death and 
from their graves gave proof of a higher existence and a power- 
ful influence. The Zeus that died and 1s buried 15 only a god 
teduced to a ‘Hero 34 remarkable and paradoxical 15 only 
the fact that unhke Zeus Amphiaraos, Zeus Trophomnios 
(and Zeus Asklepios), he has not, τῷ the usual fashion, dropped 
lus title of god, which directly contradicted his “ Hero” 
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nature It 1s possible that mm the case of this cave-Zeus, half- 
god half-Hero, a conception has been transferred merely on 
analogy from other cases where 1t was applied more properly, 
after they had become fully ‘“ Heroized’’, to gods who 
according to the no longer intelligible theory had once been 
dwellers in the depths of the earth 

We have several accounts of Heroes who were buried in 
temples of gods and were sometimes associated with the cult 
of the higher god to whom the temple was dedicated. The 
way 1 which such legends could anse may be seen unusually 
clearly from the case of Evechtheus 

The Ship-Catalogue in the Ihad (u, 546 ff) tells us that 
Erechtheus was the son of the Earth, but that Athene brought 
him up and “ settled him in her rich temple ’’,35> where the 
Athenians every year honour him with sacrifice of sheep and 
bulls 36 It 15 plain that Erechtheus 1s here thought of as 
still living , to honour a dead man with such offerings, repeated 
every year and attended by the whole community, would be 
a custom quite unknown to Homer Erechtheus 1s, therefore, 
thought of as dwelling alive in the temple in which Athene has 
set him down,1e the ancient temple on the Acropolis which 
was enclosed in the “‘ strong house of Erechtheus ’’, to which, 
according to the Odyssey, Athene betakes herself as her ow 
home On the old citadel of the Kings, royal residence and 
sanctuary of the goddess were combined, its foundation 
walls have recently been discovered on the spot where later 
jomnt worship was paid to Athene and Erechtheus 1n the 
“ Erechtheion '’ 37 Erechtheus dwells below the ground in 
a crypt of this temple,®* hke other earth-deities, in the form 
of a snake, immortally He 1s not dead, for as Euripides still 
says, 1n a story which otherwise follows different lines, “ the 
earth gaped and covered him over,’ 3° 1e he was translated 
and lived on under the earth On the analogy of the examples 
already discussed 1t is clear that this 1s also a case of a primitive 
local deity,“ once supposed to have been living always in 
a cave on the mountain-side, transformed to a Hero who has 
been brought there and raised toummortal life The later behef 
in Herees required a grave at which the continued existence 
and potency of the “ Hero”’ was localized, by a natural 
process of development the Hero Erecchtheus translated alive 
and made immortal is thought of as burzed mn a grave 
Erichthonios, who was expressly identified with the Homeric 
Erechtheus, was by later ages supposed to be buried in the 
Temple of Polias,ie the oldest temple of Athene, on the 
Acropolis 41 We have clearly before us the steps by which the 


SUBTERRANEAN TRANSLATION 99 


aberiginal deity, dwelling beneath the ground, the son of 
Earth, 1s made into a mortal Hero, translated to mmmortahty 
and placed under the protection of the Olympian goddess 
who has now become more powerful than he, and finally 
transferred, cave and all, to the precincts of her temple, and 
finally reduced to the condition of a Hero hke another, who 
had died and hes peacefully buried in the temple of the goddess 
on the citadel 

With this example before us we may explain several other 
analogous cases, in which we have only the last stage of the 
process, the grave of a Hero in a god’s temple, without any 
of the intermediate steps A single example may be given. 

At Amykla1, not far from Sparta, mn the holiest temple of 
Laconia, stood the ancient bronze statue of Apollo upon an 
altar-shaped base, within which, according to legend, 
Hyakwnthos lay buried Through a bronze door 1m the side of 
the altar offerings for the dcad were sent down to 
“ Hyakinthos ” buried below every year at the festival of 
the Hyakinthia ** The recipient of these offerings has little 
resemblance to the gentle youth of popular legend The 
Hellenistic poets tell how he was beloved by Apollo and died 
by a cast of Apollo’s discus and was changed into a flower 
The fable, almost destitute of local reference, has been put 
together from many popular themes ** The sculpture on the 
above-mentioned altar, on the other hand, represents among 
many gods and heroes Hyakinthos and his sister Polyboia 
as they are being carned up to heaven—which will not square 
with the metamorphosis story Further, he 15 represented as 
bearded, and so not as the boy whom Apollo loved,#* but as 
a grown man (of whose daughters indeed other legends make 
mention) 45. The true story of ‘#7s Hyakinthos has disappeared 
almost without leaving a trace But in what the monument 
reveals and in what we know of the yearly festival held im 
honour of Hyakinthos sigmificant features emerge which 
perhaps can tell us the real character of the Damon that was 
honoured at Amyklai together with, and as our information 
clearly shows, before Apollo himself 46 Hyakinthos was given 
offerings that were otherwise pecuhar to the gods that ruled 
the lower world 47 These offerings were let down directly into 
the underground place where, in fact, Hyakinthos himself 
was supposed to dwell In the great festival of the Hyakinthia 
the alternate worship of Apollo and Hyakinthos (after whom 
as the chief personage the festival 1s named) points to the 
incomplete amalgamation of two originally distinct cults ; 
and the plain and unadorned, almost dismal, ceremonies of 
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the days devoted to Hyakmthos—contrasted with the more 
cheerful worship paid to Apollo on the middle day of 
the feast “8—allow us to see clearly the real nature of 
Hyakinthos as a Daimon related to the gods of the underworld 
On the altar-relief Polyboia was represented as his sister 
she was a goddess of the underworld lke Persephone 4° 
Hyakinthos was, then, an old local deity of the Amyklaian 
countryside, dwelling below the earth, and hus worship at 
Amyklai was older than that of Apollo But he 15 a diam 
figure The Olympian god (probably not before the Doric 
conquest of the Achzan land) has set himself down beside, 
and indeed over, the ancient earth-spirit, and now outshines 
tim without quite beng able to banish his worship The 
divine existence of the latter under the ground could not be 
imagined by later ages, except as the after-existence of the 
psyche of a dead and bumed Hero whose body lay in the 
“grave ᾿ under the statue of the god Next, in order to 
explain their association in cult, poetic legend made the 
god a lover, just as in another case, and for similar reasons, 
it had made him the lover of Daphne °° 


§ 4 

Thus 1t may be that under many a Hero whose grave was 
shown in the Temple of a god an ancient local-god was hidden, 
whose abode beneath the earth had been converted into a 
“ grave ᾿᾿ now that he himself had sunk from a deity of higher 
rank to a human chieftam It depended upon the circum- 
stances of the case whether his humanization was complete 
or whether the memory of his former god-head (preserved in 
cult) secured for him a second elevation to the heavenly 
regions δ: among the Olympian gods whose nature was 
originally quite foreign to that of the old earth-daimon Such 
conceptions, differing widely according to the circumstances 
of place and time, are shown most clearly τῇ the different views 
taken of Asklepios For Homer and the poets he 1s generally 
a great chieftain, a mortal who had learnt the art of healing 
from Cheiron In religious cult he was generally set on a level 
with the upper gods In reality he, too, 1s a local earth-dwelling 
deity from Thessaly, who from beneath the earth dispenses, 
like so many earth-spirits, healing from the ulls of the flesh 
and knowledge of the future 5*—the two being closely con- 
nected in antiquity He, too, easily bore the change from god 
to Hero Asklepios was struck by Zeus’ ightning which in 
this, as in many cases, did not destroy life, but translated the 
person affected to a higher existence outside the visible world 53 
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We can now easily understand what 1t means when even this 
ancient earth-deity 1s said to be ‘‘ burned ’’—his grave bemg 
shown at different places 54 Many pecularities of the worship 
paid to him show clearly the orgimal character of Asklepios 
aS an ancient god hving below the earth ὅδ One essential 
characteristic indeed of such earth-spirits he lacks—he 1s not 
bound to any one particular place An enterprising priesthood, 
wandering in company with the rest of their tribe, had taken 
with them this old established worship of theirs, and spread 
it far and wide, so that Asklepios himself became at home m 
many different places 

Now, in closest relationship, though they remained more 
faithful to their original character, with this Zeus Asklepios 
stood those Bocotian earth-spirits with whom this discussion 
began Trophomos, and Amphtaraos, too, might have been 
described as an Asklepios, who had stayed at home in his old 
cavern dwelling 56. They, too, Ampluaraos and Trophonos, 
had become mortal men of a past age 1n the imagination of 
a time which could no longer properly understand such cave- 
spirits But we never hear of their “graves”’, for the 
generation which made éhem Heroes knew nothing of mortal 
chieftains who after dying and being buried yet lived on with 
undimimished powers But τὲ was the belief in their un- 
interrupted potency that gave those strange cavern deities 
a secure place in men’s memory In the epic and in legends 
inspired by the epic they are recogmzed as human beings 
that had not died but had been translated, without any 
division of soul from body, to everlasting life in the depths 
of the earth. Ever afterwards—even when they are not only 
called ummortal, but actually “ gods ’’—they are reckoned 
as men who have become immortal or godlike 5’ And they have 
become the patterns of what other mortals too may rise to 
In the Electya of Sophokles (836 ff) the chorus wishing to 
justify the hope of a continued hfe for the departed, expressly 
appeal to the example of Amphiaraos, who still rules below 
the earth with all his spiritual powers intact For the same 
reason these and other examples offered by ancient legend 
and poetry of the “ translation’ of mdavidual great men to 
a life below the earth are important for our inquiry too In 
them, as 1t did (an another sense) in the case of those trans- 
lated to the Islands of the Blest, the Epic points beyond its 
own resigned and gloomy conception of the state after death 
towards a higher life after the visible world has been left 
behind It took isolated cases of the once numerous class of 
cavern deities worshipped in Greek countnes, and deprived 
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them of their god-head, though not of the superhumanly 
continued existence and (especially mantic) powers claimed 
for them by the belief and cult of their countrymen Thus 
reduced to mortal rank, 1t interwove them 1n the fabric of the 
heroic mythology, and in so doing instituted a class of out- 
standing human individuals who had been raised to a godlike 
existence, far, indeed, from the upper world, but, at least, not 
condemned to the common realm of the souls Instead they 
were given a home beneath the earth, each 1n a definite place 
in Greek territory, near living men, and able to help them 
The descent from god to mortal Hero resulted, since the 
essential point of contimued existence was not denied, in a 
corresponding exaltation of the mortal and the heroic to the 
divine. Thus the epic leads us in this instance towards a range 
of conceptions which the poems themselves treated as though 
it never existed, and which now suddenly comes into view 
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Pi, N 1x, 24 ff, x, 8 2, [Apollod ] τι, 6, 8, 4 (σὺν τῶ ἅρματι καὶ 
τῷ ἡνιόχω Baru... ἐκρύφθη καὶ Ζεὺς ἀθάνατον αὐτὸν ἐποίησεν), etc. 
The expressions used to descnbe the translation and continued 
conscious existence of A are noteworthy κατὰ γαῖ᾽ αὐτόν τέ νιν καὶ 
φαιδίμους ἵππους ἔμαρψεν, P1,O vi, 14 Zeds κρύψεν ἅμ᾽ ἵπποις, N. ax, 
25 γαῖα ὑπέδεκτο μάντιν Οἰκλείδαν, 3,8 μάντις κεκευθὼς πολεμίας 
ὑπὸ χθονός, ,Th ,588 ἐδέξατο βαγεῖσα Θηβαΐα κόνις, 5 fr ,873(=958 P.). 
θεοὶ ζῶντ᾽ ἀναρπάσαντες ἐς μύχους χθονὸς αὐτοῖς τεθρίπποις εὐλογοῦσιν 
ἐμφανῶς, E Supp, 928 ὁ ἥρπασεν χάρυβδις οἰωνοσκότον, τέθριτπον 
ἅρμα περιβαλοῦσα χάσματι, 501 f (Enphyle) ᾿Αμφιάραον ἔκρυψ᾽ ὑπὸ 
γῆν αὐτοῖσι σὺν ἵτποις, Oracle in Ephorusap Ath, 2322 ᾿Αμφιαράον 
ζῶντος τὸ σῶμα καταδέξασθαι τὴν γῆν, Agatharch, p 115, 21 Mu 
ἐπεσπάσατο ἡ γῆ ζῶντα, Philostr, V Ap, 2, 37, p 79, 18 Kays. 
ἀφανισμός οἱ A St Byz s “Ἄρπυια ---πάμψυχος ἀνάσσει, S, El, 841, 
dei ζῶν τιμᾶται, Xen, Cyn 1, 8 

* That the translation of Amphiaraos in the form so frequently 
repeated by later authors (clearly following an important and influential 
original) appeared already in the Thebais of the epic cycle 1s taken 
by Welcker for granted, Lp Cykl u, 362,66 The viewasintrinsically 
probable, but it can claim more definite grounds Pi, Ὁ wi, 12-17, 
tells us tnat after Amphiaraos and his team had been swallowed up 
by the earth, Adrastos, over the seven funeral pyzes (which consumed 
the bodies of the Argives who had fallenin battle) said ποθέω στρατιᾶς 
ὀφθαλμὸν ἐμᾶς, ἀμφότερον, μάιτιν τ᾽ ἀγαθὸν καὶ δουρὶ μάρνασθαι That 
this famous lament was taken ἐκ τῆς κυκλικῆς Θηβαΐδος, fr 5 Kunkel, 
p 12, 1s proved by the testimony of the ancient scholia on ποθέω κτλ, 
quoting Ashlepiades This means that in the Thebais too, after the 
battle was over Amphiaraos was not to be found either among 
the fallen o: the survivors—was in fact translated Pindar must 
have taken not merely ihe words of the lament of Adrastos but the 
whole situation that led up to these words, as he desciibed it, from 
the Thebais (Bethe, Tieb Held [1891], p 58f, 94 ff, clams to 
prove that Pindai took nothing but the words ἀμφότερον κτλ from 
the Thebais which said nothing of the burial of these who had fallen 
before Thebes, and that Pindar added this last on his own account, 
O. vi, as well as N 1x, 25 But the “ proofs” of this view, 1n itself 
highly improbable, on closer examination come to nothing )—In the 
Odvssey it 1s said of Amph ὄλετ᾽ ἐν Θηβῃσι, ο 247, θάνεν Ἀμφιάραος 
253 The expression “is naturally to be understood as merely implying 
disappearance from the earth” says Welcker, Ep C u, 366 All we 
can claim ts that the expression does not indeed prevent us from 
assuming that the story of the ‘ disappearance” of Amph was known 
also to the poet of these lines Thus in the OC of Soph Antigone 
says twice over (Il 1706, 1714) that Oedipus ἔθαιε, whereas he really 
was like Amphiaraos translated alive (ἄσκοποι πλάκες ἔμαρψαν 1681) 

> Pi, fr. 167, AR 1, 57-64 (Lads περ ἔτι. ἐδύσετο τειόθι γαίης) 
Orph , Arg, 171-5 (φασὶν ζωόν τ᾽ ἐν φθιμένοισι μολεῖν ὑπὸ κεύθεσι 
γαίης). Agatharch, p 114, 39-43 Mu (εἰς τὴν γῆν καταδῦι αε ὀρθόν 
τε καὶ ζῶνταλ Schol and Eust on A 264, p 1001 —In Ovid, M xu, 
514 ff , the translation becomes a metamorphosis (into a bird), and 
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often an ancient translation myth has thus been replaced by 
a metamorphosis 1n later mythology The connected story of Kaineus 
has been lost, and only a few fragments survive in Sch, AR 1, 57, 
Sch , A 264 (the best known being the change of sex [cf also Meineke, 
h. crtt com, 345}, the meaming of which 15 very dubious Similar 
stones are told of Tezresias, Sithon (Ov , M 1v, 280), Iphis, and Ianthe, 
this last reminding us strikingly of a narrative in the Mahabharata, 
Then frequently 1n many muracle tales, both heathen and Christian, 
to which far too much respect 1s paid by those who seek to find in 
them dark reminiscences of bisexual gods) No traces of a οἰ of 
Kaineus can be found 

4 Althaimenes, son of Katreus (cf. Rh Mus 36, 432 1), εὐξάμενος 
ὑπὸ χάσματος ἐκρύβη [Apollod 1, 1n, 2, 2, 3. Rationalistic version of 
Zeno of Rhodos ap DS, 5, 59, 4, who says, however, ὕστερον κατὰ 
χρησμόν τινα τιμὰς ἔσχε παρὰ “Ῥοδίοις ἡρωϊκάς, and, in fact, we learn 
from an insc in Newton, Gy Insc 1n BM ιι, 352, that a political 
division (Ktoma ?) of the people of Rhodos was called ’AA@atpevis, 
whose ἥρως ἐπώνυμος must have been Althaimenes 

5 Amphilochos appeared in person to sleepers at his dream-oracle 
at Mallos in Cilicia (Luc , Phtlops , 38)—so also did his nval Mopsos, 
Plut , DO. 45, 434 D—as well as at hus oracle in Akarnama, Aristid 1, 
Ῥ 78D [38,21 Keil]. Mopsosin Cilicia and Amphilochos in Akarnania 
are alike in being among those δαιμόνεα which ἱδρυμένα ἔν τινι τόπω 
τοῦτον οἰκοῦσιν, Ong, ¢ Cels iu, 34, PP 293-4 L The same author 
eas οἱ Are Mopsos and others, ἀνθρωποειδεῖς θεωρεῖσθαι θεούς, 
vu, 35, p 53. 

® Laodike, daughter of Pram [Apollod 1, Epet v, 25, Nicol Prog. 
1, 1—Anstaios, who ἄφαντος γίγνεται in M Haemus and 15 now 
honoured ἀθανάτοις τιμαῖς, DS 1v, 82,6. (Cf. Hiller v. Gartr , Panly- 
Wiss τι, 855, 23 ff.) 

* The regular expression for these subterranean dwelling-places 1s 
μέγαρα §=Lex rhet ap Eust , Od ,1387,17£ Hencealso the sacnficial 
pits into which men lowered the offerings made to the deities of the 
lower world are called μέγαρα (Lob, Agi, 830, μέγαρα = χάσματα, 
Schol Luc ,D Mer 2,pp 2758 Rabe) It was thought that by sinking 
the gifts in the ground they would :mmediately reach the dwelling- 
place of the spimt who lived there The sacrificial chasm 1s itself the 
“chamber "", μέγαρον, 1n which the spirit lives (in the form of a snake) 
and dwells 

®« 492, ψυχῇ χρησομένους Θηβαίου Τειρεσίαο, μάντηος ἀλαοῦ 
τοῦ τε φρένες ἔμπεδοί εἰσιν τῷ καὶ τεθνηῶτι νόον πόρε Περσεφόνεια, 
οἴῳ πεπνῦσθαι τοὶ δὲ σκιαὶ ἀΐσσουσιν His φρένες being undestroyed 
the most important and distinguishing feature of death is absent 
His body, indeed, 15 destroyed and hence he 1s called τεθνηώς hke all 
the other dwellers in Hades, though 1t 15 still difficult to see how the 
dpéves could remain without a body It 1s highly probable that the 
idea of the continued existence of the consciousness of the famous 
seer renowned in Theban legend was derived by the poet irom a popular 
tradition according to which Teirestas still gave proof of the clearness 
of his wits by the oracles which he sent up from below the earth In 
Orchomenos there was a χρηστήριον Τειρεσίου, Plu, DO. 44, p 434C 
(as Nitzsch, dum Od im, Ὁ 151, also reminds us) If we may argue 
from the context in which Plutarch speaks of him, this must have 
been an earth-oracle, 1e an tneubatron-oracle There stones lke 
those told at Thebes of Amphiaraos may have been related of Teiresias 
and his survival after death Some such information the poet of 
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the Nekyia may then have transformed and made use of for his own 
purposes Str. 762 not without good ground connects these verses 
about Teiresias with the stones of Amphiaraos and Trophomos 

* The ancient site of the Oracle of Amphiaraos was near Thebes 
at the place (Knopia) where according to the epic story he sank into the 
earth Paus, 9, 8, 3, Str 404. Even at the time of the Persian war 
the envoy of Mardonios inquired of him there, near Thebes, as Hdt vin, 
134, unmistakably says (That the oracle lay in Theban territory 15 
shown also by the addition of the words, otherwise pointless, Θηβαίων 
οὐδενὶ ἔξεστι μαντεύεσθαι αὐτοθί A simular rule 15 found at ihe temple 
of Herakles in Erythrai which may be approached by Thracian women 
but not by Erythrean women (Paus, 7, 5, 7-8], and in the same 
way the Lampsakeno1 were excluded from the funeral games of 
Miltiades on the Chersonnese‘ Hdt νι, 38) Oropos also claimed to 
harbour Amphiaraos under its soil, Sch Pi, O vi, 18, 21-3; differently 
in Paus, 1, 34, 2-4 But the oracle must have been moved there 
a‘terwards—hardly before the end of the fifth century (μεθιδρύθη, 
Str 404); to suppose that τὲ had always been confined to Oropos 
is contrary to all the traditional evidence. 

39 Those who wished to inquire of his oracle offered by night to 
Trophonios, before going down into the cave, a ram, sacrificing 1t 1n 
a pit (Bd@pos)* Paus, 9, 39,6, to Amphiaraos, after a considerable 
fast (Philos, VA, 2, 37, pp. 79, 19 ff. K) and the provision of a 
καθάρσιον, the inquirer offered aram upon the fleece of which he lay 
down to sleep (Paus, 1, 34, 5)—Cleanthem cum pede terram 
percussisset versum ex Epigonis (prob of Soph ) ferunt dixisse , audisne 
haec, Amphiarae, sub terram abdite? Cic, 7D u,60 The gesture 
also must have been borrowed from the same scene in the ᾿Επίγονοι 
It was thus customary to knock on the ground in calling upon A, as 
in the case of other καταχθόνιοι (᾿Αμφιάραε χθόνιε occurs as late as 
P Mag Par 1446f W) 1568, cf. Paus ,8,15,3 Cf also Nagelsb, 
Nachh, Theol, 102, 214 Skedasos in Sparta γῆν τύπτων ἀνεκαλεῖτο 
τὰς ᾿Ερινύας, Plu, AN 3, p 774 B In his gnef for the loss of his 
daughter Herodes Atticus threw himself on the ground τὴν γῆν παίων 
καὶ βοῶν A = θύγατερ, καθαγίσω, τί aoe ξυνθάψω; aes ; 

fa thagoras ὅταν βροντήσῃ τῆς γῆς ἅψασθαι παρήγγειλεν, 
leah’, PP. τος. βροντήσῃ τῆς γῆς ἅψ' ph 

11 That the dream-oracle of Trophonios had a much olde1 influence 
is umphed by the story of the inquiry made of it by the Βοιωτοὶ 
ἁλόντες ὑπὸ Θρᾳκῶν in Phot (Suid) λύσιοι τελεταί 

12 Trophonios himself was supposed to appear in the cave at 
Lebadera The inquirer goes down to τὲ δεόμενος συγγενέσθαι τῷ 
δαιμονίῳ (Max Tyr 14, 2, p 249 R), mdications were sought from 
sacrifice ef δὴ τὸν κατιόντα εὐμενὴς καὶ ἵλεως δέξεται (Trophonios), 
Paus 9,36,6 Saon, the discoverer of the oracle and founder of the 
cult, had after entering the μαντεῖον met Trophonios himself 1n person, 
τὴν ἱερουργίαν .. διδαχθῆναι παρὰ τοῦ Τροφωνίου φασί (Paus, 
9, 40, 2) He dwells and 15 visible in the oracular cavern’ Ong, 
Cels πὶ, 34, pp 293-4 L vu, 35,p 53, Aristid 1, p 78D [38,21 Keil]. 
Even the stupidly rationalizing account of Troph in Schol Ar, 
Nub 508, p. 190 Ruth, Sch Luc, DM. m, Cosm ad Greg Naz 
p 184 (Clarke, p 52} (Eudoc., Viol, Ὁ 682, 8)—1mplies the bodily 
presence of an ἐγκατοικῆσαν δαεμόνιαν in the cave of Trophonios 
Lucian, too, shows that this was the popular impression (DM w, 2) 
by his curious satiric fiction that whereas Troph himself was in Hades 
(to which acc to Necyom 22 the cave of Trophonios was only an 
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entrance) τὸ θεῖον ἡμίτομον of Trophonios γρᾷ ἐν Βοιωτίᾳ Thus 
the visitor expected to meet Irophonios there in his divine shape, as 
Ampelius puts 1t in a simular case with great simplicity and direct- 
ness, 8, 8 1b1 (Argis in Ep:ro) Iovis templum hyphonis (1rretnevably 
corrupt Tvophoni absurdly Duker, Typhonts, Tychonts others not 
much better) unde est ad inferos descensus ad tollendas sortes in 
quo loco dicuntur 11 qui descenderunt Iovem ipsum videre. Otherwise, 
Tr was said toinhabit the cavein the shape of a snake as1s so frequently 
the case with earth deities Not only are snakes sacred to him as to 
Asklepios (Paus 9, 39, 3) and live in his cave (to propitiate them 
people take honey-cakes down with them) but he himself 1s present 
in the form of asnake ὄφις ἦν ὃ μαντευόμενος, Sthol Ar, Nub 508, 
cf Suidas Tpodsvos It was this personal contact between the god 
and the inqmrer which specially distinguished the o1acle of Tr porov 
ἐκεῖνο (τὸ μαντεῖον) δι᾽ αὐτοῦ χρᾷ τοῦ xpwpevov Philostr, VA 8, 19 
p 335, 30 K. Of course, many only heard without seeing τις καὶ 
εἶδεν καὶ ἄλλος ἤκουσεν, Paus 9, 39, 11 But it was the god they 
heard 

13 Speaking of Zalmoxis among the Getae (cf Str 297f , 762, 
Hdt iv, 95-6 EW ZddAp), Mopsos in Cilicia, Amphilochos in 
Akarnania, Amphiaraos and Tiophonros—in fact, all of them darmones 
who had oracles of Incubation—Or (Cels πὰ, 34, p 293-4 L) says 
they have temples and ἀγάλματα as δαιμονίοις οὐκ of3’ omws ἱδρυμένοις 
ἔν τινι τόπω ot οἰκοῦσιν Thev dwell within this ἔν α κεκληρω μένον 
τόπον, vu, 35 (pp 53-4 1,}, cf μι, 35 Βὴ In that place and only there 
are such daimonesvisible Cels νι, 35 (Ρ 53L),ofthetemples of Amph , 
Troph, Mops ἔνθα φησὶν ἀνθρωποειδεῖς θεωρεῖσθαι θεοὺς καὶ ov 
ἱψευδομένους ἀλλὰ και ἐναργεῖς ὄψεταί τις αὐτοὺς οὐχ ἅπαξ 
παραρρυέντας . ἀλλ᾽ det τοῖς βουλομένοις ὁμιλοῦντας (and so ever 
present there) Aristid 1, p 78 Di [38, 21 K], ᾿Αμφιάραος και 
Τροφώνιος ἐν Βοιωτία καὶ ᾿Αμφίλοχος ἐν Αἰτωλία χρησμωδοῦσι καὶ 
dawovra, On the extension beyond its omginal home of the cult 
of such an Incubation-de:ty localization in a single spot was of course 
relaxed It was etther disputed where his permanent habitation 
really was (as in the case of Amph \, or else the god gradually ceased 
to be bound to any one place, though st:ll bound to certain places 
in the sense that he could appear only there, and not anywhere he chose 
Such 1s the case with Ashlepios and with various other daimones 
equally bound onginally to a single spot, who then émdaivovrat, 
ἐπιφοιτῶσιν, in certain other temples as well (cf for example, the 
account of the ἐπιφάνειαι of Machaon and Podaleinos in Adrotta given 
by Marin, V Proch, 32, cf Suid Εὐστέφιος, from Damascius, 
V ZIstd) But when inquines are made of a god by Incubation the 
god must always appear in person, if he 18 absent no oracle can be 
given See the story of Amphiaraos in Plu, DO 5, p 412 A. In 
the records of muacles of healing found in Epidauros the god himself 
regularly comes to the sleeper in the ἄδυτον (or else in the form of a 
snake "Eg ’Apy 783, p 215f, ll 113-19), sometimes accompamed 
by his ὑπήρεται (the Asklepiadai), cf "Ed ᾿Αρχ 85,p 17,11 38 ff, 
111: In the old miracle of Arstagora of Troezen (Ἐφ "Apy °85, 
p 15,1 10) reported already by Hippys of Rhegion (which there 
is no reason to doubt) at first only “ the sons of the god *’ appeared 
to the sick woman οὐκ ἐπιδαμοῦντος αὐτοῦ ἀλλ' ἐν ᾿Επιδαύρῳ ἐόντος 
Only in the following night did Asklepios himself appear to her ἑκὼν 
ἐξ ᾿Επιδαύρου Everywhere τὸ 1s implied that dream-healing can 
only take place through personal action of the god (cf Ar, πω}, 
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later by the advice, at least, of the god, personally appearing to the 
patient (see Zacher, Hermes, xxi, 472{£), and this presumption 1s 
explaimed by the fact that originally Incubation could only take place 
at the actual spot where the god (or Hero) had his permanent abode 

14 The ὑποφῆται of the Dodonian Zeus the Σελλοί, ἀνιπτόποδες 
χαμαιεῦναι, Π 234f, were explained by some already in antiquity as 
priests of an Incubation oracle (Eust, J/, p 1057, 64 ff), Welcker 
agreeing with them, Ki Schr τι, 90f This view 15 founded solely 
on the adj χαμαιεῦνα, which 1s not, however, to be separated from 
ἀνιπτόποδες But since ἀνεπτόποδες can have no connexion with 
Incubation neither then can χαμαιεῦναι Both epithets refer obviously 
to the special severity and simplicity of the life of the Σελλοί, the 
(ritual) reason for which it 1s true we do not know and have no 
Means of guessing 

15 Tt remains indeed impossible to determine what moved the epic 
to recognize in the Boeotian cave-daimon the Argive seer Amphiaraos 
(even during his life-time an adept in the :ncubation-mantic art acc 
to Paus 2, 13, 7, cf Did in Gp 2, 35, 8, p 73, 14 ff Beclch), 
or why the heroized god Amphiaraos was turned into an Argive and 
made a member of the prophetic family of Melampous otherwise 
the foes of the Bocotian seers, or, finally, wry he was brought to 
Boeotia as an enemy and then made to dwell for ever in that hostile 
and alien land 

16 Henry the Fowler in Sudemerberg Kuhn and Schwartz, Nordd 
Sag, p 185 The other examples in Gnmm, ch xxxu —G Voigt in 
Sybel’s hist Zerts xxv1 (1871), pp 131-87, shows in his most lucid 
account that 1t was not originally Frederick Barbarossa but Frederick 11 
whom the legend represented as not dead but “ lost ’” and to whom the 
expectation refcrred that he would come again some day From ihe 
fifteenth century the story begins to appear that he was dwelling 1n 
Kyffhauser (or 1n a cave in the rocks near Kaiserslautern) , {he name 
of Barbarossa does not appear till the sixteenth century, and then 
gradually predominates But how it came about that from a definite 
moment onwards the translated emperor was thought of as living on 
in a hollow mountain 1s by no means clear from the written documenis 
alone or from the critical study of the evolution of thelegend Suddenly 
and without intermediate steps the story assumes this shape, and 11 
can hardly be accounted for except on the view that it arose from the 
combination of the Fiederck legend with already existing Saga- 
stotics of translated Heroes or gods (as Voigt also suggests, p 160) 

11 Gnmm, pp 959-61 Simrock, Ὁ Myth, p 144 —How easily 
similar legends can appear spontaneously among different peoples 
without interconnexion appears from the fact that translation legends 
are also found not only in Greece but in distant Mexico, see Muller, 
Gesch am Urrel 582  Jioly men who have ‘‘ vanished ᾿᾿ and are not 
dead but live on in the depths of mountain caves, and are expected 
one day to reappcar on earth, occur in the legends of Mohammedan 
peoples of the East A v Kremer, Culturg Streife Geb Islam, 50, 
Gesch Ideen Islam, 375 f, 378 

18 Aut Τρεφωνίοι Insc from Lebadeta, Meister, Boot Inse 423 (GDI 
1, p 163), otherwise only Τρεφωνίοι (n 407, 414, καταβὰς ἐν Τρεφώνιοι 
BCH °90, p 21), Tpodwvia (n 413), and side by side occur τῦ At τῦ 
Βασιλεῖι κὴ τῦ Tpedwviv, etc (n 425, 429,430) 4Διονύσω εὐσταφύλω 
κατὰ χρησμὸν Διὸς Tpodwviov Insc from Labadeia in Stephani Retse 
ad Geg nord Griechen, No 47 Ins from Leb [GSepi 1, 3077 (1st-2nd 
cent AaD)—Str 414 Aefdieca ὅπου Διὸς Τροφωνίου μαντεῖον tSpurac 
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Liv 45, 27, 8, Labadiae templum Iovis Trophony adut. Obs 50 
(= 110) Lebadiae Eutychides in templum Iovis Trophonn degressus— 
Διὸς μαντεῖον 1s the name given to the oracle of Tr in Phot also and 
Hesych AcBdSea 

18 Διὸς ᾿Αμφιαράου ἱερόν (at Oropos) [Dicaearch] Descr. Gy ἃ, 
89 (ι, 100 Μὰ). Even Hypendes in the speech for Euxenippos refers 
throughout to Amph. at Oropos as a god Amph in Or. ὁ θεός 
(Ist-2nd cent pc): IGS 1, 3498, 412, CIG. 1570a, 25, 30, 52 
Liv 45, 27, 10 (in Oropos) pro deo vates antiquus colitur. Cic, 
Div 1,88 Amphiaraum sic honoravit fama Greciz, deus ut haberetur 
Plutarch also, speaking of the embassy sent by Mardonios to the ancient 
Theban oracle, calls Amph. θεός. DO. 5, p 412 A Acc. to Paus 
1, 34, 2, however, Amph. was first honoured as a god m Oropos 

20 Origen 1s expressing 1t n his own way, but he 15 quite nght un 
principle when he distinguishes the local gods remaining 1n the country- 
side from the gods of Olympos, Cels. ν᾿, 35 fin μοχθηρῶν δαιμόνων 
καὶ τόπους ἐπὶ γῆς προκατειληφότων, ἐπεὶ τῆς καθαρωτέρας ov δύνανται 
ἐφάψασθαι χώρας καὶ θειοτέρας He says of Asklepios, 5, 2 (p 169L), 
θεὸς μὲν ἂν εἴη det δὲ λαχὼν οἰκεῖν τὴν γῆν καὶ ὡσπερεὶ φυγὰς τοῦ τόπου 
τῶν θεῶν 

21 Διὸς μεγάλου δαριστής. The word implies quite as much familar 
conversation as well as general intumacy with Zeus The obscure 
évvéwpos need not be considered here In any case it 1s to be taken 
closely with βασίλευε, next to which τὲ stands, and not with Διὸς p. 
ὀαριστής (aS many even ancient writers have done) 

33 Intercourse of Minos with Zeus in the cave [Pl] Mim 319 E. 
(whence Str 762), Ephorus ap Str 476, (from Eph also Nic Dam. 
ap. Stob Fi ἵν, 2, 25, p 161 H) VM 1, 2, ext 1. Here the 
position of the cave is as a rule not precisely stated But the Idaian 
cave 1s generally meant and Max. Tyr defimtely refers to this one 
as the place where Minos met Zeus, 38, 2 (p 221 R) 

23 Birth of Zeus in the cave Alyalw ἐν ὄρει Hes, Th 481 ff 
Thence his mother bore him ἐς Avxrov 482 (cf 477), which would be 
near Ida —és Δίκτην Schomann. And, at any rate, the cave on Mt. 
Dicte was the generally reputed place of Zeus’ biyth [Apoll] 1, 1,6 
DS 5, 70, 6, Mela 2, 113, DH 2, 61 (who also makes Minos visit 
Zeus there) At Prassos τὸ τοῦ δΔικταίου Διὸς ἱερόν. Str 475-8 
Others, indeed, mention Ida as the place of the birth of Zeus. DS 
5, 70, 2,4; AR in,134 Both the holy caves are thus continually 
mvals, but it appears that the legend of the birth of Zeus was 
principally localized at the Diktaian cave, that of his intercourse with 
Minos chiefly at the Idaian, cf. now also M. Mayer, Myth Lex 5 
Kronos, 1:1, 1533 ff 

24 Max Tyr 16, 1 (cf 38, 3; prob from Max only, Theod Met 
Misc. c 90, p 580 Mu) Cf Rh Mus 35,161f Max. speaks of 
the cave of Diktaian Zeus, perhaps only inexactly and by oversight 
It would be to Ida rather and its cave which rose above Knossos, 
the home of Epimenides, that the legend would make him go on 
pilgnmage So, too, DL vi, 1, 3, of Pythagoras, ἐν Κρήτῃ σὺν 
᾿Επιμενίδῃ κατῆλθεν εἰς τὸ ᾿Ιδαῖον ἄντρον Pyth, in the Idaian cave, 
Porph., VP. 17 

28 Schol Plat, Leg 1, introd (p 372 Herm) and Leg 625 B, 
see Lob, Ag! 1121 (Διὸς ᾿Ιδαίου μύστης, Eur, Cret ἐν 472, 10N) 
Recently the Idaian cave of Zeus has been rediscovered high up 1n 
the mountains, a day’s journey from Knossos (Fabricius, Ath. Μη, 
vol x, 59 ff). Remains of votive offerings of antiquity have been 
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found, but only before the entrance to the cave ἐν τῷ στομίῳ τοῦ ἄντρον 
(where Thphr had already remarked the lke, HP 3, 3, 4), inside 
the cave, which, like a vaulted tomb, consisted of two chambers, 
only traces of the cult from Roman times were found. It seems 
from this that the sacrificial mtual of the previous penod did not 
reach further than the entrance of the cave (as was the case also at 
the temple of Troph at Lebadeia), while the interior of the cave 
as the seat of the god himself was only entered by Mysta and pnests 
(the τ θὸς was not to be approached δὲ aJl_ Βοιοϑβ, ap. Ant 
Lib. 19 

35 Porph, VP.17, p 25 Ν᾽ εἰς δὲ τὸ ᾿Ιδαῖον καλούμενον ἄντρον 
καταβὰς ἔρια ἔχων μέλανα τὰς νομιζομένας τρὶς ἐννέα (cf NauckonS ,OC 
483) ἡμέρας ἐκεῖ διέτριψεν καὶ καθήγισεν τῶ Aci, τόν τε στορνύμενον αὐτῶ 
κατ᾽ ἔτος θρόνον ἐθεάσατο The historical truth of the story of Pyth’s 
visit to the cave need not be discussed here, but we may assume the 
credibility of the details given of the cult of Zeus in the cave and the 
customary ceremonial of pilgrimage to 1t (The story comes from 
relatively good sources, Gr Roman, p 254)—The long time spent 
in the cave (1 6 1n the wide and lofty outer chamber) has 1ts companion 
picture in what Str 649 says of Χαρώνιον at Acharaka, Plu , Gen Soc 
21, 590 B, of the cave of Trophonios It was necessary also to 
spend several days in the οἴκημα Δαίμονος ἀγαθοῦ καὶ Τύχης in 
preparation for the descent into the cave Paus 9, 39,5 The (to 
Zeus) στορνύμενος κατ᾽ ἔτος θρόνος has nothing to do with the 
Korybantic θρονισμός (see Hiller, Hemes, 21, 365) What 15 meant 
isin any case a Jectssternzum thus in Athens τὲ was usual to κλίνην 
orpdoa τῶ Πλούτωνι, CIA 1, 948-50, to Asklepios (CIA. u, 453b 
11), to Attis, CIA u, 622, (in Cos at the ξενισμός of Herakles, Ins 
Cos 36b, 22), etc The θρόνος (στρωνύειν θρόνους δύο for a goddess 
CIA u, 624, 9, 10) appearing instead of a κλίνη 15 possibly in accordance 
with ancient ntual Thus in the so-called feasts of the dead in ancient 
times the Hero 1s represented on a throne while later he reclines on 
the xAivy Thus in Rome besides /ecttsternta we sometimes have 
sellisternia especially for female deities Comm Iud Saec,1 71, 
101, 138 (Dessau, u, 1, p 282, CIL wi, 32] and elsewhere 

7 Acc to Ennius, Euk 73 Vahl (ap Lactant 1, 11, and ap Min 
Fel xxi, 1) Euhemeros spoke of the grave of Zeus Call, h Jou 
8-9, clearly attacks the fable of Zeus’ grave in Crete It seems to 
me very probable that Euh had taken up the story as one that evidently 
suited his cheap pragmatical interpretation of myths and had intro- 
duced it into isterature It would be Eub then whom Call, loc 
cit, was attacking as he did elsewhere the γέρων ἀλαζών and his 
ἄδικα βιβλία (fr 86) 

88 The grave of Zeus 1n Crete is spoken of without exact specification 
of the place by Call, loc cit, Cic, ND m,53, DS 3,61, 2, Mela 
u, 112, Luc, Tem 6, J Tr 45, Sacry 10, D Cone 6, Min xm, 8, 
Firm, Err Prof Rel vu, 6 Euhemeros ap Min xx1, 1, speaks of 
the Dictai Iov1s sepulcrum obviously inexactly, for acc to Lact 
1, 11, he made the grave in oppido Cnosso far from Mt Dicte Even 
there he means not “in” but “near” Knossos,1e. on Mt Ida For 
the fact that 1t was on Mt Ida we have the testimony of Varro de 
hitovalibus ap Solin 11, p 81, 12-15 Momms Finally, the situation of 
the grave within the Idaian cave 15 clear from Porph, VP 17,p 25 Ν 

39 Hence the story of the grave of Zeus (when not denied outnght 
as by Call) was allegorized, Celsus hinted at τροπικὰς ὑπονοίας 
Or, Cels 11, 43, p 307 L , cf Philostr, VS p. 76, 15 ff Καὶ 
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30 Examples are frequent i the mythology of Onental, and 
generally but not exclusively Semitic, peoples It 1s generally 
“* Kronos’’ who 1s buried (cf Mayer, Myth Lex αι, 1487 ff), at other 
times Astarte, Adonis, the Phrygian Attis, “ Herakles,” and others 
Cf also the stories of the Heroes sleeping eternally in Sardima (Rh. 
Mus 35, 157 ff , 37, 465 8), and of Kragos and the other ἄγριοι 
θεοί (or θεοὶ dypeits? JHS 10, 57,55) who “ὁ were made immortal" 
on Mt Kragos in Lykia (St Byz Kpdyos) they, too, were thought of 
as Sleeping, and not ‘‘dead”’, as Eust on DP 847 expresses it 

31 Varro, LL vu, 17 p 124 Sp *, compares the shape of the Omphalos 
with a thesaurus, 1e with one of the vaulted buildings which used to 
be called treasunes, but which have now been undoubtedly proved to 
be really vaulted graves On a smaller scale (as vase paintings show) 
the ὀμφαλός had the shape generally given to the dwelling-places 
made for the sp'riis of the departed who dwelt below the earth, as 
well as that ot the abodes of other earth-spints even the χάσμα 
γῆς over the cavern of Trophonios was of this shape, Paus 9, 39, 10 
Was this dome shape especially connected with earth spimts who had 
mantic powers? The Delphic “‘omphalos’’ was even used as a 
technical expression to describe this “‘tholos’”? shape thus the 
ὀμφαλοί (of φιάλαι) καὶ τῶν βαλανείων of θόλοι παρόμοιοι, Ath 501 Ὁ F 
(cf Hesych, Βαλανειομφάλους, AB 225,6) It ννᾶβ ο4]1εἐὰ ὀμφαλὸς Γῆς 
because sacred to the earth goddess It waslaterinterpreted “ἡ navel’’, 
1e middle point of the earth, by mstake, and then fabulous accounts 
made up to explain this 

82 VWIodern writers have adopted the 11ew that Dionysos was buried 
under the Omphalos eg Enmann, Kypros u Uvsp Aphrod, 
S Peteisb 1886, p 47 ff But closer examination shows that all 
that we have good authority for 15 that the ὀμφαλός was Pythonts 
tumulus (Varro, LL vu, 17, p 124 Sp), τάφος τοῦ Πύθωνος (Hesych 
5. Τοξίου βουνό) Dionysos, on the other hand, was butted at Delphi, 
mapa τὸν ᾿Απόλλωνα τὸν χρυσοῦν (Philochorus ap Syne 307, 4 ff Di, 
Eus Arm = Hier Chy, pp 44-5 Sch , Malal, p 45, 7 Di, from 
Africanus acc to Gelzer, Afric 1, 132 1), 16 he was buned in the 
ἄδυτον (cf Paus 10, 24, 5) or, what comes to the same thing, παοὰ 
τὸ χρηστήριον (Plu, Is ef O 35, 365 A), παρὰ τὸν τρίποδα (Call 
ap Tz Lyc 208, cf EAL Δελῴοι) The tripod stood in the Adyton 
(DS 16, 26, Sir 419, cf Hdt vu, 140) Whether the ὀμῴφαλος 
also stood in the Adyton (or whethe as some think, in the Cella of 
the Temple) cannot be made out for certain though 1t seems probable 
No one, however, made the grave ot Dionysos under the Omphalos 
except Tat, Gr vin, p 40 Ott [p 9, 16 ff Schw] ὁ ὀμφαλὸς τάφος 
ἐστὶ Διονύσου, and ibe statement οἱ this very careless pampbletee1 
cannot stand against the witness of Varro, εἰς [25 plain that Tatian 
confused the two ‘‘ graves”, as Hyg 140 and Serv (4 i, 92, τ, 360, 
vi, 347) did, reveising the process and making the tripod into the 
grave of the Python The real tradition knew, besides the grave of 
Dionysos near the tripod, the grave of Python in the Omphalos of 
his mother Gaia This was never seriously denied, doubt might 
rather have been bel:eved to linger over the question who then was 
preserved in the tripod’? Porph, VP 16, p 25, 6 ff N, says that 
it was Apollo himself or possibly an Apollo the son of Silenos 1815 
absurdity seems to go back to Euhemeios (cf Minuc xxi, 1, worthless 
is Fulgentius Expos , 2, p 769 Stav =p 112, 3 ff Helm), and may 
be merely a frivolous jest (Too much respect 1s paid to this tradition 
by K O Muller, Inivod to Scient. Myth, p 246) 
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33 That the snake killed by Apollo was the guardian of the old 
μαντεῖον χθόνιον we have on ummpeachable authority (testim collected 
by Th Schreiber, Apollo Pythoktonos,p 3) esp. Eur., JT. 1245 ff. 
Call, fy 364, ποιηταί acc to Paus 10, 6, 6, who say that (rev 
Πύθωνα) ἐπὶ τῶ μαντείῳ φύλακα ὑπὸ Γῆς τετάχθαι κλ That the 
struggle was for the oracle 1s shown briefly and plainly by [Apollod ] 
1,4, 1,3 ὡς δὲ ὁ φρουρῶν τὸ μαντεῖον Πύθων ὄφις ἐκώλυεν αὐτὸν 
(Ἀπόλλωνα) παρελθεῖν ἐπὶ τὸ χάσμα (the oracular cleft), τοῦτον ἀνελὼν. 
τὸ μαντεῖον παραλαμβάνει The snake form 15 proper to earth-spints, 
and, as earth-spimts always have mantic power, to oracle-spints. 
Trophonios appeared as a snake and so did Asklepios. There can be 
no doubt that the Delphian δράκων 1s the embodiment of the pre- 
Apolline oracle-daimon Thus Hesych says exactly Πύθων δαιμόνιον" 
μαντικόν (elaborated in Hyg 140) Cf Act 16'*—Supporters of the 
doctrine of the Greek “' religion of Nature”’ find even in the legend of 
Apollo's fight with the snake an allegorical version of a physical fact 
tending to become an ethical one I cannot regard such an allegory 
as primitive 

38 An instructive parallel may be added In [Clem] Hom 5, 22, 
p 70, 32 Lag, there 1s mention of a grave of Plouton ἐν τῇ ’Ayepovola 
λίμνη This may be explained as follows At Hermione Hades 
under the name of Klymenos was honoured together with Demeter 
X@ovia and Kore Pausanias knew well that Klymenos was a titular 
name (ἐπίκλησις) of Hades (2, 35, 9), but his rejection of the opinion 
that Klymenos was a man from Argos who had come to Hermione 
(as founder of the Chthonic cult) shows that this was the general view 
Behind the temple of Chthoma lay χωρία ἃ καλοῦσιν 'Ἑρμιονεῖς τὸ μὲν 
Κλυμένου, τὸ δὲ Πλούτωνος, τὸ τρίτον δὲ αὐτῶν λίμνην "Axepovotay 
At this λέμνη ᾿Αἰχερουσία it is possible that a grave of Hades, trans- 
formed into the Hero Klymenos, may have been shown This Clemens 
referred to, but snstead of Itlymenos or Hades used inaccurately the 
name more familiar to later times, Plouton 

35 Kad δ᾽ ἐν ᾿Αθήνῃσ᾽ εἷσεν, ἑῶ ἐνὶ πίονι vyd These words may be 
kept in mind in order to explain the mysterious narrative in Hesiod 
Th. 987 ff of Phaethon whom Aphrodite ὦρτ᾽ ἀνερειψαμένη καί μιν 
ζαθέοις evi νήοις νηοπόλον μύχιον ποιήσατο, δαίμονα δῖον Aphr, im 
fact, ‘translated’ Phaethon alive and made him immortal—within 
her own temple just as Athene had Erechtheus Perhaps Phaethon 
was translated beneath the ground under the temple—the adj μύχιον 
may mean this θεοὶ μύχιοι are those that rule over the μυχός of 
a house, e g over the θάλαμος as the inmost chamber thus "A¢gpodiry 
μυχία (Ael, HA x, 34) Anre μυχία (Plu ap Eus, PE nu, ], 3, 
p 84c) <A goddess called simply Muyia, ins fr Mytilene, GDI 255, 
But μύχιοι could also mean dwellers in the depths of the earth (μυχῶ 
χθονὸς εὐρυοδείης, Hes , Th 119, more commonly in the plural μυχοὶ 
χθονός, see Markland on Eur , Sup 545, cf "Ἄιδος μυχός, AP vu, 213, 6 
(Archias), also μυχὸς εὐσεβεων, ἀθανάτων under the earth, Epigr 
Gr 241 4, 18, 658 a, Rh Mus 34, 192) Thus (of the Ennyes) 
Orph H 69, 3, μύχιαι, ὑπὸ κεύθεσιν οἰκί᾽ ἔχουσαι ἄντρῳ ἐν ἠερόεντι 
Phot 274, 18, μυχόπεδον γῆς βάθος, “Αιδης 

36 That the piv of line 550 refers to Erechtheus and not Athene 
15 shown by the context Schol BL states 1t expressly Athene 
cannot have been intended to accept the offering of bulls and rams, 
for θήλεα τῇ Αθηνᾷ θύουσιν And, in fact, cows, not bulls, were offered 
to Athene, cf P Stengel, guaest sacr,p 4-5, Berl 1879 

3? See Wachsmuth, Ber sachs Ges Wiss, p 399 ff, 1987. 
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38 Thus there was, at the temple of Palaimon on the Isthmus, an 
ἄδυτον καλούμενον, κάθοδος δὲ ἐς αὐτὸ ὑπόγεως, ἔνθα δὴ τὸν Παλαίμονα 
κεκρύφθαι (ι.6 not dead and buried) φασίν Paus 2, 2, 1. 

3° χάσμα κρύπτει χθονός, Eur, Ion, 292—Erechtheus ab Iove 
Neptuni rogatu fulmime est ictus, Hyg 46 That 15 only another 
kind of translation 

40 We need not here speak of the relationship between Erechtheus 
and Poseidon, with whom he was eventually merged 

41 Clem Al Pyroty τι, Ὁ 39 P (with Arnob, and the others who 
copy him), [Apollod] 3, 14, 7, 1 Clemens (quoting Antiochos of 
Syracuse) mentions a grave of Kekrops on the citadel It 15 uncertain 
what 15 the relation between this and the Kexpéaiov known from insc 
CIA.1, 322, and τὸ τοῦ Κέκροπος ἱερόν on the citadel (Decree honouring 
ae Ephebot of the tribe Kekropis in the year 333 BCH. '89, p 257, 
1 10) 

8 «“γακινθίοις πρὸ τῆς τοῦ ᾿Απόλλωνος θυσίας ἐς τοῦτον 'γακίνθῳ 
τὸν βωμὸν διὰ θύρας χαλκῆς ἐναγίζουσιν ἐν ἀριστερᾷ δέ ἐστιν ἡ θύρα 
τοῦ βωμοῦ Paus 3, 19, 3 We shall meet with similar examples in 
treating of the sacrifices made to Heroes This naive sacrificial rite 
regularly presumes the physical presence of the god or “‘spirit”’ in 
the place underground into which the offenngs are poured or thrown 
(as in the μέγαρα of Demeter and Kore, etc ) 

43 The story of Hyakinthos 1s found in 1ts familiar form in the poets 
of the Hellenistic period and their imitators, Nikander, Bion, Ovid, 
etc , already Simmias and Euphorion had told it (see Welcker, 
ΚΙ Sch 1, 24 ff , andG Knaack, Anal Alexandyino-romana, p 60 ff) 
It may even reach back to earlier times, the death of H caused by 
Apollo’s discus-throw 1s mentioned by Eur, Hei 1472 ff, though he 
does not speak of the love of Apollo for H. As the story was generally 
given, and, indeed, as 1t had already been implicitly told by Nikias, 
it had no local colouring and no importance as local legend It was 
not evereven an aetiological myth for 1t could only account 1n the most 
general way for the melancholy character of the Hyakinthos festival 
and not at all for the peculiar features of its mtual It 15 an erotic 
myth leading up to a metamorphosis, like so many others of its 
lind, 1n substance, τὲ 1s true, closely related the Linos myth, etc, 
with which it 1s generally compared—and in accordance with the 
fashionable theory interpreted as an allegory of the spring blossom 
fading beneaththeheatofthesun It1s,1n fact, a regular mythological 
theme (the death through the cast of the discus occurring for example 
in the stones of Akmsios, Kanobos, Krokos (see Haupt, Opuse. 11, 
574f In Philoap Galen xm, 268, read v 13 ἠϊθέοιο, v. 15 perhaps 
κείνου δὴ σταθμόν) We cannot tell how far the flower Hyakinthos 
had anything to do with the Amyklaian Hyakinthos (cf. Hemsterhuis, 
Lucianu,p 291 Bip), perhaps nothing at all—there were no hyacinths 
used inthe Hyakinthia. The similarity of the name may have suggested 
this addition to the metamorphosis story to the Hellenistic poets. 

44 Certainly not as Apollo's ἐρώμενος (as which Hauser, Philol 
52, 218, 1n spite of the beard, regards the Hyakinthos of the Amyklaian 
altar) Bearded παιδικά are unthinkable as every reader of the Anth 
Pal knows The most ancient form of the story, as implied in the 
sculpture at Amyklai, neither knows anything of the love of Apollo 
and Hyakinthos nor consequently of the latter’s early death, etc 

45 The ‘Yaxwides at Athens were regarded as the daughters 
(strangely migrated to Athens) of the ‘‘ Lacedaemonian " Hyakinthos, 
16. the one bunmed in Amyklai See St Byz Aovolc, Harp 
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“γακινθίδες, [Apollod] 3, 15, 8, 5-6, Hyg 238 (Phanodemos ap 
Suid Παρθένοι arbiirarilv identifies the ‘Yaxw@ides with the ‘Yddes 
or daughters of Lrechtheus So also [Dem] 60,27) This 1dea imphes 
a form of the story in which Hyak did not die while still a boy or a 
half-grown youth as in the metamorphosis version —That the figure 
of Hyakinthos on the sculpture at Amyklai had a beard 1s expressly 
Mentioned by Paus 3, 19 4, as conflicting with the fresh youthfulness 
of Hyakinthos as Nik.as (second half fourth century) with reference 
to the love story had represented him in his famous picture (πρωθήβην 
“γάκινθον, Nic, Fh 905) Paus § 5, expressly raises a doubt as to 
the truth of the traditional table about H’s death 

46 πρὸ τῆς τοῦ ᾿Απόλλωνος θυσίας, Paus 3, 19, 3 More than once 
it 1s stated that at a particular festival saciifice to the Flero preceded 
that 1o the god (cf Wassner, de heroum ap Gr cultu, p 48 1) 
Probably {116 1eason in all such cases 1s that the cult of the “Hero” 
(or god turned Hero) 1s older in that particular spot than the worship 
of the god whose cult had only been adopted there at a later time 
Thus in Plataea at the Daidaha sacrifice was made to Leto before 
Hera (τροθύεσθα)ὴ Plu ap Eus, PE uw, 84 C_ there τὲ 1s quite 
evident that the cult of Hera was adopted later Perhaps even the 
form of the word ‘Yd«cv@os implies that 1t was the name of an ancient 
deity woishipped already by the pre-Greek inhabitants of the 
Peloponnese See Kretschmer, Einl 12 Gesch gy Spi 402-5 

47 γακίνθω ἐναγίζουσιν, Paus 3, 19, 3 

48 The second day of the festrval was sacred to Apollo and not to 
Hyakinthos τὸν θεὸν ἄδουσιν Ath 139 E (It has been mghtly said 
that this was when the παιάν mentioned by Xen HG 4, 5, 11, must 
have been sung) It is impossible to deny, with Unger, Philol 37, 
30, the cheerful character of this second day of the festival as described 
bv Polylnates ap Ath 139 E, F It 1s true that Didymus (whose 
words Athenaeus 1s quoting) begins in a way (139 D) that might 
lead onc to suppose that all three days of the τῶ; ᾿Υακινθίων θυσία διὰ 
τὸ πένθος TO γενόμενον (γινόμενον *) περὶ τὸν ‘YaxwwPov were passed 
11 gloom without festivity, crowns, feasting, or Paean, etc But he 
refutes himself afterwards in his description of the second day of the 
festival, at which not merely at the performances but at the sacuifice 
and the banquetings festivity reigns supreme We can only suppose 
that his language at the beginning 1s inaccurate, and that he means 
what he says of the solemnitv of the occasion “‘because of the mourning 
for Hyakinthos” to be taken as limited lhe the mourning itself to 
the first day of the feast 

40 Hesych Πολύβοια θεός τις ὑπ᾽ ἐνίων μὲν “Aprems, ὑπὸ δὲ ἄλλων 
Koon Cf K O Muller, Dortans 1, 361 (Αρτεμις there probably as 
llehate) 

50 Anothei view of the combined woiship of Apollo and Hyakinthos 
at Amyklaiis taken by Enmann, Kypzos, et. ,35 In this as elsewhere 
he relies on certain opinions adopted from H D Muller’s mythological 
wiitings, which must be approved of in general before they can be 
found enlightening as applied to any particulai case 

51 As happened in the case of Hyakinthos, too, in the scene repre- 
sented on the Amyklaian altar, Paus 3, 19, though nothing can be 
deduced from this as to his o1iginal nature 

52 The oracula: activity of Asklepios plays a subordinate part in 
the usual accounts of him in comparison with his powers of healing 
But originally they were closely united (as was usually the case with 
earth spirits) Apollodorus 7 θεῶν ap Macrob 1 20, 4 puts it dis- 
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tinctly scribit quod Aesculapius divinationibus et auguius praesii 
Celsus calls Ashlepios εὐεργετοῦντα και τὰ μέλλοιτα προλέγοντα ὅλαις 
“πόλεσιν ἀνακειμέναις ἑαυτῶ, Or, Cels m, 3, pp 255-61, 

53 See Appendis I 

54 Cicero quoting the pragmatical “‘theologs”" says, ND im, 57 
Aesculapius (the second one) fulmine percussus dicitur humatus esse 
Cynosunis (the district of Sparta ? From asimularsource come Clem ΑἹ 
Prov u,p 26P Lyd, Alens 1v, 90 p 164 Wunsch) of the thud 
Askl, Cic § 57 says cuius in Arcadia non longe a Lusio flume 
sepulcrum et lucus ostenditur Even the temple of Ashlepios in 
Epidauros was regarded by many as the place of his grave 1f we are 
to believe the Clementine Hom v, 21, Rec x, 24 \sepulcrum demon- 
stratur in Cpidauro Aesculapn) 

55 The chthonic character of Ashlepios 1s shown specially by the fact 
that not only are snakes sacred and dedicated to him but that he 
himself was actually thought of as a snake (cf Welcker, Gofter! τὶ 
734) ὄφις, Γῆς παῖς (Hdt 1, 78), deities who dwell in the earth, and 
afterwards ' Heroes "’ (in the later sense) appear in the form of snakes 
as χθόνιοι Since such earth spirits generally have oracular powers 
the snake is an oracular animal, but that 1s a secondary development 
The offer of a cock, too (as by Sokrates before his departure to the 
underworld), points to the chthonic character of Ask, for 1t was a 
sacrificealso madetoHeroes Thus the ἡρῶα at Athens were frequented 
bv the pnests of Asklepros (CIA u, 453 Ὁ), cf Kohler Ath ΔΓΜ] 
vol u1, 245 f (Sacrificial pit, βοθρος for this chthonic worship in the 
Asklepieion at Athens ? see Kohler, 1b 254 ) 

56 The connexion between Amphiaraos and Ashlepios is shown 
also by the fact that Iaso, one of the allegorical figures attached to 
Asklepios, though generally the daughter of Askl (eg FAL 434, 17 
᾿Ιασώ with Sylb , cf Herond τν 6), was probably also regarded as 
the daughter of Amph Sch Ar Plui 701 WHesych sv (her 
portrait in the temple at Oropos, Paus 1, 34, 3) So too, “AAxavépos 
the son of Trophonios (Charaxs ap Schol Ar, Nudb 508, p 500 Bk) 
seems to be the same as "ἄλκωι, the Asklepiad daimon whose priest 
Sophohles was The portraits of Trophonios followed the type of the 
Ashlepios statues Paus 9,39 3-4 ‘Troph son of Valens (= Ischys) 
and Koronis, and brother of Ashlepios Cic ND i, 56, acc to the 
theologt With good reason, considering tneir intrinsic affimty, 
Trophonios, Amphiaraos, Amphilochos, and the Asklepiadai are men- 
tioned side by side by Anstid 1, p 78 Ὁ 

5” Sulla counted Amphiaraos a ‘‘god’’ and hence the terntory 
belonging to his temple at Oropos was excepted from the lease for the 
collection of taxes granted to the Roman pubiicant The Roman 
Senate allowed this to stand, ms from Oropos ᾿Εῴ ’Apx, 1884, 
p 101 ff , Hevymes, 20, 268 ff , the publicam had demied immortal's 
ese ullos qui aliquando homes fuissent, Cic, ND 1,49 Thus only 
the fact that he was zow a god was claimed by the other side—it was 
not demicd that he had once been a mortal Paus again 8 2, 4 
mentions Amph among the θεοί who ἐγίιοιτο ἐξ ἀνθρώπωι, 50 too 
Varro ap Serv A vi, 275, cf Apul, D Soc 15 fin , also Philo, 
Leg ad Gasum, § 78,1, p 557 M. 
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When about the year 620 Drakon at Athens for the first 
time collected and committed to wnting the customary law 
of his country he also ordained that the gods and the national 
Heroes should be honoured together according to ancestral 
usage 2 

We are thus for the first tume introduced to Heroes as beings 
of a Ingher kind, mentioned side by side with the gods, and 
like them to be worshipped with regularly offered sacrifice 
Their cult, lke that of the gods, 1s by implication of long 
standing * it does not have to be reorganized, but is merely 
established in the form ancestral ordinances had given it. 
We see at this turning-point of Greek religious development 
how defective our knowledge 1s of the history of religious 
ideas in primitive Greece This 15 our earliest record, and it has 
been preserved to us by a mere accident, but it pomts back- 
wards and beyond itself to a long previous history mn the 
worship of such guardian deities of the country—of which, 
however, we have hardly a scrap of early evidence.? We should 
in fact, from the meagre remains of the literature that 1s so 
important from this point of view, especially the lync poetry 
of the seventh and early sixth centuries, hardly have derived 
ἃ suspicion of the existence of this quite un-Homenic element 
in the religious life of Greece When at last the stream of 
surviving literature begins to flow more broadly, then, indeed, 
the Heroes are often referred to Pindar’s Hymns of Victory 
and Herodotos’ History cover the generations that lived 
through the Persian wars and the following fifty years From 
them we can see with overwhelming distinctness how strong 
at that tyme was the belief in the existence and potency of 
Heroes even among men of education who had not been too 
much influenced by the fashionable enlightenment of the time 
In the hehefs of the people, in the religious customs of 
countries and cities, the national Heroes have their recognized 
place beside the gods. The representatives of states swear 
by the gods and the Heroes of the country 41t 1s to the gods 
and Heroes of Greece that the pious attribute the victory over 
the Barbarians ® So well established, mdeed, was the validity 
of the Greek belief in Heroes that even the Persian magi in 
the army of Xerxes made hibation by night in the Troad to 
the Heroes buried there δ 
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If now we mauure into the nature and essence of this species 
of higher beings that was as yet unknown to, or disregarded 
by, the epic we get little information on the subject from direct 
statements as to their nature by writers of antiquity. We can, 
however, learn a great deal about them from what we are told 
of individual Heroes and more particularly from what we know 
of the peculiar nature of the religious worship paid to them ἢ 
The Heroes were worshipped with sacrifice like the gods, 
but these sacrifices were very different from the offerings that 
were made to the Olympians 8 They differ in time, place, and 
character Sacrifice was made to the gods in broad daylight, 
to Heroes towards evening or at night, ® and not on raised 
altars, but on low, and sometimes hollow, sacrificial hearths 
close to the ground?° For them were slain animals of black 
colour and male sex, and im sacrificing, the heads of the 
amimals were not turned upwards towards heaven as they 
were when offered to the gods, but were bent down to the 
ground 15 The blood of these animals was allowed to run down 
into the ground or into the sacrificial hearth, that the Heroes 
might have their ‘‘ appeasement of blood’’1® The carcass 
was completely burnt, for no living man might taste of it 14 
This peculiar mode of worshipping the Heroes was 1n strict 
usage described by a different name from that used of the 
sacrifices to the gods 15 On special occasions a sacrificial meal 
of cooked food was prepared, to which the Hero was invited 
as a guest 16. They are near by in the earth itself, and there 15 
no need in their case, as for the Olympians, to send up the 
savour of sacrifice in smoke to heaven 

This sacrificial ritual 1s in those features which distinguish 
it from that commonly in use for the gods of Olympos precisely 
identical with that by which the gods who dwelt under the 
earth, and, later, even the souls of dead men, were honoured 
This will seem quite natural 1f we regard the Heroes as closely 
related to the chthonic deities on the one hand, and to the 
dead on the other In fact, they are nothing else than the 
spirits of dead men who now dwell beneath the earth, immortal 
like the gods of that underworld, and almost equal to them 
in power Their real nature as the souls of great men of the 
past, who have died but have not been deprived of conscious 
existence, 1s made plain by another mode of doing honour 
to them originally belonging to them and them only—I mean 
the yearly repeated celebration of Funeral Games 

Athletic contests for chieftains at the funeral of a prominent 
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one of their number were known to Homer, and we have 
already referred io them among other relics in epic poetry 
of a once powerful cult of souls!7 But Homer knew nothing 
of their repetition, and certainly not of an annual recurrence 
of such funeral celebrations 18. Games celebrated afresh after 
the lapse of a definite period became known to the Greeks 
only when the cult of Heroes had reached its maturity Many 
of these contests were connected perpetually with the yearly 
festivals of mdividual Heroes, and were intended to honour 
their memory ἢ Even in historical times, generally on the 
command of the Delphic oracle, annual contests were 
instituted in honour of Heroes 2° It was the mode of worship 
proper to Heroes, and men realized that in holding such 
contests they were really repeatmg the funeral ceremonies of 
a dead man 2! The cult of Heroes was the earliest breeding 
ground of the Agén, that most characteristic feature of Greek 
life and school of the individualism that made the greatness 
of Greece Jt was not unreasonable that afterwards many of 
the victors at the great Agénes were themselves raised by 
popular superstition to the number of the Heroes The greatest 
Games of all, to which all Greece assembled, the Pythian, 
Olympian, Nemean, and Isthmian, were during the historical 
period, it is true, celebrated in honour of gods; but that they 
had been originally instituted as Funeral Games of Iferoes and 
only subsequently transferred to higher guardianship was, at 
any rate, the general opinion of antiquity 72 


§ 3 

The Heroes are, then, spirits of the dead, and not a species 
of inferior deities or “‘ demigods ” , 38 and quite distinct again 
from the “‘daimones”’ known to later speculative thought and, 
indeed, to popular superstition These latter are divine spirits 
of a lower order , but spirits which have always been exempt 
from death because they have never entered into the finite 
existence of men The Heroes on the other hand have once 
been livmg men, from being men they have become Heroes, 
and that only after their death 24 Furthermore, they have now 
entered upon a higher stage of existence as a special class of 
beings who are named by the side of gods and men 35 In them 
we meet with something quite unknown to the Homeric 
poems—souls which after ther death and separation from 
the body have a higher imperishable life 

But though the Heroes have once been men, it docs not 
follow that all men become Heroes after their death On the 
contrary, the Heroes, even though thew number was not fixed 
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and limited, but continually admitted additions, remained an 
exception, a select mmmority which for that reason alone can be 
contrasted with ordmary humanity The chief figures, the 
outstanding representatives of this heroic company, we may 
say, were those whose lifetime was fixed by legend or history 
im the distant past—who were in fact the ancestors of later 
humanity The worship of Heroes 15 not, then, a cult of souls, 
but 1n a narrower sense a cult of ancestovs. Even their name, 
as it appears, distinguishes the Heroes as men of the past In 
the Ihad and the Odyssey ‘‘ Hero ᾿ 1s the honourable (116 of 
chieftains, and also, generally, of all free men 26 Poetry of later 
centuries, so far as 1t touched upon the events of the legendary 
past, continued to use the word ‘‘ Hero”’ in this sense But 
when in post-Homeric times the speaker, whether he :5 a 
poet or prose-writcr, regards'the matter from the point of 
view of contemporary life, then by “΄ Hero’’, if he 1s referring 
to a man at all, he means a man of those days when, according 
to the Homeric poems, this honourable title was still in use 
among living men—he refers 1n a word to men belonging to 
the legendary past celebrated in poetry.2? In Hesiod’s 
narrative of the Five Ages of Men, the use of the word Hero 15 
confined to the Champions of the wars at Thebes and Troy , 
they are called, as though by their special name, the ‘‘ divine 
tace of Heroes’ 28 For Hesiod the ‘’ Heroes” are by no means 
the transfigured dead of past generations” He knows well 
enough of such transfigured dead of a still earlier past, but 
these he calls “" Daimones ’’ And so, too, when in after times 
the name of Hero 1s applied to these favoured individuals who 
enjoy a highcr life after their death, the name which in 
.Itself did not imply the higher nature of such departed spirits 
is evidently intended to show that the l1fetsme of those who had 
received this privilege after their death occurred 1n a legendary 
past As these men of the distant past had been ‘‘ Heroes” 
during their life, so, too, they must be called after their death 
But the meaning of the word Hero has undergone a change, 
and now contains the additional notion of unending trans- 
figured existence The worship of the Heroes reveals itself 
as something quite new, a form of religious belief and cult, 
of which the Homeric poems at least gavenomkhng And, 
indeed, the conception of such transfigured ancestral souls 
living on in a higher state must have been a novel one, 1f no 
special word of ancient coinage could be found to express it, 
and a long-standing word of the epic vocabulary had to be 
pressed into a new sense 
Whence came this new thing? If we try to derive 1t from 
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a natural process of development in the Homeric view of life 
we shall find ourselves in the greatest perplexity when it comes 
to showing the connecting links between two such widely 
different conceptions It would not avail us much to say that 
the prestige of the epic was such that those whom it had 
honoured in song must have appeared so glorious and 
distinguished among mankind that 1t was natural for later 
imagination to transform them to demigods and to worship 
them as such The Homeric poems, so violently opposed to 
any idea of a conscious or active existence of the soul after 
death, could hardly have brought τὸ about that those very 
champions whom it had represented as mdeed dead and 
departed to the distant land of Hades should be regarded as 
still ving and exercising an wfluence from out their graves 
Moreover, it 1s in the highest degree improbable that in 
the process of historical development itt should have been 
just the champions of the epic from whose worship the cult 
of Heroes arose, for in cult, at any rate, with negligible 
exceptions, those champions played little part And, indeed, 
that any cult at all should have amsen from the mere 
suggestions of fancy, such as the epic offered, 1s 1ὴ itself 
unlikely. And it 1s essentially upon a religious cult that the 
belief in Heroes is founded 

In fact after all that has been hitherto shown, what we see 
most plainly is the contrast between the belief in Heroes and 
Homeric conceptions The fanciful thought of the translation 
of individuals to Islands of the Blest or the underground 
dwellings did not itself conflict with the implications of 
Homeric eschatology The muraculous preservation in an 
immortal existence of men whom the gods loved did not 
involve the separation of soul from body, nor the consequence 
of that separation—the dim borderland existence of the dis- 
embodied soul But the belief in Heroes was a different 
matter, that involved the continuation of a conscious mode 
of being, in the neighbourhood of the living, after death, and 
mm spite of the separation of soul from body. This directly 
contradicts Homeric psychology We should have to give up 
the attempt altogether to bring this new belief into any real 
relationship with earher development—if we could not draw 
upon what we have learnt from our previous investigations 
In the Homeric poems themselves, in striking contrast with 
the general conception there prevailing of the insubstantiality 
of the disembodied soul, we found vestiges of a once-vigorous 
cult of the soul which implied the existence of a corresponding 
belief in the conscious after-hfe of the soul and its lingering 
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in the neighbourhood of the hving From the study of Hesiod’s 
picture of the Five Ages of Men, we saw that, 1n fact, vestiges 
of an ancient belief in the continued and enhanced existence 
of dead men, of which no clear trace remained m Homer, 
had been preserved at least in occasional remote corners of the 
Greek countryside But it was only the dead of a legendary 
past who were regarded by Hesiod as " Daimones”’ {πα poet 
could relate no similar marvels from more recent periods, and 
still less of men in his own lifetime Thus, we have τῇ this case 
traces of ancestor-worshtp indeed, but not of a general worship 
of souls that 1s elsewhere the normal development of the 
worship of ancestors So, then, mn the worship of Heroes, 
what we have before us 1s not a general cult of the soul but 
a cult of ancestors We may express the matter in this way 
im the cult of the “‘ Hero” a still burning spark of ancient 
belief 15 kindled to renewed flame—it 1s not the appearance of 
something entirely strange and new, but something long 
past and half-forgotten 1s awakened to new hfe. Those 
Daimones which arose from the men of the earher golden and 
silver ages—whom the poet of the ‘ Works and Days” had 
situated in the dimmest and remotest past—what are they 
but the ‘“ Heroes’ worshipped by later ages under a new 
name and brought down nearer to the period of con- 
temporary life ? 


§ 4 


How it came about that the cult of ancestors was rescued 
from partial, and more than partial, oblivion, and rose to a new 
and lasting importance, that, indeed, we cannot say We can 
give no real explanation indicative of the origin and progress 
of this important development in Greek religious life We know 
neither the time nor the place of the first serous revival of 
this newly awakened primitive worship, nor can we tell the 
manner or stages of its diffusion during those obscure years of 
the eighth and seventh centuries. We can, however, bring the 
fact of the revival of ancestor-worship into relation with a 
number of other facts which prove that during those years 
many hitherto buried or repressed ideas about the hfe of gods 
and men came to the surface again out of the depths of popular 
faith and out of an older worship of the gods that had never 
quite died out This revival did not, indeed, suppress the 
Homeric view entirely—that never occurred—but it did set 
itself on a level with that view The great movement with 
which we shall be dealing in the next chapter also contributed 
to the progress of the belief in Heroes Many other favounng 


HEROES 121 


circumstances may in detail have helped to strengthen that 
belief Even the epic itself had in one point at least approached 
the ideas that were receiving a new life mn the worship of 
Heroes Many of the local gods who had faded before the new 
deities of common Hellenic belief had been reduced to the 
rank of humanity and joined in heroic adventure By a sort 
of compromise effected with the local cult of such gods the 
epic poets had been led, in a few cases, to the creation of a 
remarkable sertes of figures in which the divine and the human 
was wonderfully mixed These champions and seers of old 
time, as they had once been mortal men among other men, 
so now after their departure must they hve on and have 
influence eternally like the gods We can easily see the close 
resemblance that exists between such figures as Amphiaraos 
or Trophontos and the Heroes of later behef, m fact, both 
of them, when they were not called gods, were frequently 
reckoned among these Heroes But for all that, they are only 
guast-Heroes , prototypes of the real Heroes they can never have 
been. They have been translated during their lifetime, and 
live on immortally just because they have never tasted death 
They, with those others translated to the Islands of the 
Blest, represent the idea of ummortality in the only form 
recognized by the Homeric poetry The Heroes of the newly 
awakening creed, on the contrary, have died unmistakably , 
and yet they continue to live on, though relieved of their bodies 
They are entirely distinct from the translated few of the epic 
tradition They emerge out of the obscurity of the half- 
remembered past as something strange—as something, 
indeed, opposed to the circle of ideas influenced by the epic 

It was not from poetic imagination or story that the Heroes 
took their ongin, but from the remaims of an ancient pre- 
Homeric belief which local worship had preserved alive 


§ 5 

The worship of a Hero 1s everywhere connected with the site 
of his grave That is the general rule proved i innumerable 
cases That is why im the case of a more than ordinarily 
revered Hero, his grave as the centre of his worship 1s set up 
im some prominent and honourable place—the market-place 
of the city, the Prytaneion,?° or, like the grave of Pelops m 
the Altis at Olympia, in the very middle of the holy precinct, 
im the thick of the festival crowd Or else the Hero who 
guarded the city and the land might have his grave τη the wall 
of the city gate or upon the farthest border of 1ts territory 33 
Where his grave is, there the Hero 1s fast bound, that 1s his 


122 HEROES 


dwelling-place 33 This idea prevails everywhere, though 1t may 
not be given such blunt expression as at Troms, in the country 
cf the Phocians, where the blood of the offering made to the 
Hero was poured down through an opening immediately into 
his grave mound 34 It 15 implied, as a rule, in these cases that 
the grave contains the bones of the Hero The bones—all that 
15 left of his mortality—chain the Hero to his grave Hence, 
when it was thought desirable to attach a Hero and his 
protective power to a city his bones (or what were taken for 
such) on the command of an oracle were brought from a foreign 
land and laid to rest in his native country We possess many 
accounts of such transference of relics 38 Most of them occurred 
in the distant past, but we also read how 1n the full light of 
history in the year 476 enlightened Athens brought over the 
bones of Theseus from Skyros , 86 and not until they were 
buried in the Theseion was Theseus properly attached to 
Athens 

Since the possession of the corporeal remains ** of the Hero 
secured the possession of the Hero himself, the cities often 
protected themselves against strangers, who might remove the 
treasured bones, by keeping the position of the grave a 
secret *8 A grave is always necessary to fix the Hero at a 
definite place, or, at least, an ‘“‘ empty tomb ’’, which some- 
tumes had to do duty for a grave 83 In such cases the Hero was 
perhaps thought of as bound by a spell to that place #° As 
a rule, it 1s the remains of his former body that hold him fast 
But these remains are a part of the Hero himself, though 
dead (and mummified, as we are told in one case),*! he works 
and acts just the same, his psyche, his invisible counterpart 
and double, hovers in the neighbourhood of the body and 
the grave 

These are all very primitive conceptions such as have, as a 
rule, only been preserved among peoples who have remained 
at a very undeveloped stage of culture 42 When we find them 
in force among Greeks of post-Homeric times, we cannot 
really believe that they arose then for the first time, in coin- 
plete contrast with the clear-sighted freedom of the men of the 
Homericage They have only re-emerged from the repressive 
influence of the Homeric rationalism It would be natural to 
think that the same ideas that have been described as under- 
lying the belief in Heroes were already in the minds of those 
prehistoric Greeks who mn Mycenae and elsewhere took such 
care (even 1t seems going so far as to embalm them) 
to preserve the bodies of their princes from destruction, and 
who put ornaments and utensils in their graves for future use 
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or enjoyment It has been explained above how, in the times 
of which Homer’s poems give us a picture, the alteration in 
sentiment as well as the spread of the custom of completely 
destroying the bodies of the dead with fire must have 
weakened the belief in the confinement of the soul to this world 
and to the remams of the body This belief never entirely 
perished It was preserved alive, perhaps for a long time only 
by a few, 1n those places where there remained a cult attached 
to a grave Such a cult would not, indeed, extend to those 
whose death had occurred within more recent times, but it 
did not allow the old-established worship of the great dead of 
the past to die out entirely Over the royal graves on the 
citadel at Mycenae stood a sacrificial hearth,4* which bears 
witness to the continuance of the ancient worship of the 
kings buried there The Catalogue of Ships in Homer mentions 
the “‘ grave of Aipytos”, an old Arcadian local monarch, 
as a landmark of the district ; 45 may not the sanctity of that 
grave have been preserved? In many places, at any rate 
graves were pointed out and honoured that belonged to Heroes 
who owed their existence solely to poetic fancy or were 
even mere personifications—abstractions of the names of 
places and countnes whose ancestors they purported to be 
In such cases the Hero-worship had become purely symbolic, 
and often perhaps a mere formality But from such a fictitious 
ancestor-worship the cult of the graves of Heroes cannot 
possibly have arisen, such fictions are themselves only 
intelligible as copies of another and more vivid worship, of 
a cult of real ancestors. If no such cult had existed in actual 
fact before men’s eyes, 1t would be impossible to understand 
how men came to imitate ancestor-worship in the shape of such 
purely imaginary creatures A copy implies the existence of 
a model, a symbol requires the contemporary or earlier 
existence of the reality symbolized We should certamnly 
know more of the worship of ancestors among the ancient royal 
families if in nearly all the Greek states monarchy had not 
been abolished at an early period and all traces of it 
suppressed Sparta alone provides us with a solitary example 
of what may once have been the preva:ling custom in all the 
seats of royal authority When a Spartan king died his 
funeral was celebrated with extreme pomp. Huis body 
(which, even when he had died abroad, was embalmed and 
brought home to Sparta) was laid beside the other dead of his 
family, and honour was paid to him, in Xenophon’s words, not 
as a man, but as a Hero *® In this case, which undoubtedly 
represents a traditional usage handed down from remote 
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antiquity, we have the rudiments of Hero-worship as applied 
to the dead of a royal family The members of noble families 
who, like the Eupatiidai of Athens, sometimes traced their 
descent from a king,4? must also have retained from ancient 
tumes the practice of ancestor-worship As of all unofficial 
cults, we hear little of the cults of the old clans based on blood- 
relationship and connexion by marniage (γένη, πάτραι) 
But just as out of their combination first the village com- 
munities and then the fully organized Greek Polis grew up, 
so, too, the religious cults which were paid to the ancestors 
of these unions of kinsfolk set a pattern for the manifold social 
groups out of which the developed state was built up ” 


§ 6 

The “clans”? that we meet with at Athens and in other 
Greek states are, as a rule, groups for which a demonstrable 
common kinship is no longer a condition of membership 
The majority of such politically recognized, self-contained 
clans assemble together for the common worship of particular 
gods but many also honour a Hero as well, who generally in 
such cases gives his name to theclan Thus, the Etcoboutada1 
at Athens paid honour to Boutes, the Alkmaionidai to 
Alkmaion, the Bouzygai to Bouzyges, in Sparta and Argos 
Talthybios was worshipped by the Talthybiadai, etc And in 
these cases, as the name of the clan itself shows, the Hero of 
their common worship was regarded as the ancestor of the 
clan.4° Further, this ancestor-worship and the name derived 
from a common, even 3f fictitious, ancestor, distinguished the 
clans from the cult-associations of a different origin which 
since the time of Kleisthenes had been put on a footing of 
legal equality with the clans in the phratries The members 
of these associations (Orgeones) lacked a common name, 
the existence of which, therefore, indicated m the case of 
the members of a clan a closer bond of union than mere 
membership of a religious association which had been chosen 
at will, and was not decided by the fact of birth. 

Everywhere these clans kept up the outward formalities 
of ancestor-worship , and the formality must once have had 
meaning. However the publicly recognized clans may have 
developed their own special characteristics, in their origin, 
at least, they must go back (ke the Roman genties) to 
associations of kinsfolk developed from the family (extended 
through the maleline) and held together bya real bond of kinship 
Even the purely symbolical ancestor-worship of the later 
“clans ’, of which hardly a single one could have shown the 
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pedigree of its descent from the reputed common ancestor, 
must have arisen from the real ancestor-worship of genuine 
groups of kinsfolk The imitation in this case, ton, points to 
the existence at some time of an original 

In the same way the larger groups wto which the Athenian 
state since the time of Kleisthenes was divided were unable 
to dispense with the practice of association for the cult of a 
commonly worshipped Hero The Heroesofthenewly organized 
phylat 50 had their temple, land, priests, statues, and regular 
cult , and so also had the Heroes of the smaller purely local 
divisions, the demes [IlIere, too, the fiction of ancestor-worship 
was kept up, the names of the phylai, always patronymic 
in form, represent the members of each phyle as the 
descendants of the Hero Eponymos or Archegetes of the 
phyle.5! The demes also in many cases have patronymic titles 
which for the most part are also known to us as the names of 
aristocratic families 52 It 1s evident that in such demes the 
members of individual aristocratic families had settled down 
together or near each other The Archegetes, whether real or 
fictitious, of the family must then have been regarded as the 
Archegetes of the deme We thus see how the cult of a family 
ancestor, taken over by a wider group of worshippers, might 
be preserved and extended—little as the cult might benefit 
in sincerity by such political enlargement 

The cult of Heroes everywhere has the same features as 
the cult of ancestors, at least, the more influential Heroes, 
those worshipped by the greater communities, were every- 
where regarded as the forefathers and progenitors of the 
groups of countryfolk, citizens, or kinsmen who honoured 
them The fact that the persons of these prehistoric Heroes 
owed their existence almost without exception solely to poetry 
or fancy allows us to conclude that at the time when ancestor- 
worship had its re-birth in Hero-worship, the memory of the real 
Archegeta1 of the country, the ancestors of the ruling families 
and clans, together with their cult, had fallen mto oblivion 
A great or illustrious name was introduced where the real 
name was no longer known More often, even when the real 
forefather of the clan was still well known, the name of a great 
man of the primeval past was placed at the head of the list in 
order to throw the origin of the family as far back into the 
past as possible and connect it the more closely with a divine 
source 59 Men thus came to worship a phantom, often a mere 
symbol, of an ancestor But they held fast io the imitation 
of real ancestor-worship , the remains of a true cult of 
ancestors provided the model and were the real starting- 
point for the later belief and cult of Heroes 
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We can no longer follow in detail the process of development 
and extension which the idea of the Hero underwent. The 
accounts which we possess show us the fully developed product, 
not the steps which led up to this result. We first get an idea 
of the number of Hero-cults existing in Greece durng the 
greatest period of its history from the enormous number of 
graves or cults of Heroes mentioned by Pausanmias in the 
account of his travels in the age of the Antonines over the 
most important countries of the Greece that was now fast 
falling mto decay Nearly all the legendary figures celebrated 
im epic poetry were now worshipped as Heroes, whether in 
their own homes (as Achilles in Thessaly, Aias at Salamis, etc ) 
or in other places that e1ther claimed to possess their graves 
(as the Delphians did that of Neoptolemos, the people of 
Sybaris that of Philoktetes, etc) or else, through the 
genealogical relationship of their Jeading families with the 
Heroes, regarded themselves as closely connected with them 
(as, for example, the Athenians with A1as and hissons) Inthe 
colonies especially the Hero-cults, like the ingredicnts of the 
population, may have been a motley crew ; thus, in Tarentum 
the Atreidai, the Tydidai, the A1akidat, the Laertiadai, and 
especially the Agamemnonidai were worshipped 1n a combined 
Hero-cult, and Achilles also had a temple of his own 54 

There were Heroes with famous names who may yet have 
owed their subsequent elevation to that position, during the 
times of the greatest extent of the cult, in part to their fame in 
ancient poetry. Side by side with these were a host of obscurer 
figures whose memory had been kept alive by their cult alone, 
which a sinall circle of country or city folk had paid 1o them 
from primitive times These are the real “national Heroes’ , 
of whose worship Drakon had spoken , as true forebears and 
real ancestors of their country they, too, are called 
“ Archegetai’”’ 55 We are told the names of the seven 
Archegetat of Plataca to whom Aristerdes was commanded by 
the Delphic oracle to sacrifice before the battle of Plataea , 
not one of them 1s ever heard of again 5° It might happen that 
the name of a Hero to whom worship had been paid from time 
immemorial might no longer be known even to the dwelleis 
near his grave In the market at Elis there stood a hittle 
temple whose roof was supported on wooden pillars: men 
knew that this was the chapel belonging to a grave, but no one 
could give the name of the Hero buried there 5? In the market 
at Herakle1a on the Black Sea was a monument of a Hero over- 
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shadowed by wild olive-trees , 1t contamed the body of that 
Hero whom once the Delphian oracle had bidden the founders 
of Herakleia to placate. The learned differed as to his name , 
the inhabitants of Herakleta called him simply “ the local 
Hero ”.58 In the Hippodrome at Olympia stood a round altar 
at which the chariot horses used to shy. It was disputed what 
Hero lay buned there, but the people called him, after the 
effect he had on the horses, simply Taraxippos * In the same 
way many Heroes, instead of being called by their real names, 
were more often referred to by adjectives which recalled their 
nature or ther power or some external detail of their 
appearance 8° At Athens there was a Hero Physician, a 
Hero General, and a Hero Garland-bearer δ Many a Hero 
may have been known to the neighbourhood which worshipped 
him simply as “the Hero”’.®? In such cases 1t was entirely due 
to the grave and the cult attached to the grave that the 
Hero’s memory had been preserved at all. There might, indeed, 
be stores current as to his doings and nature as a “‘spint”’, 
but what τὸ was that had marked him out in his lifetime and 
caused his elevation to a Hero was totally forgotten 
Undoubtedly these are precisely the oldest Hero-culis In 
the instances quoted from Elis, Herakleia and Olympza, first 
one and then another of the famous champions of antiquity 
were supposed to be buried under that nameless gravestone 
But, often enough, the doubt was suppressed, and by an 
arbitrary and successful imposition some famous name out 
of the heroic legend may have been substituted as occupant 
of such ownerless or unclaimed grave sanctuaries 


§ 8 

Asa rule there was no difficulty in securing great or famous 
names when 1t was necessary to find a patron-Hero for the city 
In particular the founder of the city and its regular worship of 
the gods, and the whole divine circle which hedged round the 
hfe of the citizens, was regularly worshipped with high 
honour as Hero Archegetes 88 Naturally, they were mostly 
mythical or even arbitrarily invented figures to whom the 
greater or lesser cities of Greece, as well as their offshoots 
in foreign lands, did honour as their “ Founder ”’. 

But from the times when colonies were frequently dispatched 
and laid out in accordance with a carefully thought-out plan, 
under the leadership of a single person (generally named by 
an oracle) who was given plenipotentiary powers, ® this real 
Otkistes was himself usually promoted after his death to the 
rank of Hero Pindar speaks of the sacred grave of the Hero- 
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founder of Kyrene in the marketplace of the city, ® the 
inhabitants of the Thracian Chersonnese made sacrifices to 
Miltiades the son of Kypselos as their Oikistes, ‘‘as the 
custom 1s,” and held games annually m his honour, ®* at 
Katana, in Sicily, Hieron of Syracuse was buried, and was 
worshipped with the honours of a Hero as the Founder of the 
city 51. At Abdera the Teians on the occasion of the second 
founding of the city restored to his position of Hero its original 
founder Timesios 6° On the other hand, the original and real 
Orkistes of a colony might be deprived of his worship 1f the 
inhabitants quarrelled with the mother country, and another 
“Founder ” chosen after the event and given the highcst 
honours of a Heromhis place This was what happened in the 
year 422 with Hagnon and Brasidas in Amphipolis 989 

In these cases Hero-making leaves the sacred musts of 
antiquity and enters the light of the contemporary world 
faith and cult become profaned by political motives The name 
of Hero, once applied only to the glorified figures of the far 
distant past, now that such Heroizing of the recent dead 
was possible, must have begun to have the more general 
meaning of one who has come to enjoy a higher nature and 
enlarged capacities after his death In fact, any kind of 
prominence during a man’s lifetime seems at last to have 
given him a virtual claim to heroic honours after his death 
As Heroes are now regarded, great kings such as Gelon of 
Syracuse, law-givers such as Lykourgos of Sparta,” and even 
representatives of poetic genius from Homer down to Aeschylus 
and Sophokles,”! no less than the most famous victors in the 
contests of bodily skill and strength One of the Olympic 
victors, Philippos of Kroton, was reputed to be the most 
beautiful man in Greece of his trme Over his grave the people 
of Egesta, so Herodotos (v, 47) tells us, erected a Hero’s 
temple and paid honour to him with sacrifice as to a Hero 
merely on account of his great personal beauty 

Still, religious or superstitious motives were not always 
absent They were particularly to the fore in the numerous 
cases where the extent and importance of the world of Heroes 
were added to on the recommendation of the Delphic oracle 
Ever since the Delphic priesthood had risen from its obscure 
beginnings to a recognized position as the supreme authority 
in all questions of spiritual right, the opmmion of the oracle 
had been sought on all occurrences that seemed to have any 
connexion with the unseen world Especially in the case of 
prolonged drought or infertility of the soil, or when pestilential 
sicknesses had attacked a part of the country, was the oracle 
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requested to state the origin of the misfortune In many cases 
the answer of the oracle would be that the origin of the evil 
lay in the anger of a Hero who was to be placated by sacrifice 
and the foundation of a permanent worship, or it would 
command that the plague should be averted by the recovery 
of the bones of a Hero from a foreign land, which should then 
be preserved at home and be the object of an official cult 7? 
Innumerable cults had thew origm in this way, nor do the 
examples all belong to a half-legendary past When pestilence 
and dearth broke out in the island of Cyprus after the death 
of Kimon, the oracle bade the inhabitants of Kition “ not to 
shght ’’ Kimon, but to regard him as a “ ngher ” bemg,1e 
do him honour as a Hero 7) So, too, when some one possessed 
by special religious scruples inquired the cause of a strange 
vision that he had had, or of the remarkable appearance of 
the body of one lately dead,74 the oracle would often trace the 
matter to the action of a Hero who must forthwith be given 
an official cult When a serious undertaking lay before a state, 
whether it was the invasion of a foreign land or a decisive 
batile in war, the oracle would bid the inquirers first placate 
the Heroes of the country that was to be attacked or where the 
battle was to be fought ὃ Sometimes the oracle of its own 
accord, without being applied to, commanded the honours of 
a Hero to be paid to a dead man 19 

A peculiar case 1s that of Kleomedes of Astypalaia This man 
had at the 71st Olympic festival (486) killed his opponent in 
the boxing match. He was disqualified by the Hellanodikai 
from taking his crown and returned home to Astypalaia full 
of indignation. There he tore down the pillar which supported 
the roof of a boys’ school, and on the destruction of the boys 
fled to Athene’s temple where he hid himself in a chest His 
pursuers vainly sought to open the lid of the chest and at last 
the chest itself had to be broken into by main force But 
Kleomedes was not found inside, either alive or dead The 
envoys sent to inquire of the oracle were informed that 
Kleomedes had become a Hero, and that he must be honoured 
with sacrifice since he was no longer a mortal?’ And so the 
inhabitants of Astypalaia paid honour to Kleomedes as a Hero 
In this case the simple conception of a Hero as one raised to 
divine power after his death 1s united with the ancient belief, 
which had never quite died out since the great days of the epic, 
in the ¢vanslation of individual mortals who without dying 
disappear from sight to enter immortal hfe with body and 
soul complete Such a miracle seemed to have occurred once 
again in the case of Kleomedes He had “ disappeared ” and 
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been “‘ carried away’ 78 He could, however, only be called 
a “Hero” because there was no common name to describe 
the effect of translation which made men no longer mortals 
nor yet gods_ The oracle called Kleomedes “ the last of the 
Heroes’, indeed, 1t might well appear time to close at last 
the already over-lengthy list of ‘' Heroes” The Delphic 
oracle 19 had itself contributed largely to their increase, and 
with full intent , nor did τὰ observe for long 1ts own decision 
to make an end now 89 

Ii 1s easy to understand the reasons for the universal 
acceptance among the Greeks of the unquestioned authority 
of the oracle in all matters connected with the Heroes The god 
does not invent new Heroes or add to the number of local 
divinities at his own caprice or by the exercise of his own 
authority He merely sees them where human eyes are not 
clear-sighted enough He, the all-seeing, recognizes them as 
one spirit does another, and 1s able to see them at work when 
men only feel the results of their activity Thus, he enables 
inquirers to be rid of their difficulties, to understand super- 
natural occurrences by the recognition and worship of invisible 
powers For the believer he 1s in this, as in all other directions 
of religious life, ‘‘ the true Expositor” δ: He only points out 
what already exists, he does not invent anything new, 
though the information that he gives may be something quite 
new to men We, indeed, may be permitted to inquire what 
motive the shrewd Delphic priesthood may have had τῷ the 
creation or renewal of so many Hero-cults There 15 very 
evident method in their promotion of the belief in Heroes, as 
there 1s in all the activities of the oracle in religious and 
political matters Was τί ecclesiastical policy that made the 
priests of Delphi, in this as so many other cases, search out 
and multiply to the greatest possible extent the objects of 
belief and cult * The more widespread and the more deeply 
ingrained was the uneasy dread of an mvisible all-powerful 
spirit-world, the greater became the authonty of the oracle 
that alone could give guidance in this confused turmoil of 
ghostly activities Supeistition had achieved a power that the 
Homeric age never knew, and τὲ cannot be demied that the 
oracle encouraged this dewsidazmonza and did its best to 
increase it Stull, the priests of the oracle themselves were 
undoubtedly subject to the beliefs of their age, at any rate, 
they shared the belief in Heroes. They would think 1t quite 
natural, when faced by anxious inquiries as to the cause of 
disease or dearth, to confirm the half-expressed aitribution of 
the evil to the action of an angry Hero They had rather 
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to give their sanction to what was already anticrpated than 
invent something new They only applicd to the particular 
case (with free scope in the mvention of details) what the 
popular belief of the times had already settled in principle 
But what 1t all meant was that the oracle took under its 
protection everything that could promote and sirengthen the 
cult of sowls, and in so far as it 1s possible to speak of a 
“Theology of Delphi’’, the popular belief in the survival 
of the soul after death and the cult of the disembodied 
soul formed two of the most important articles in its 
creed We shall have more to say on this subject hereafter 
In any case, 1f the priests lived in the atmosphere of such 
ideas, 1t was natural for them in times of need and stress, 
when strange things happened, to regard as the author of the 
disturbance some dead legendary Hero’s ghost or even a 
powerful spirit of more recent times, and to direct the farthful 
accordingly Thus, the Delphic god became the patron of the 
cult of Heroes, yust as he was a patron of the Heroes them- 
selves, and invited them every year at the Theoxenza to a meal 
in his own temple. ® ᾿ 


§ 9 

Thus encouraged on all sides, Hero-worship began to 
multiply the objects of the cult beyond all counting The 
great wars of freedom against the Persians had aroused the 
deepest and most religious feelings of the Greeks, and it did 
not seem too much when whole companies of those who had 
fallen for freedom were raised to the rank of Hero Thus, even 
into a very late period, the solemn procession every year to 
honour the Greeks who had been left on the field of Plataea 
was never omitted , and at the sacrifice the archon of the city 
called upon the ‘‘ brave men who had laid down their hives 
for Greece’ and invited them to a meal and satisfaction of 
blood 88 At Marathon, also, those who had once fallen in battle 
and been burned there were worshipped as Heroes ®4 

Out of the enormous multitude of those who had thus 
become Heroes an aristocracy of Heroes of a higher rank came 
to be formed, chiefly composed of those who had been 
honoured 1n legend and poetry from the earliest times and had 
acquired fame all over Greece Examples of these are those 
whom Pindar ®1n one place names together the descendants 
of Oineus in Aetolia, Iolaos in Thebes, Perseus in Argos, the 
Dioscuri in Sparta, the many-branched heroic family of the 
Ayakidai in Aegina, Salamis, and many other places Indeed, 
a brighter lustre seemed to ilumine some of the greater Heroes 
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and to distinguish them almost in kind from the rest of their 
fellows Thus, Herakles was now elevated to the gods, 
though Homer did not even know him as a “ Hero”’ 1ὴ the later 
sense, and though in many places he was still worshipped as 
a Hero 86 Asklepios 15 sometimes a Hero and sometimes a god, 
as he had been onginally 87 Then many other Heroes began 
to receive sacrifice as gods,*#8 not without the assistance of the 
Delphic oracle, which in the case of Lykourgos, at least, seems 
itself to have given the lead τη the elevation of that Hero ® The 
boundary line between the Hero and the god seems to become 
more and more uncertain, sometimes a Hero of the narrowest 
local observance 1s called a “‘ god "’,°° without our having any 
reason for thinking of a formal elevation to divine honour τῇ 
lus case or any corresponding alteration of ritual The title 
of Hero seemed already to have lost some of its value, though 
the time had not yet come when to name a dead man as Hero 
hardly distinguished him at all from all the other dead 


§ 10 


However much the meaning attached to the name of 
Hero may have widened or even deteriorated, the belief in 
the Heroes lost none of its sigmificance and long retained its 
hold on the people The belief in such a class of spirits stood 
almost on a par with the belief in gods If the circle of influence 
possessed by some particular local-Hero was narrow and 
restricted, that only made him seem all the nearcr to his 
worshippers The spirits of their ancestors, their own and the 
country’s peculiar possession and shared with no one else, seemed 
more intimately theirs than other mvisible powers even of 
higher rank Permanent as the gods themselves, such Heroes 
were honoured as hardly second to the gods, “ though they 
cannot equal them in might ’’™ “Not equal’’—for their 
efficacy was confined within bounds, it did not reach beyond 
the limits of their home and the httle band of ther worshippers 
They were bound to the soil as the Olympian gods no longer 
were—(a Hero who breaks free from local limitations soon 
achieves divinity) In particular those Heroes who send up, 
from beneath the earth where they dwell, relief in sickness or 
prevision of the future are certainly bound to one spot Only 
at their graves can such assistance be expected, for that 15 
their dwelling-place In their case the relationship between 
the belicf in Heroes and the belief in those subterranean deities, 
of whom something was said in the previous chapter, 15 
peculiarly plain. Indeed, in so far as their influence 1s limited 
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to a single locality and thetr powers concerned especially with 
tatvomantic mamifestations, these two classes of spurts 
essentially coimcide 

Such rehef in sickness was expected, not only from Asklepios 
himself, but from the Asklepiadai, Machaon—who had a 
grave and temple at Gerenia on the coast of Laconia—and 
Podaleirios The latter was buried in Apulha, near Mount 
Garganus In his heroon those who sought his aid laid them- 
selves down to sleep on the skin of the ram that had been 
previously sacrificed In sleep they received other revelations 
from the Hero besides remedies for the ailments of man and 
beast ®2 Machaon’s son, too, Polemokrates, healed sicknesses 
in hts temple of Eua i Argolis In Attica there was a 
Heros Iatvos 1n the city whose efficacy in curing disease was 
witnessed to by innumerable silver ex voto facsimiles of various 
parts of the body restored to health by him ®* Another Hero 
Tatros, whose name 15 given as Aristomachos, had an oracle 
of healing at Marathon 5 Healng of disease was rarely 
attributed to any other than these Asklepiad Heroes Dream- 
revelations of other kinds, however, were vouchsafed from their 
graves especially by those Heroes who had been seers also in 
their lifetime, such as Mopsos and Amphilochos at Mallos 
in Cilicia, Amphilochos, again, in Akarnania, Teiresias at 
Orchomenos, Kalchas in Apulia near the just-mentioned 
heroon of Podaleirios 86 Besides these Odysseus, too, had a 
dream-oracle among the Eurytanes in Aetolia,®? Protesilaos 
one at his grave-monument at Elaious in the Thracian 
Chersonnese,*® Sarpedon in Cilicia and another (alleged) m 
the Troad,®°® Menestheus, the Athenian leader, far away in 
Spain,2° Autolykos in Sinope,!™ and perhaps also Anios in 
Delos 12 A Heroine calicd Hemithea had a dream-oracle, 
from which she dispensed cures in sickness, at Kastabos 
in Karia , 1° Pasrphae gave prophecies in dreams at Thalamaz 
on the Laconian coast 4%* Since from none of these Heroes 
did the epic tradition give any particular grounds in legend 
for expecting a display of mantic powers, we must suppose 
that knowledge of the future and communication of such 
knowledge to the living was regarded as belonging naturally 
to the sprmtual nature of the glorified souls of Heroes The 
notices which have come down to us allow us to hear of a few 
tegular and permanently established MHero-oracles, but 
there may have been numbers of them of which we know 
nothing, and isolated and occasional manifestations of oracular 
powers by other Heroes may not have been entirely out of 
the question 105 
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§ 11 


The oracular Heroes are regularly confined to the neighbour- 
hood of their graves In addition, what we know of the legends 
that were told of the appearances or the unseen activities of 
these Heroes shows that, hike the spirits that haunt ancient 
castles or caverns in our own popular mythology, they were 
confined within the boundaries of their native country, the 
neighbourhood of their graves or the site of their cult They 
are, as a rule, artless stories of the anger displayed by a Hero 
whose rights have been infringed or whose cult neglected 
At Tanagra 195 there was a Hero Eunostos, who, having been 
deprived of his hfe through the machmations of a woman, 
would tolerate no woman in his grove or near his grave 107 
If any of the hated sex intruded there was danger of an earth- 
quake or drought, or else the Hero was seen going down to the 
sea (which washes away all pollutions) to cleanse himself 
In Orchomenos there was a spuit who went about “ with a 
stone ” devastating the neighbourhood This was Aktaion, 
whose earthly remains were therefore buried with much 
ceremony on the command of an oracle A bronze statue of 
him was also set up and fastened with chains to a rock, and 
honoured every year in a feast of the dead 108 Herodotos 
solemnly tells us of the wrath of Mmos with the Cretans, 
who had not avenged his own violent end, whereas they had 
gone to the aid of Menelaos?°° There 15 a deeper sense 1n the 
legend, also related by Herodotos, of Talthybios who was 
enraged not for any private grievance but because of a 
violation of the moral law and order He himself as the 
protector of heralds and messengers punished the Spartans 
for their murder of the Persian envoys 19. But the most awe- 
inspiring legend of the revenge of a Hero was told of a local- 
Hero of the Athenian parish of Anagyros A countryman had 
cut down the Hero’s sacred grove "1 The Hero first caused the 
death of the man’s wife and then inspired the second wife with 
a guilty passion for his son, her stepson The latter opposed 
her wishes and when she denounced him to her husband was 
blinded by him and banished to a desert island The father, 
having become an object of loathing to all men, hanged him- 
self ; the stepmother threw herself into a well 112 This story 15 
remarkable for the fact that τη 1t the Hero, like the gods them- 
selves, is regarded as able to affect men’s consciousness, 
their feelings,and their resolves Manyof the details may have 
been improved upon by a taste accustomed to poetry of a 
higher style 48 But as a rule the legends of Heroes bear a 
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thoroughly popular stamp They are a kind of vulgar 
mythology, which still put forth fresh shoots in this way 
now that the myths of ancient gods and champions have 
become merely traditional and have been given over to the 
never-ending operations of the poets. Such myths were no 
longer thrown off naturally by the creative instinct of the 
people. The gods seemed too far removed, their visible 
mfluence in the affairs of men seemed only credible in the 
legends of a far-distant past The spirits of Heroes hovered 
nearer to men, in good fortune and bad men traced thew 
handiwork In the myths and legends of the peop!e arising 
out of the events of the ummediate present they now constitute 
the supernatural element without which neither hfe nor 
stories would offer any attraction or meaning to the simple- 
minded. 

We can learn what these legends were like from a single 
example, which happens to have been preserved to us and 
which must stand for the numbers of similar stories which 
once must have been current At Temesa, in Lucania, there 
was a Hero who went about destroying any of the 
inhabitants that he could lay his hand on The Temesians, 
who had got as far as thinking of leaving Italy, turned in 
their distress to the Delphic oracle, and were told that the 
ghost was the spirit of a stranger who had once been stoned 
to death by the inhabitants of the country for the violation 
of a maiden 44 A sacred precinct must be dedicated to him, 
and a temple built, where every year the most beautiful 
maiden in Temesa must be delivered up to him The citizens 
of Temesa did as they were told, and the spirit left them in 
peace, but every year the awful sacrifice took place To this 
place there came in the 77th Olympiad a famous boxer, 
Euthymos of Locri, returning with his crown of victory back 
toItaly He heard at Temesa of the sacrifice that was about to 
take place, and entered the temple where he saw the chosen 
maiden waiting for the Hero Pity and love filled his heart ; 
and when the Hero arrived the victor of somany single combats 
dared to try conclusions with this new foe and finally threw 
him into the sea and rid the country of the monster It 1s 
just as in our own fairy tale of the youth who went forth to 
learn how to shudder , 115 and, of course, now that the land 1s 
delivered there is a brilliant wedding and the ‘‘ Knight of Good 
Courage ’’ marries the beautiful maiden he has rescued He 
lived on to extreme old age, and even then he did not die 
but was translated alive and 1s now himself a Hero 118 

Such champions of the Pan-Hellenic contests, of whom 
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Euthymos was one, are the favounte figures of popular legend 
both im their lifetime and, after their death, as spimts A 
story was told also of one of the contemporaries of Euthymos, 
Theagenes of Thasos, one of the most famous victors 1m all the 
great games, and how after his death one of his opponents 
went and thrashed his statue by night till one might the statue 
fell on him and killed him The Thasians then threw the 
murderous 1mage into the sea, but were thereupon plagued 
with barrenness as a result of the Hero’s anger. This went on 
until, after the several times repeated command of the 
Delphic oracle, they fished up the statue from where it had 
sunk and restored τὶ to its old position and sacrificed to it 
““astoagod’’.? The remarkable thing about this story 15 
the way in which the crude and pnmitive notion, common to 
almost all 1mage-worshipping peoples, that the strength of a 
ΔΓ spint ” resides in his effigy,is here more than usually striking 
and applied to the belief in Heroes It hes at the bottom of 
many stories of the revenge of dumb statues against those 
who offend them “48 The statue of Theagenes, indeed, cured 
fevers even in later ages," as did the statue of another famous 
boxer, Polydamas of Skotoussa?2®° An Achzan Olympic 
victor, Oibotas of Dyme, had for centuries prevented the 
Achzans from winning in any contest by a curse.?2!_ When he 
had been appeased the Achzans, on starting out to take part 
in a contest at Olympia, used to do sacrifice to his statue 322 


§ 12 


But the behef in Heroes rose to still greater heights Not 
merely in peaceful athletic contests, but in real need, in 
struggles when they were fighting to defend the highest 
possessions of all—the freedom and safety of their country— 
the Heroes were found on the side of the Greeks Nowhere do 
we see more plainly how real and vivid was the faith of con- 
temporary Greece in the Heroes than in the stories told of the 
appeals then made to them and of their participation in the 
Persian wars At Marathon there were many who saw an 
apparition of Theseus in full armour fighting in the front of 
the battle against the barbarians?23 In the pamting of 
Panainos (the brother of Pheidias) m the Stoa Poikile at 
Athens there was shown among the fighters at Marathon a 
certain Hero, Echetlos, of whose appearance at the battle 
a peculiar story was told##4 In the war agamst Nerxes 
Delphi was preserved by two of the local Heroes of the land 
against a Persian raid 125. In the morning before the battle of 
Salamis the Greeks prayed to the gods, but they called directly 
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upon the Heroes to give them practical help Asas and 
Telamon were summoned from Salamis, and a ship was sent 
to fetch Aiakos and the other A1akidai from Aegina #2* So 
httle were these Hero spirits mere symbols or great names to 
the Greeks Their actual physical participation in the decisive 
hour was confidently expected And, indeed, they came and 
helped 157 after the battle had been won a trireme out of the 
spoil was dedicated to the Hero A1as as well as to the gods as 
a thankofferming 128 A Salaminian local Hero, Kychreus, had 
also come to the help of the Greeks, as a snake, in which form 
the Heroes, like the earth spints, frequently appeared 12° 
After the battle everyone was fully persuaded that 
they owed their victory to the gods and Heroes!8® As 
Xenophon puts it, 1t was the Heroes and their aid which 
“‘made Greece unconquerable”’ im the fight against the 
barbarians 15! Less frequently we hear of the active 
participation of national Heroes 1n the fights of one Greek 
state against another 1% 

Even in the petty details of the life of individuals the Heroes 
played their part, helping or hindering, as once in mythical 
times the gods had done Everyone will be reminded of well- 
known legends of the gods, and will at the same time be able 
to measure the difference between the sublime and the merely 
idyllic, in reading Herodotos’ naive and circumstantial tale 
of how Helen once appeared in person to a nurse at Therapne 
The nurse was praying at Helen’s grave for her ill-favoured 
foster-child, when the Heroine appeared to her and with a 
touch of her hand made the child the most beautiful maiden 
im Sparta 133 So, too, we read how the Hero Astrabakos, 1n 
the likeness of Anston, king of Sparta, visited m secret the 
king’s wife and made her the mother of Demaratos 184 The 
heroon of this Astrabakos was situated by the door of 
Ariston’s house 135 and 1t was a frequent custom thus to place 
a Hero’s shrine before the house-door where he might give a 
special protection to his neighbour 136 

In all the circumstances of human life, in happiness or in 
need, for individuals or the city, the Heroes are thus very near 
tomen. It 1s now often said of the Hero worshipped by a city 
(just as τὲ was said of the city’s gods) that he rules 1t, 1s its 
possessor, or 15 lord over it , 137 he 15 its true guardian and 
protector It may, indeed, have been the case in many cities, 
as 1t was said to be in some, that the belief in the city-Hero 
was more deeply held there than the belief in the gods wor- 
shipped by all Greece in common #8 The relation of man to 
the Heroes 1s closer than it 1s to the majestic gods above. 
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the faith in Heroes gave a different and a more familiar bond 
of union between men and the spinit-world above them The 
worship of Heroes began as an ancestor-cult and an ancestor- 
cult τι remained in essence, but 1t had now been widened to 
a cult of certain greater human souls who had raised them- 
selves above their fellows by peculiar powers exercised in 
many, and by no means predominantly moral, directions 
Many of them were of later ages or even of the quite recent 
past, and in this lies the peculiar importance of their cult 
They show that the company of the spints 1s not fixed and 
made up, individual mortals are still continually being 
raised to that higher circle after the completion of their earthly 
life Death does not end all conscious existence nor does the 
gloom of Hades swallow up all life 

But for that reason the cult of Heroes cannot be the origin of 
the belief in an immortality belonging to all human souls by 
their very nature Nor can this ever have been its effect 
In the beginning, among the hosts that streamed down to 
Hades, the special individuals who had another fate were a 
small class apart and favoured above all others—and so it 
still remained Though the numbers of the heroic figures 
might be increased enormously, yet every individual case of 
the transition of a human soul into the ranks of the Herocs 
was a fresh and special miracle Such exceptional cases, 
however frequently repeated, could never produce a general 
rule applying without distinction to all men alike 

The belief in Heroes in its gradual evolution and extension 
unquestionably led far away from the course taken by the 
Homeric belief in the things after death In fact, 1t pomted in 
the opposite direction But with the belief 1n Heroes men 
had not yet arrived at the belief in an immortality proper to 
the human soul by virtue of its own nature, nor yet (which 
would be something different again) was a general cult of 
souls thereby founded In order that such beliefs might arise 
after, but not out of, the cult of Heroes, and maintain them- 
selves side by side with an undimmished cult of Heroes, a 
movement was first necessary that had tts origin in different 
sources 


NOTES TO CHAPTER IV 


1 Porph, Abst 4, 22, p 268, 23 Nauch 

3 It is not quite clear whcther τὲ 1s legitimate ἰο see in what Paus 
2, 2, 2, says about the graves of Neleus and Sisyphos a first trace of 
the worship of Hero-relics, as Lobeck does, Agia 284 The oracle 
verse from Oinom ap Eus PE 5, 28, p 223 B, in which Lykourgos 
1s warned to honour Mevédav τε καὶ ἄλλους ἀθανάτους ἥρωας, ot ἐν 
“Λακεδαίμονι bin—ais certainly quite late, later than the ἥκεις ὦ Δυκόοργε 
that was known already to Herod , earlier however than the second 
century, cf Isyllos (GDI 3342), 1 26 Omomaos got it, hke all the 
oracles that he used in making his Γοήτων φώρα, from a collecton of 
oracular sayings, certainly not from (or even indirectly from) Ephoros 
as has been groundlessly maintained —Unquestionably the cult of 
Helen and Menelaos at The1apne was ancient see Ross, Arch Aufs 
u, 341 # Connexion with the legitimate pre-Doman monarchy was 
eagerly sought forin Sparta thus the bones of Orestes and Tisamenos 
were brought to Sparta and both honoured thereas Heroes The cult 
of Menelaos in Therapne has nothing whatever to do with his trans- 
lation to Elysion (Od ὃ) 

3 One Daites ἥρωα τιμώμενον παρὰ τοῖς Τρωσίν 15 mentioned by 
Mimn fy 18 Still earher Alc seems to refer to the cult of Achilles 
as a Hero, fy 48b ᾿Δχίλλευ, ὃ γᾶς Σκυδίκας μέδεις (see Wassner, 
de her cult, p 33) 

4 θεοὶ ὅσοι γῆν τὴν Πλαταΐδα ἔχετε καὶ ἥρωες, ξυνίστορές ἐστε, 
Thuc u, 74, 2, μάρτυρας θεοὺς καὶ ἥρωας ἐγχωρίους ποιήσομαι, Th ιν, 
87,2, cf Th ν, 30, 2-5 
_ ἡ" Hdt vin, 1095 τάδε γὰρ οὐκ ἡμεῖς κατεργασάμεθα ἀλλὰ θεοί re καὶ 
ἥρωες 

® Hdt vu, 43 

7 In the first edition of this book I could not refer to the copiously 
documented article by Deneken on “ Heros” in Roscher’s Afyth Lex 
Even now 1 must be content to refer the reader generally to the nch 
collections of matenal there supphed The view taken of the nature 
and ongin of the Hero 1s, however, one which I can only reject 
According to that account (which in this follows the current view) 
the belief 1n Heroes arose from a weakened belief in gods and the 
race of Heroes was composed of formerly divine figures who had come 
to be regarded in the course of time with diminished awe But the 
cult of Heroes was by no means an attenuated worship of the gods 
on the contrary 1t was fundamentally contrasted in its essence to the 
cult of the gods above ἐναγέζειν can never have been derived from 
θύειν in however attenuated a form Equally hittle can the Heroes 
of cult have been ever (much less frequently) derived irom gods directly 
The " Heroes” (as objects of a cult) are invanably elevated souls of 
men, not reduced divimities This rule holds good even though a 
considerable number of once divine figures afier they had been depnved 
of their godhead and made into great men, were when they died 
exalted, as outstanding human beings, to the rank of Hero ἴπ this 
respect they did not differ from the innumerable cases before and 
beside them ot simple mortals who had never been gods Only 
when and because they had become men and been mortal could such 
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ex-divine personages become Heroes no one stepped straight from 
godhood to Herohood The Hero 1s regularly a promoted human 
spint and nothing else —I intend here and generally in this book 
to avoid further polemic against the curtently accepted view of the 
origin of the Hero out of degraded godhead and to content myself 
instead with the statement of my own positive attitude in these matters 

8 θεῶν ἄλλοις ἄλλαι τιμαὶ πράσκεινται καὶ ἥρωσιν ἄλλαι, καὶ αὗται 
ἀποκεκριμέναι τοῦ θειοῦ, Arr, Anab 1, 11, 3 

9 Sacrifice to Heroes ἐν δυθμαῖσιν αὐγᾶν and throughout the night, 
Pi, 1 ιν, od ft ὑπὸ κνέφας, Ap Rh 1, 587 (= περὶ ἡλίου δυσμάς, 
Schol) τῶ μὲν (‘AdeEdvopr) ὡς ἥρωι μετὰ ἤλιον δύναντα ἐναγίζουσιν 
Εὐαμερίωνι δὲ ὡς θεῶ θύουσιν, Paus 2, 11, 7 νύκτωρ κατὰ ἔτος 
ἐναγίζουσιν, (the Pheneata) to Myrtilos, Paus 8, 14,11 By might 
Solon sacnficed to the Salamimian Heroes, Plu , Sof 9 ——After noon, 
ἀπὸ μέσου ἡμέρας, must sacrifice be made to the Heroes, DL win, 33, 
τοῖς κατοιχομένοις ἀπὸ μεσημβρίας, ἘΜ 468, 34 (cf Procl wn Hes Op 
763, Eust, Θ 65, p 698, 36) The Heroes also are among the 
κατοιχόμενοι τοῖς ἥρωσιν ὡς κατοιχομένοις ἔντομα ἔθυον, ἀποβλέποντες 
κάτω ἐς γῆν, Scho] AD, A 459 —In later times sacrifice seems to have 
been made to lhe ordinary dead even in broad daylight (see Stengel, 
Chthon τι Todtencult, 422 £), but to “Heroes ’”’, as once to the dead 
ΕΟ 218 ff), always towards evening or at night 

10 ἐσχάρα, see above, Ch I, n 53 

ἂς ΟΣ Stengel, Jb f Phil, 1886, pp 322, 329 

1 Schol AD, A 459 Schol, 4p Fh 1, 587 ἐντεμνειν, see 
Stengel, Z? ¢ Gymn, 1880, p 743 ff 

13 αἱμακουρία, Pi, O 1,90 Plu, Aristtd 21 The word 1s supposed 
to be Boeotian acc to Schol P1, O 1, 146 (hence Greg Cor, p 215, 
Schaefer) 

14 Rightly (as against Welcker) Wassner, deh culf, p 6, mamtains 
that the ἐναγίσματα for Heroes were ὁλοκαυτώματα 

16 ἐναγίζειν to heroes, θύειν to gods Pausanias in particular 15 
careful in his use of the words, but even he, and Herodotos, too, 
occasionally says θύειν where ἐναγίζειν would have been correct (e g 
Hdt vu, 117, τῶ ᾿Αρταχαίη θύουσι ᾿Ακάνθιοι ὡς ἤρωὴ Others 
frequently say θύειν instead of ἐναγίζειν, which as the more special 
idea could easily be included in θύειν the more genenc word for making 
sacrifice 

168 Cf Deneken, de theoxenizs (Berl 1881), cap 1, Wassner, 
deh cult, p 12 The expressions used by pmmuitive peoples allow 
us to see the ideas that he at the bottom of this mode of offering, 
cf Reville, les vel des peuples non-czv 1, 73 The ritual may be 
regarded as specially pnmitive and even earlier than the practice of 
burnt offering (cf Oldenberg, Re! d Veda, 3441) 

7 See above, Ch I, p 14 8 -- ἐπὶ "Alan τῶ ᾿Αρκάδος τελευτήσαντι 
ἄθλα ἐτέθη πρῶτον εἰ μὲν καὶ ἄλλα οὐκ οἶδα, ἱπποδρομίας δὲ ἐτέθη, 
Paus 8, 4,5 

18. The same is imphed by the observation of Anstarchos that Homer 
knows no ἱερὸς καὶ στεφανίτης ἀγών, see Rh Mus 36, 544 f (as 
to the obsersation there put forward that Homer in fact did not know 
the word στέφανος or its use, cf further Schol Pi, New intr, pp 7,8 ff 
Abel, see also Merkel, 4p Ith proleg, p cxxvi ἐνοτέφανος derived 
from στεφάνη not from στέφανος Schol Φ 511) 

18 Many such Agones for Heroes are mentioned, esp by Pindar 

70 eg on the command of the oracle an ἀγὼν γυμνικὸς καὶ ἱππικός 
was founded 15 honour of the fallen Phocaeans in Agylla, Hdt 1, 167. 
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Agon for Miltrades, Hdt vi, 38, for Brasidas Thuc v, 11, for Leonidas 
in Sparta, Paus 3, 14, 1 

21 At the Iolaia mn Thebes μυρσίνης στεφάνοις στεφανοῦνται of νικῶντες 
μυρσένη δὲ στεφανοῦνται διὰ τὸ εἶναι τῶν νεκρῶν στέφος, Sch Pi, J wi 
17 (The myrtle τοῖς χθονίοις ἀφεέρωτο Apollod ap Sch Αἰ, Ran 
330, as adorning graves, Eur, Εἰ 324, 511) 

38. General statement ἐτελοῦντο οὗ παλαιοὶ πάντες ἀγῶνες ἐπί τιοι 
τετελευτηκόσι, Sch Pi, I, p 349 Ab (τὰς ἐπιτνμβέους ταυτασι 
πανηγύρεις, Clem Alex calls the four great games, Proiy u, p 29 P) 
The Nemean as an ἀγὼν ἐπιτάφιος fo. Archemoros, Sch Pi, δ 
pp 7,8 Ab , later offered to Zeus first by Herakles, ib, p 11, 8 ff 
12, 14-13, 4 (cf Welcker, Ep Cycl u 350 1) Victor’s crown since 
the Persian wars, of parsley ἐπὶ τιμῆ τῶν κατοιχομένων, 1b, p 10 
(parsley on graves Schneideuin on Dgn 111, 57, see below 
σελίνου στέφανος πένθιμος Δοῦρις ἐν τῶ περὶ ἀγώνων, Phot 506, 51 
Black diess of the judges, ib, p 11,8 ἢ Schol Arg, N ιν, v— 
Isthmian games as ἐπιτάφιος ἀγών for Melhkertes and then for Sims or 
Skuron, Plu, Zhes 25 Sch Pi, J, pp 350-2 Ab Crown made of 
parsley or pine, both signs of mourning, Paus 8, 48, 2 {and elsewhere 
see Meineke, 4, Aler, 80 ff) 1he Pythian games are said to be an 
ἀγὼν ἐπιτάφιος for Python the Olympian tor Oinomaos or Pelops 
(Phlegon, FHG τὰ, 603, cf P Knapp, Corresp Wirt Gelehr 1881, 
p 9ff) These notices cannot all be learned invention It 1s a fact, 
for instance, that the funeral games of Tlepolemos in Rhodos, known 
to Pindar, O vu, 77 ti, were later transfeired to Helios (cf Sch Pi, 
O vu, 36, 146-7, and Bockh on v 77) 

23 “ Half-gods,” ἡμίθεοι The rame does not, as is sometimes 
declared, imply that the Heroes were spints who thus constituted 
a class of intermediate beings between gods and men The Heroes 
were not called ἡμέθεοι, the name was really applied to the kings 
and champions of the legendary age, more especially those who fought 
at Troy or Thebes (Hes, Op, 160, Hom M 23, hk Hom, 31,19, 
32,19 Calhn, fs 1,19, and often later) It apphes to them, however, 
as lhving men not as glonfied spints (thus Pla, Ap 41A, cf DH 
7, 32, 13, ἡμιθέων γενομένων [on earth] af puyat) —The ἡμίθεοι arc 
a species of men not of spimts or daimones they are those 
ot mpotepdv “ποτ᾽ ἐπέλοντο, θεῶν δ᾽ ἐξ ἀνάκτων ἐγένονθ᾽ υἷες ἡμίθεοι 
(Simon, jy 36, cf Pla, Crat 398 D), the sons of gods and mortal 
women and then their companions as well (a potioriso named) Even 
the idea that the great men of the past, thus called ἡμέθεοι, were 
naturally made ‘‘ Heroes ” after their death as a consequence of their 
half-divine nature which might give them spccial privileges even then— 
this idea has no very ancient authomiy Cicero ND in, 45, scems 
to be the first to suggest such a view That the Greeks of the best 
penod ever regarded semi divine o1igin as a qualification for becoming 
a Hero 15 1efuted by the simple fact that for the gieat majority of the 
‘* Herocs ” descent from a god was not claimed Of couse, poetry 
was always ready to give a Hero a divine father in order to enhance 
his value, cf Paus 6, 11, 2, but this was never a condition of being 
made a Hero (rather of being raised from Hero to god) 

"4 μάκαρ μὲν ἀνδρῶν μέτα, ἥρως δ᾽ ἔπειτα λαοσεβής, Pi, P v, 941 

36 γίνα θεόν, τίν᾽ ἥρωα, τίνα δ᾽ ἄνδρα, Pi, O 1 iit οὔτε θεοὺς οὔτε 
ἥρωας οὔτε ἀνθρώπους αἰσχυνθεῖσα, Antiph 1,27 With ‘‘daimones” 
added Gods, daimones, heroes, men Pl, Rp 392 A, 427 B, 
Lg iv, 717 AB In later times the distinction between feo. δαίμονες 
ἥρωες, coiresponded to a real and popular opmion 500 eg GDI 
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1582 (Dodona), cf also 1566, 1585 b —There can be no question of 
identifying Heroes with the daimones (as Nagelsb, N Th 104, does), 
When philosophers call the dead “‘ daimones” that 1s from quite 
a different pont of view It 1s a speculative idea peculiar to Plutarch 
himself that im view of the transition from men to Heroes and fiom 
these to daimones the Heroes themselves might be regaided as a sort 
of lower daimon (DO 10,415 A Rom 28) ASchol on Eur, Hec 
165, quite justifiably makes a parallel between gods and daimones 
on the one hand and Heroes and men on the other the gods are 
ὑψηλότεοον τι τάγμα τῶν δαιμόνων and this 1s the relation of of jpwes 
πρὸς τοὺς λοιποὺς ἀνθρώπους, ὑψηλότεροί τινες δοκοῦντες Kai ὑπερέχοντες 

28 Anstarchos’ remark that in Homer not only kings but πάντες 
κοινῶς are designated as ἥρωες, was directed against the mistaken 
limitation of the word by Ister see Lehrs, Artstarch *,p 101 Before 
Anstarch , however, the mistaken idea that of ἡγεμόνες τῶν ἀρχαίων 
μόνοι ἦσαν ἥρωες, of δὲ λαοι ἄνθρωποι seems to have been general 
it 1s expressed in the [Anst] Probl 19, 48, Ὁ 922b, 18, Rhianos, 
too held it, see Schol T 41 (Mayhoff, de Rhian: stud Hom, p 46) — 
It ay incorrect to say that in the supposed “' later ” parts of the Odyssey 
ἥρως 18 no longer used of all free men, but only of the amstocracy 
(Fanta, Staatin Il uw Od,17£) In ὃ 268, @ 242, ξ 97, the word 15 
used as an honourable title of free men of superior rank, but there 1s 
no suggestion of a restriction of the word to such use In addition 
to which, the word ἥρως unmistakably appears in its wider sense 
also τῷ other parts of the poem equally and nghtly supposed to be late 
(a 272, θ 483, w 68, etc) 

27 So for example esp when Pausamias speaks of the καλούμενοι 
ἥρωες, 5,6 2, 6 5,1, 7, 17, 1, 8, 12, 2, 10, 10, 1, etc 

28 ἀνδρῶν ἡρώων θεῖοι γένος, Hes, Op 159 

39 Of the “ Heroes” of his fourth race the great majority fell 
according to Hesiod 1n the war of Troy or Thebes and died without 
any “illumimatioon”, the few on the other hand, who are 
translated to the Islands of the Blest are 1)luminated indeed, but have 
never died To regard them as the prototypes and forerunners of 
the Heroes worshipped in later times (as many do) 1s inadmissible 

4° Grave in the market Battos in Kyrene, Pi, P v, 87 ff and 
frequently Hero graves in the Prytaneion at Megara, Paus 1, 43, 2-3 
Adrastos was buned in the market at Sikyon Kleisthenes, to play 
a trick on him, brought from Thebes (the corpse of) Melanippos, 
who, when alive had been his greatest enemy, and placed him ἐν τῶ 
πρυτανείω καί μιν ἵδρυσε ἐνθαῦτα ἐν τῷ ἰσχυροτάτω Hdt v, 67 
Themistokles had ἃ μνημεῖον in the market at Magnesia on the Matander 
Th 1, 138, 5 186 a ἡρῶον (see Wachsmuth, Rk Afus lu, 140) 

‘! σύμβον ἀμφίπολον ἔχων πολυξενωτάτω παρὰ βώμῳ, Pi, O 1,93, 
1e the great ash-altar of Zeus The excavations have confirmed 
Pindar’s description (cf Paus 5, 13, 1-2) 

32 Grave built in the gateway ἐν αὐτῇ τῆ πυλῆ at Elis Artolos 
the son of Oxylos was buned, Paus 5, 4,4 cf Lobeck, Agi 2811 
Grave at the boundary of the country Koroibos, the first Olympic 
victor was buried ᾿Ηλείας ἐπὶ τῶ πέρατι as the msc stated Paus 8, 
26,4 Grave of Koroibos, son of Mygdon, ἐν ὅροις Φρυγῶν Στεκ- 
τορηνῶν, Paus 10 27, 1 

33 The idea of the grave as the dwelling place of the Hero 1s shown 
in a very strange fasluon by the story that the Phhasians before the 
feast of Demeter καλοῦσιν ἐπι τὰς σπονδάς the hero Aras and his sons 
looking while so doing towards the graves of these Heroes aus 
2, 12, 5 
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84 This hero (Xanthippos or Phokos) ἔχει ἐπὶ ἡμέρᾳ re πάσῃ τιμάς, 
καὶ ἄγοντες ἱερεῖα of Φωκεῖς τὸ μὲν αἷμα δι᾿ ὀπῆς ἐγχέουσιν ἐς τὸν τάφον 
κτλ Paus 10, 4, 10 Similarly at the grave of Hyakinthos at 
Amyklai, Paus 3, 19,3 The meaning of such an offering 1s the same 
in Greece as mm similar cases among any “savage” tribe In Tylor, 
n, 28, we read ‘In the Congo distnct the custom has been descnbed 
of making a channel into the tomb to the head or mouth of the corpse, 
to send down month by month the offerings of food and dnnk” 

35 Most of the examples are mentioned by Lobeck, Agi 281 [ἃ], but 
he omits the most remarkable case, fully reported by Hdt 1, 67-8, of the 
transference of the bones of Orestcs from Tegea to Sparta (cf Paus 
3, 3,6, 11,10, 8, 54,4 The reason 1s obvious, cf Muller, Dovians, 
1, 72) Besides this note the removal of the bones of Hektor from 
Ihon to Thebes, Paus 9, 18, 5, Sch and Tz, Lyc 1194, 1204, of 
Arkas from Mainalos to Mantinea, Paus 8, 9, 3, cf 8, 36, 8, of 
Hesiod from Naupaktos to Orchomenos, Paus 9, 38,3, of Hippodameia 
from Midea in Argolis to Olympia, Paus 6, 20, 7, of Tisamenos from 
Hehke to Sparta, Paus 7, 1, 8, of Amstomenes from Rhodos to 
Messene, Paus 4, 32,3 Strange story of the shoulder bone of Pelops, 
Paus 5, 13, 4-6 In all these cases the removal followed upon a 
command of the oracle, cf also Paus 9, 30, 9-11 Practical stumulus 
may have been given occasionally by the discovery of abnormally 
large bones in dug-up graves, we often hear of such discovenes, 
cf W Schmid, Aétezsmus, iv, 572 £, and it was always believed that 
such gigantic bones were remains of one of τῶν καλουμένων ἡρώων, 
Paus 6, 5, 1 (cf also 1, 35, 5 ff , 3, 22, 9) It would be the 
business of the oracle to determine the name of the Hero concerned 
and see that the remams were reverently preserved (One example 
may be given, though from a later penod In the dned-n,-bed of 
the Orontes a clay coffin 11 yards long was found and a corpse within 
1 The oracle of the Clanan Apollo on being apphed to for enlighten- 
ment as to its origin answered ᾿Ορόντην εἶναι, γένους δὲ αὐτὸν εἶναι τοῦ 
᾿Ινδῶν, Paus 8, 29, 4, Philostr, Η 669 p 138, 6-19 K 

38 Plu, Cinz 8, Thes 36, Paus 3, 3, 7—In the year 437-6 we 
hear of the removal by Hagnon and his Athenians, at the command 
of the oracle, of the bones of Rhesos from Troy to Amphipolis 
Polyaen vi, 53 The neighbourhood of the mouth of the Strymon 
on the western slopes of Mt Pangaios was the original home of Rhesos 
he was already known to the Doloneia as the son of Eioneus , to later 
writers as the son of Strymon and (like Orpheus) 8 Muse—which 1s the 
same thing (see Conon, 4) On M Pangauos he still lived as an oracular 
deity this must have been the popular belief of the district which 
the author of the Rhesus explains after Greek fashion (ll 955~66) 
He 1s a tribal god of the Edonians, of the same pattern as Zalmoxis 
of the Getai, and Sabos or Sabazios of other Thracian tnbes In the 
mind of the Greeks he had become since the poem of the Doloneia 
entirely detached from the site of his worship and was a mere mortal 
champion with whom fancy might do what it chose (cf Parth 36) 
The restoration of his bones to the neighbourhood of the lower Strymon 
(μνημεῖον τοῦ ‘Pyoov in Amphipolis Marsyas ὁ νεώτερος m Sch, 
Rhes 346), and the heroic cult which was undoubtedly paid to him in 
connexion therewith, may have been a kind of official recogmition by 
the Greeks of the worship of Rhesos discovered χη that nexghbourhood 
by the Atheman colonists I see no reason for doubting the histoncal 
fact of the occurrence, though some of the details of Polyaenus’ account 
have a fabulous colouring It1is true Cicero says of Rhesos, 1 5 4147} 
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colituy (ND im, 45), and so τὸ may have been in C’s time for the 
earher period the close of the tragedy clearly suggests the cult of R 
as a divinity, while the story of Polyaen implies is Hero-cult 

Ἢ Sometimes only single parts of the body, eg the shoulder-blade 
of Pelops at Olympia (Paus 5, 13) —In Argos on the road to the 
Akropolis their heads were buried in the μνῆμα τῶν Αἰγύπτου παΐδων, 
while the rest of their bodies were in Lerne, Paus 2, 24, 2 

8 See Lob, Agi 281 This only can be the meaning of Soph, 
OC 1522 ὃ (Nauck otherwise) —A strange case 1s that of Hippolytos 
im Troizen ἀποθανεῖν αὐτὸν οὐκ ἐθέλουσιν (οἱ Τροιζήνιοι) συρέντα bro 
τῶν ἵππων οὐδὲ τὸν τάφον ἀποφαίνουσιν εἰδότες τὸν δὲ ἐν οὐρανῶ 
καλούμενον ἡνίοχον τοῦτον εἶναι νομίζουσιν ἐκεῖνον (ἐκεῖνοι °) ᾿Ιππόλυτον, 
σιμὴν παρὰ θεῶν ταύτην ἔχοντα Paus 2, 32, 1 Here it seems as if 
the grave were not shown because Hipp was not regarded as having 
died and therefore would not have a grave, he 15 satd to have been 
translaied and set among the stars But there was a giave and the 
translation story must therefore only be an afterthought (The death 
of Hipp 1s spoken of clearly enough by the poets but what happened 
to him after Asklepios had restored him to life aga? ‘The Itahan 
Virbius legend seems to have been httle known in Greece Paus 2, 27, 4, 
knows it from Ancia )—Very occasionally the possession of the 1elics 
of the Hero was secured by burning the bones and scattering the ashcs 
in the market place of the city Thus Phalanthos in Tarentum 
Justin 3, 4, 13 f , Solon in Salamis, DL 1, 62, Plu, Sol 33 \s 
a rule the scattering of ashes 1s intended to serve a different puipose, 
cf Plu, Lycurg 31 fin , Nic Dam, Parador 26, p 70 West 

34 \ few examples κενὸν σῆμα of Teirestas in Thebes, Paus 9 
18, 4, of Achilles at Ehs, Paus 6, 23, 3, of the Argives who fought 
in the war against Troy, at Argos, Paus 2, 20 6, of Iolaos at Thebes 
Paus 9 23,1, Sch Pi, NW iv, 32 (an the tomb of Amphitryon? 
Pi, P 1x, 81), of Odysseus at Sparta, Plut, Q Gr, 48, 302 Ο of 
Kalchas in Apulia, Lyc 1047 f£ 

‘© Peihaps by ἀνάκλησις of the ψυχή " see above, Ch I, n 86 (at the 
foundation of Messene ἐπεκαλοῦντο ἐν κοινῶ καὶ ἥρωάς σφισιν ἐπανήκειν 
συνοίκους, Paus 4, 27, 6) 

ἡ καὶ τεθνεὼς και τάριχος ἐὼν δύναμιν πρὸς θεῶν ἔχει τὸν ἀδικέοντα 
τίνεσθαι Hdt 1%, 120 

42 No detailed proof of this statement is needed. We will only remark 
that the attempt to conceal the grave 1s often met with among so-called 
“ savage ** tribes and has the same purpose as in the Greek Hero-cult 
cf on this subject Herbert Spencer, Princ of Socio! 1, Ὁ 176 

43 See Helbig, D hom Fpos aus Denkm}, p 41 

44 See above, p 23 

48 B 603 of δ᾽ ἔχον ᾿Αρκαδίην ὑπὸ Κυλλήνης ὄρος αἰπύ, Αἰπύτιον 
παρὰ τύμβον ---Ο Paus 8, 16, 2-3—In the Troad the frequently 
mentioned “JAov σῆμα, the σῆμα πολυσκάρθμοιο Μυρίνης which 
“men” call Βατίεια were sumilar monuments 

16. The ceremonial announcement of death, the καταμιαίνεσθαι of the 
proper persons (as usual the next of kan to the dead), the assembling 
of Spartiates Pcnoikoi and Helots (cf Tyrt f* 7) with their women 
to the number of several thousands, the extravagant expression of 
gticf and praise of the dead the period of moumung (no business in 
the market for ten days, etc )—all this 1s descmbed by Hdt w1,58 He 
compares this grandiose funeral with the pomp customary at the 
burial of an Asiatic (Persian) monarch —Lhe Lycurgan νόμοι by these 
funeral mtes οὐχ ὡς ἀνθρώπους ἀλλ᾽ ὡς ἥρωας τοὺς “ακεδαιμονίων 
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βασιλεῖς προτετιμήκασιν, Xen, Rp Lac xv, 9 King Agis I ἔτυχε 
σεμνοτέρας ἢ κατ᾽ ἄνθρωπον ταφῆς, Xen, HG 3, 3, 1—A pecuhar 
circumstance at the bunal of a Spartan king 1s mentioned by Apollod , 
fv 36 —The burial places of the royal Houses of the Agiadai and the 
Eurypontidai (apart even in their death), Paus 3, 12, 8, 14, 2 (cf. 
Bursian, Geog τι, 126) —Embalming of the body of a kang who dies 
abroad, Xen, HG 5, 3,19, DS 15, 93,6, Nep, Ages 8, Plu, 
Ages 40 —Besides this the participation in primitive times of the 
whole people in the tuncral of the Herakleid kings in Connth may 
probably be deduced from the story told of the compulsory attendance 
of the Megarian subjects of Corinth at the funeral at Connth of a king 
of the Bakchiad family Sch Pi, N vu, 155 (cf AB 281, 27 ff , 
Zenob v, 8, Dgn vi, 34) In Crete τῶν βασιλέων κηδευομένων 
προηγεῖτο πυρριχίζων ὁ στρατός as at the funeral of Patroklos, Y 131 ff); 
Anst ap Schol V, Ψ' 130 

1 Σὐπατρίδαι, οἱ μετέχοντες τοῦ βασιλικοῦ γένους, ἘΔΙ 395, 
δ0 —Thus the Bakchiada: in Corinth were descendants of the royal 
family of the house of Bakchis The Βασιλίδαι, a ruling family of 
ohgarch nobles in Ephesos (Acl fy 48), Erythrai (Arist, Po! 1305b, 
19), and perhaps Chios as well (see Gilbert, Gr Alt αι, 153), also 
traced back their descent to the old kings of those Ionic cities 
Respect paid to those who were descended ἐκ τοῦ γένους of Androklos 
at Ephesos, Stra 633 —The Aigid Admetos, pniest of Apollo Karneios 
eae was descended Aaxedaipovos ἐκ βασιλήων, Epigy Gr 191, 

48 Here some reference might have been capecited to Fustel de 
Coulanges’ brilliant and penetrating work La Cité antique In that book 
the attempt 1s made to fix upon ancestor-worsbip, Ja religion du foyer 
et des ancétres, as the rvot of all the higher types of worship (among 
the Greeks only that part of the book concerns us here), and 1o 
show how out of these ancestor-worshippmmg aggregations, begun by the 
family, larger communities of ever-widening membership developed, 
and finally out of these the πόλις 1tsclf—the highest and most extensive 
political as well as religious community of all For the author of 
that book the proof of his theory les entirely 1n the simple logical 
consequence with which the deiails and, as far as we know it, 
the development of both private and pubhc law follow from the onginal 
causes adopted by him essentially as postulates A strictly historical 
proof that should not have to deduce the orginal causes from the 
results but =hould start from known beginnings and demonstrate 
the actual existence of every step was indeed an impossibility The 
whole historical process must have been already finished when our 
knowledge first begins for Homer shows us the πόλις and 1ts com- 
ponent parts (xpiv’ ἄνδρας κατὰ φῦλα κατὰ φρήτρας ’Ayduepvov) as 
well as the worship of the gods as fully established and developed 
It 1s no disparagement of the valuable and fruitful suggestions made 
in that book if we say that its leading 1dca—as far as Greece 1s con- 
cerned—cannot be considered as more than an intuition, which though 
it may be just and truc, must remain unproved If there ever was 
a time when ancestor-worship was the only Greek religion at least 
we cannot see into that dim epoch long anterior to all tiadition To 
that remote period long before both the all-powerful religion ot the 
gods and the carlest records of the Greek genius, evcn the narrow 
and slippery path of inference and reconstruction will hardly lead us 
Natural as τὸ might seem, theiefore, so far as the Subject itself 1s con- 
cerned to deal with such questions, I have taken no notice in the 
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present work of any attempts to deduce Greek religion from an onginal 
sole worship of ancestors (such as have been made by many scholars 
besides F de Coulanges both in England and in Germany) 

4° Those worshipped by a γένος regarded as its progenitots, γονεῖς 
AB 240, 31 (τὰ θύματα δίδωσιν) eis τὰ γονέων (ἱερὰ) τὰ γένη --- 
Physical relationship between the γεννῆται, omginally a fact though 
afterwards only occasionally demonstrable, 1s indicated by the ancient 
name ὁμογάλακτες applied to the membeis of the same cian (Philoch 
ἢ 91-4) and meaning strictly παῖδες καὶ παίδων παῖδες (Arist, Pol 
1252b, 18)—The word πάτρα with the same meaning as γένος 
(Μιδυλιδᾶν πατρα, Pi, P 11, 38), makes 1t still more clear that the 
members of such a group are 1egarded as the descendants of a single 
ancestor See Dihaiarch ap St Byz πάτρα 

50 \Whose nimes were chosen by the voice of the Delphic oracle 
out of a hundred submitted to the Pytha Anst ’Aéa 21, G 
Cf Mommsen, Philol, NF 1, 456 ἔ 

51 Instead of the common ἐτώνυμοι we also find the word ἀρχήγεται 
used of the Heroes of the phylai Ar Γῆρας, fy 126H-G (48 449, 
14), Pl, Lys 205 Ὁ, οἵ CIA u,1191, 1575 It1s even plaimer that the 
Hero is regarded as the ancestor of his φυλή when he 1s called ἀρχηγός 
thus Oineus was ihe ἀρχηγός of the Omeidai, Kekrops the dpynyos 
of the Kehropida1, Hippothoon ἀρχηγός of the Hippothoontidai in 
[Dem] 60, 30-1 The ἀρχηγὸς τοῦ γένους 15 its physical forcbear 
and progenitor, Poll i, 19 thus Apollo ὁ ἀρχηγὸς τοῦ γένους of the 
Seleucids, CIG 3595, 26, cf Isocr 5,32 Thus too the members of 
a phyle ure actually described as the συγγενεῖς of their Hero epony mos 
[Dem ] 60, 28 

52 Thus we know of both δῆμος and γένος of the Ionidai, Philaidai, 
Boutada. (for the intentional distinctness of the Eteoboutada see 
Meier, p 39), Kephalida:, Penthoidai, etc Meter, de gentil Allica, 
p 35 Such demes were called ἀπὸ τῶν κτισάντων, others ἀπὸ τῶν 
τόπων Arist ᾿Α4θπ 21, 5 (an which case ἃ name as much hike a personal 
mame as possible was extracted out of the place-name and made into 
the local Hero cf Wachsm, Stadt Athen, u, 1, 248 ff) Similar 
conditions cxisted at other places, In Leos the same names occur as 
πύργοι (= δῆμοι) and συμμορίαι (— γένη), 6 αὶ Kodwriwy, τοῦ ᾿Αλκίμου 
πύργου, ᾿Αλκιμίδης (also names which differ Ναίων, τοῦ Μηράδου 
πύργου, Bpvaxidys), CIG 3064, where see Bockh II, p 651 In Rhodos 
a πάτρα as well as its larger inclusive group (xroiva ") 1s called ᾿Αμφινεῖς 
IGVW <Aeg 1, 695, ᾿Αμφινέων πάτραι Εὐτελίδαι, "Apduveis, etc 
(Ancestor worship προγονικὰ ἱερά in the Rhodian «rotat 1s vouched for 
by Hesych κτύναι (see Martha, BCH ιν, 144) 

53 Thus the descendants of Bakchis in Corinth traced their descent 
to Aletes (DS 7, 9,4, Paus 2, 4, 3), the descendants of Arpytos 
in Messenia to Kresphontes (Paus 4, 3, 8), the descendants of Agis 
and Eurypon in Sparta to Eurysthenes and Prokles The real ancestors 
were in these cascs well known and could not be entirely cclipsed 
(being too deeply 100ted 1n cult) thus later, as well as in the earler 
period, these same families are called Βακχίδαι, Αἰπυτίδαι, not 
Ἡρακλεῖδαι (DS, loc cit, Paus 4, 3, 8), the Spartan royal families 
are still Agidai, Eurypontidar, while the fictitious ancestors 
Eurysthenes and Prokles never quite achieved the status of 
ἀρχηγέται LEphoros ap Sir 366 In many other, perhaps more 
numerous cases the fictitious ancestor may have ousted the real 
and once better known from men’s minds altogether 

δὰ [Arist ] Mtvab 106 
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55 See Pans 10, 4, 10 In an oracle ap Plu, Sol 9 ἀρχηγοὺς 
χώρας θυσίαις ἥρωας ἐνοίκους ἵλασο 

8δ Plu, Ass? 11, names seven ἀρχηγέται Πλαταιέων, Clem Al, 
Proty 1, 35 P, gives four of these (KuxdAaios seems to be a mistake) 
Androkrates scems to have been the most prominent, his τέμενος 15 
mentioned by Hdt 1x, 25, his ἡρῶον Thuc 11, 24, 1, τὲ stood in a thick 
pruve Paus loc at 

7 Paus 6, 24, 9-10 

58 AR un, 835-50, says that this Hero was Idmon the prophet, 
others called him Agamestor Sch ad 845 λέγει δὲ και προμαθίδας, 
ὅτι διὰ τὸ ἀγνοεῖν ὅστις εἴη ἐτιχώριον ἥρωα καλοῦσιν of “HpaxrAcdrat 
He was the local daimon worshipped on the spot before the colony 
came, and then taken over by the colonists for their own Cf the 
case of Rhesos, above, n 36 

589 Paus 6, 20, 13-19 It was a round altar, according to many 
τάφος ἀνδρὸς αὐτοχθονος καὶ ἀγαθοῦ τὰ ἐς ἱπιπικήν---ἰῃ grave and altar 
being one as was the grave and altar of Aiakos at Acgina, Paus 2, 
29, 8—whose name was Olenios Acc to others it was the grave of 
Dameon son of Phhous and of his horse , or the κενὸν ἡρίον of Myrtilos 
set up in his honour by Pelops, or of Oinomaos, or of Alhathoos 
son of Poithaon one of the suitors of Hippodameia—to say nothing 
of the lev1ncd suggestion of the ἀνὴρ Αἰγύπτιος given by Paus Ic as 
a last icsoxt Acc to Hesych ταράξιππος it belonged to Pelops 
himself, acc to Lyc 42 { to a giant called Ischenos (seeSch and Tz). 
Besides all this a ταράξιττος seems to have been almost indispensable 
on the 1acecourses of the great games The Isthmus and Nemea 
had thens as well (Paus ὃ 19)—and Paus 10, 37, 4, mentions it as 
something unusual that the course at Delph had no ταράξιππος 
Cf Pollak, Hippodromca, p. 91 ff, 1890 

50 ἡρως evodos, CIG 4838b, cf Welcker, λοι Alus,NF vu, 618— 
καλαμίτης ἥρως (Dem 18, 129, with Sch and Hesych sv )---ἥρως 
τειχοφύλοξ ἐν υρίνη, Hesych ---ἥρως ἐπιτέγιος, CIA im, 1, 290, and 
1, 194-206, see Hiller v Gart, Philol 55, 180 f —With place-names 
ὁ ἐπὶ βλαύτη ἥρως, Poll vu, 87---ἥροιν ἐμ wediw, Att ins ap, Leg 
Sai 1 p S—In Epidauios on an architrave ovcurs the inscr 
ἥρωος κλαικοφόρου F @IFpid 1, n 245 τῶ κλαικοφόρω also occurs 
in an inscr from Mt Ithome, Leg Sac: p 36 (πη 15 1 11) —Probably 
to this class belongs the ἥρως πάνοῴ at Athens, Pl Lys init , Hesych 
Phot sv 

81 ἥρως ἰατρός in Athens, CIA u, 403-4 see below—A jpws 
orpatnyos 15 mentioned by a (late) ins "Ep *Apx, 1884, Ὁ 170,1 53 
From then activitics are named also the He1oes Matton, Keraon in 
Sparta Deipneus in Achaea (Polemon Ath u, 390, iv, 173 F)— 
The Στεφανηφόρον ἡρῶον was mentioned by Antiph, στεφανήφορος 
ἥρως by Hellan , but his name was unknown Jfaip Phot Suid sv, 
AB 301,19 ff Cf Bockhh, Leon of Ath? p 144Tcw , CIG 1,p 168. 

ὅν In Phaleron there was an altar, καλεῖται δὲ ‘‘ qpwos”’—the 
learned declared 1t to be an altar of Androgeos the son of Minos 
Paus 1,1 4—Cf{ 10 36 6 Χαραδραίοις (at Charadia in Phocis) 
Ἡρώων καλουμένων (1.e they were called “the Heroes”) εἰσιν ἐν 
τῆ dyopa βωμοί, καὶ αὐτοὺς of μὲν Διοσκούρων, of δὲ ἐπιχωρίων φασιν 
εἶναι ἡρώων ---ἥρωι, ἠρωΐνη a sacrifice 1s offered at Marathon 
sacrificial Calendar of the Attic Tetrapolis (fourth centmy BC) in 
Teg Sat 1 p 48 ηρωι jpwivy,ib,p 2 Cid 1,4 fifth century — 
Decree ordeting a record to be set up im the Peitaeus παρὰ τὸν ἥρω, 
SIG 834, 26, CIA u, 1546-7 ἥρω ἀνέθηκεν ὃ δεῖνα Roehl, 176. 
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Ant 29 (Mykenal) τοῦ ἥρωός ἦμι, οἱ Furtwangler, Ath Mutth 
1896, p 9, 1b 323, ἀνέθηκαν τῶ ἥρωι (Locris) —On the different 
superimposed layers of stucco on the so-called Heroon west of the Altis 
at Olympia were the ins “Hpwos, “Ηρωορ, and once also 'Hpewy 
There seems to me to be no 2eason to suppose that this namcless 
Tlero was Iamos τῇ particular, the ancestor of the Iamidai (as Curtis 
does Die Altare v Olymp, p 25, Abh Beit Ak 1881) For what 
reason should the name of this highly honoured o1acular Hero—which 
had by no means been forgotten—be suppressed ? The name of the 
Hero was not given for the simple reason that τὸ was unknown 
Namcless ἥρωες ἐπιχώριοι, who according to some had set up the great 
sacrificial altar of Zeus in Olympia, are mentioned by Paus 5, 13, 8 
In some cases the namelessness of a Hero 1s explained by the fear of 
uttering awful names, which esp in the case of the spirits of the 
lower world are very frequently suppressed or referred to by a circum- 
locution (cf Emnyes and spirits of the dead, Ith Alus 50, 20, 3) 
cf Ant Lib 13, p 214,19 W This was perhaps why Narkissos was 
called ἥρως σιγηλός, Str 404 On the other hand, it was a special 
form of respect, at the sacrifice to a Hero, to call out his name τῶ 
᾿Αρταχαίῃ θύουσι ᾿Ακάνθιοι ἐκ θεοπροπίον ws ἥρωι ἐπουνομάζοντες 
τὸ οὔνομα, Hdt vu, 117 “YAa θύουσιν καὶ αὐτὸν ἐξ ὀνόματος εἰς τρὶς 
ὁ ἱερεὺς φωνεῖ κτλ Anton Lib 26 fin Cf Paus 8, 26, 7 ἐπικαλού- 
μένοι τὸν Μυίαγρον ---ΝΟ one will miss the obvious analogy with the 
worship of the gods In many places in Greece nameless (ΟΣ merely 
“ adjectival’) gods were worshipped, ἄγνωστοι θεοΐ, as at Olympia, 
Paus 5, 14,8, and elsewhere At Phaleron βωμοὶ θεῶν re ὀνομαζομένων 
ἀγνώστων καὶ ἡρώων (sc, ἀγνώστων  Ῥᾶὺβ 1, 1, 4 (ἀγνῶτες θεοὶ 
Poll vin, 119 Hesych sv , βωμοὶ ἀνώνυμοι in Attica DL 1, 110) 

83 Τλαπολέμῳ ἀρχαγέτᾳ Pi, O vu, 78, P v, 56 The regular 
custom is mentioned by Ephorus ap Str 366 οὐδ᾽ ἀρχηγέτας 
νομισθῆναι ὅπερ πᾶσιν ἀποδέδοται οἰκισταῖς 

88 Δημοκλείδην δὲ καταστῆσαι τὴν ἀποικίαν αὐτοκράτορα Official 
decree about Brea CJA 1, 31 (Hicks and Hill?, n 41,1 8 

Pi, P v, 8786 

"6 Hdt vi, 38 

7 DS 11, 66, 4 

86 Hdt 1, 168 

 Thuc v, 11—Thus in the fouith century at Sikyon Euphron 
the leadex of the demos has been murdered by some of the other party, 
but of πολῖται σὐτοῦ ὡς ἄνδρα ἀγαθὸν κομισάμενοι ἔθαψάν τε ἐν τῇ 
ἀγορᾶ καὶ ὡς ἀρχηγέτην τῆς πόλεως σέβονται, Xen, HG 7, 4, 12 

10 Worship of the law-givers of Tegea as IIleroes Paus 8, 48, 1 

71 In the case of Sophokles the “ heroizing * had a special super- 
stitious reason He had once 1eceived Asklepios as a guest into his 
house (and established a worship of .{) and was therefore regarded 
as cspecially favoured by heaven and after his death worshipped as 
Hero Actiwy FAI 256, 7-13 (In the temple of Amynos, an 
Asklepiad daimon, on the west of the Akropolis an honorific decree 
dating from the end of the tourth century Bc has becn discoveied, 
referring to the dpyedves τοῦ Acfiwvos together with those of Amynos 
and Asklepios Ath Mutt 1896, p 299) In this way many mortals 
who had entertained the gods as guests were themselves made Heroes, 
cf Deneken, de Throaen c, υ 

72 In the examples collected mn 35 above the removal of the 
Hero’s bones was in each case commanded by the Delphic oracle 
Typical examples of the foundation of an annual festival of a Hero on 
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the recommendation of an oracle Hdt 1, 167, Paus 8, 23, 7, 9, 
38, 5 

73 Plu Cim 19—his authority 1s Nausikrates 6 ῥήτωρ the pupil of 
Isokrates The god ordered μὴ ἀμελεῖν Κίμωνος Kimon’s spirit 
was thus expressing 1ts anger at the “ neglect ᾿᾿ by sending pestilence 
and γῆς ddopia—he wanted a cult 

74 Appearance at the battle of Marathon, command of the oracle 
τιμᾶν ᾿Εχετλαῖον ἥρωα, Paus 1, 32, 5 —Swarm of bees in the severed 
head of Onesilos at Amathos, the oracle orders his head to be buned 
᾿Ονησίλω δὲ θύειν ὡς ἥρωι ἀνὰ πᾶν ἔτος, Hdt v, 114 

15. Before the battle of Plataea Plu, Arist 11 Before the 
occupation of Salamis the oracle ordered Solon ἀρχηγοὺς ἥρωας ἵἴλασο, 
Plu, Sol 9 

6 The Persian Artachaies, of the family of the Achaimenidai, was 
given a bunal of great pomp after bis death, by Xerxes at Akanthos. 
θύουσι ᾿Ακάνθιοι ἐκ θεοπροπίου ὡς ἥρωι ἐπουνομάζοντες τὸ οὔνομα, 
Hdt vu, 117 (—the ᾿Αρταχαίου τάφος remained a well-known spot, 
Ael, HA xu, 20) It is hardly hkely that the unusual size of the 
Persian of which Hdt speaks was the cause of his being made a Hero 
by the oracle 

τ Paus 6, 9, 6-7 Plu, Ron 28 Omom ap Eus, PE 5, 34, 
p 230 C (Vig). Celsus ¢ X¢ also refers to the miracle, Or , Cels, πὶ, 33, 
p 292 L Cf m, 3, p 256, πι, 25, p 280 

78 Kleomedes μοίρᾳ τωὶ δαιμονίᾳ διέπτη ἀπὸ τῆς κιβωτοῦ, Cels. 
ap Ong, Cels im, 33, p 2931, Omom ap Euseb, PE 5, 34, 1, 
(p 296GifE) οἱ θεοὶ ἀνηρείψαντό σε ὥσπερ οἱ τοῦ Ομήρου τὸν Γανυμήδην 
Thus the gods, acc to the popular opinion derided by Omom, gave 
Kleomedes tmmortality, ἀθανασίαν ἔδωκαν, p 297 Giff 

79 We rarely hear of other oracles directing Heroes to be worshipped. 
But cf Xenag ap Macr 5, 18, 30 on the occasion of a failure of the 
crops at Sicily ἔθυσαν Πεδιοκράτῃ τινὶ ἥρωι προστάξαντος αὐτοῖς τοῦ 
ἐκ Παλικῶν χρηστηρίου ---ΤΠ5 Herois probably the same as Pediakrates, 
one of the six στρατηγοί of the ἐγχώριοι Σικανοί in Sicily who were 
slain by Herakles and μέχρι τοῦ viv ἡρωικῆς τιμῆς τυχάνουσιν. DS 4, 
23,5 from Timaeus ? 

80 The lines of the oracle about Kleomedes may very well be ancient 
(ἔσχατος ἡρώων xrX) simply on the ground that its assertion had not 
been fulfilled If oracles that come true are mghtly regarded as 
subsequent to the events which they profess to foresee, then it 1s only 
reasonable to regard an oracle which 1s proved incorrect by later events 
as earlier than the events which contradict 1ts prophecy 

81 οὗτος γὰρ ὁ θεὸς περὶ τὰ τοιαῦτα πᾶσιν ἀνθρώποις πάτριος ἐξηγητὴς 
ἐν μέσῳ τῆς γῆς ἐπὶ τοῦ ὀμφαλοῦ καθήμενος ἐξηγεῖται, τὰ the words 
of Plato, Rp 427 C 

85 γίνεται ἐν Δελφοῖς ἥρωσι ξένια, ἐν οἷς δοκεῖ 6 θεὸς ἐπὶ ξένια καλεῖν 
τοὺς ἥρωας, Sch Pi, N vu, 68 

83 Plu, Arist 21 —Grave of the Meganans who had fallen in the 
Persian wars, crected in the market of that city CIG 1051 (= Sim, 
fv 107 PLG), Paus 1, 43, 3 We hear nothing of the Hero-worship 
of these men, but τὲ 1s natural to suppose 1t —Thus 1n Phigaleia m 
the market place there was a common grave of the hundred Oresthasians 
wno had died fighting for Phigaleia, καὶ ὡς ἥρωσιν αὐτοῖς ἐναγίζουσιν 
ἀνὰ πᾶν ἔτος, Paus 8, 41, 

84 Pans 1, 32, 4 σέβονται δὲ of Μαραθώνιοι τούτους, of παρὰ τὴν 
μάχην ἀπέθανον ἥρωας ἀνομάζοντες They lay buried on the field of 
battle, Paus 1, 29,4, 32,3 Every night could be heard the neighing 
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of horses and the sound of battle Those who attempted to witness 
the doings of the spimts suffered for 1t Paus 1c _ The sight of the 
spints made men blind or killed them ‘This 1s well known of gods— 
χαλεποὶ δὲ θεοὶ φαίνεσθαι ἐναργῶς As to the results of seeing a Hero 
cf the story in Hdt wi, 117 

#P, lw, 28 cf N iv, 46ff 

86 Hdt u, 44 has recourse to the idea that there was a difference 
between the god Herahles and the Hero Herahles the son of 
Amphitryon καὶ δοκέουσι δέ μοι οὗτοι ὀρθότατα ᾿Ελλήνων ποιέειν 
οἱ διξὰ "Ηράκλεια ἱδρυσάμενοι ἔκτηιται καὶ τῶ μὲν ὡς ἀθανάτω 'Ολυμτιω 
δὲ ἐπωνυμίην θύουσι, τῶ δε ἑτέρω ὡς ἥρωι ἐναγίζουσι Combination of 
θύειν and ἐναγίζειν 1n one sacrifice to Herables, at Sikhyon Paus 
2, 10,1 Herakles ἥρως θεός Pi, N i, 22 

87 Varying worship of the same pe1son as Hero and as god, eg 
Achilles He was a god in Epirus for example (called upon as 
"Άσπετος, Plu, Py: 1) 1n Astypalaia (Cic, ND τ, 45) in Crythiai 
(third century ins SIG 600, 50, 75), etc As Hero he was worshipped 
in Els where an empty grave was erected to him ἐκ μαντείας, and where 
at Ins annual festival at sunset the women κόπτεσθαι νομίζουσιν, 
1e lament over him as dead Paus 6, 23, 3 

88. T shallnot multiply examples and only note Plu, M Vut,p 255E 
τῇ ΔΛαμψάκῃ πρότερον ἡρωινὰς τιμὰς ἀποδιδόντες, ὕστερον ὡς θεῶ θύειν 
ἐψηφίσαντο 

89 In the well known lines ἥκεις ὦ Δυκόοργε κκλ Het 1, 65 

90 Thus Eupolis calls the Hero Akademos θεός, as Sophokles does the 
Hero Kolonos, and others do the same, see Nauck on Soph, OC 65 

ὍΣ οἱ ἥρωες καὶ αἱ ἡρωΐδες τοῖς θεοῖς τὸν αὐτὸν ἔχουσι λόγον \1e for 
dream-interpretation), πλὴν ὅσα δυνάμεως ἀπολείπονται, Artemid 
iv, 78—Paus 10, 31, 11 the ancients considered the Eleusinian 
mysteries aS τοσοῦτον ἐντιμότερον than all other religious ceremonies 
ὅσω καὶ θεοὺς ἐπίπροσθεν ἡρώων 

®2 Machaon 5 μνῆμα and ἱερὸν ἅγιον at Geremia, Paus 3, 26,9 Hs 
bones had been brought by Nestor when he came home from Troy 
§ 10 Cf Schol Marc and Tz Lyc 1048 The fist to sacrifice 1o 
him was Glaukos the son of Aipytos Paus 4, 3, 9—Podaleirios 
His ἡρῶον lay at the foot of the λόφος Apiov by Mt Garganus 100 stades 
from the sea, ῥεῖ δὲ ἐξ αὐτοῦ ποτάμιον πάνακες πρὸς τὰς τῶν θρεμμάτων 
νόσους Str 284 The method of τησμδαΐιοη given in the text 1s 
described by Lyc 1047-55 He also speaks of a τίνοσ Althainis (so 
called because of 1ts medicinal properties, cf EM 63, 3, from Schol 
Lyc ) which cured disease 1f one sprinkled oneself with water from 
it — ? from Timaeus, cf Tz on 1050 (Cf also the spring by the 
Amphiaraion at Oropos Paus 1, 34, 4) 

989 Paus 2, 38, 6 —The brother of Polemokrates, Alexanor, had a 
heroon at Titane in the territory of Sikyon Paus 2, 11,7, 23,4, 
but we hear nothing ot sick cures (though his name would lead us to 
suspect such) —Other Asklepiada1 Nikomachos, Gorgasos, Sphyros 
(Wide Loc Culte 195) 

°! Sanctuary of “Ηρως ἰατρός near the Theseion Dem 19, 249, 
18, 129, Apollon, 1 dAesch p 265, 51. West Decree about 
melting down silver votuve-offerings (third and second century), 
CIA u, 403-4—Acc to Usener (Gotternamen, 149-53) *Iarpés 15 to 
be regarded as the proper name of this Hero (really a functional 
“* Sondergott’) and not as an adjectival description of a nameless Hero 
(aS IN ἥρως στρατηγός, στεφανηφόρος, kAaixodspos—this last m two 
different places, like ἥρως iarpdés, see above, n. 61). Acc to 
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his view "Jarpés was given the adj title ἥρως to distinguish him 
from a θεὸς "Iatpés But this would only be possible if there existed 
a god who was not merely an ἰατρός and so called by this title, like 
᾿Απόλλων, IToceddy ἰατρός, but whose proper name was ᾿Ιατρός 
But there was no such god Usener (151) infers the cnisience of a 
god ᾿Ιατρός out of the proper name ᾿Ιατροκλῆς But this would only 
be justifiable τῇ there were not a whole host of proper names com- 
pounded with -κλῆς, the first part of which 1s anything but a god’s 
name (list in Fick, Grech Personcennamen-, Ὁ 165 ff) —Lhere seems 
no real reason for undeistanding the name ἥρως ἰατρος differently 
from the analogous 7 στρατηγός ἥ τειχοφύλαξ, etc —Inere existed 
besides even νύμφαι ἰατροΐ, περὶ ᾿Ηλείαν Ilesvch 

8. Cld un 404, distinguishes the Heto referred to by the decree as 
the ἥρως ἰατρὸς 6 ἐν ἄστει This clearly implies a second qpws ἰατρός, 
outside Athens But the Rhct Lex in 4B 262,16 f (cf Sch Dem, 
p 437, 19-20 D1), speaks of a ἥρως ἰατρός called Aristomachos és 
ἐτάφη ἐν Μαραθῶνι παρα τὸ Δωνύσιον, who it 1s clear cannot be the 
ἥρως ἰατρὸς that Demosthenes meant—for he 15 ὁ ἐν ἄστει, but the 
description applies very well to the Hero Physician worshipped in 
Attica outside the ἄστυ See L v Sybel, Hermes, xx, 43 

°S Cenotaph of Kalchas in Apulia near the heroon of Podaleinos, 
Lyc 1047 ff —his body was said to be buried in Kolophon Νόστοι, 
1z Lyc 427, Schol DP 850 ἐγκοέμησις at bis heroon, sleeping on 
the skin ot thesacnficedram Str 284, thesameas, acc to Lycophron, 
in the temple of Podaleiros It almost looks lhe a mistake in 
either Stiabo or Lyc But the ritual may quite well have been the 
same in both temples and we find it again in the dream oracle of 
Amphiaraos in Oropos, Paus 1, 34, 5—At the present day the 
Archangel Michael 1s worshipped at Monte Sant’ Angelo bencath 
Mt Garganus He appeared there during the fifth century and in 
a cave which 15 perhaps nghtly 1egarded as the former site of the 
incubation-oracle of Kalchas Lenormant, @ taters PApulie, 1, 
p 61, Pans, 1883 S Michael had in other cases also taken over the 
duties of the ancient z,7cubatton mantic, and continued them in a 
Christian fo1m—though the task belonged more often to 55 Cosmas 
and Damian—e g in the Michaelion in Constantinople, the ancient 
Σωσθένιον see Malal, pp 78-9 Bonn , Soz, HE u, 3 

 Lyc 799f Amst and Nicand m Schol ad loc Was there a 
legend that made Odysseus dic there? Lyc himself, it 1s true, gives 
quite a different story a little later (805 ff), much to the amazement 
of his schohlasts Perhaps in 799 f he was thinking in spite of the 
dream oracle only of a κενὸν σῆμα of Odysseus in Aetolia (as in the 
case of Kalchas) 

"6 Grave of Prot Hdt ix 116 ff , Lyc 532 ff ἱερὸν τοῦ Πρω-εσιλάου 
Thue vin, 102, 3 Oracle Philostr, Her 678,p 146f K It was esp 
also an oracle of healing 1b, 147, 30f K 

09. An oracle “ Sa:pedonts τ: Troade”’ τῷ mentioned in a cursory 
enumeration of oracular sites by Tert, An 46 It is difficult to 
imagine how Sarpedon, the Ilome1ic one—no other can be meant here— 
whose bady had been so ceremontously brought to Lyhia, can have 
lad an oracle m the Troad It may be merely a shp of ihe pen on 
Tertullian’s part —At Seleucia in Ciltcia there was an oracle of Apollo 
Sarpedonios, DS 32, 10,2, Zos 1,57 Wesselingon DS u p 519, 
has already called attention to the more detailed account in the 
Vat S Iheclae of Basiltus bishop of Seleucia, see the extracts given 
by R Kohler, Rhetn Mus 14, 472 ff ‘lhere the oracle 15 described 
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as a dream-oracle of Sarpedon himself who was consulted at his grave 
in Seleucia It 15 also certain, as Kohler remarks, that Sarpedon, 
the son of Europa and brother of Minos, 1s meant (This Cretan 
Sarpedon appears first in Hesiod and is quite distinct from the Homenc 
one Aristonic on Z 199 Indeed, Homer knows no other brother 
οἱ Minos except Rhadamanthys Ξ 322 In spite of this he was 
often regarded as the same as the Homeric Sarpedon who came from 
Lykia [cf the name Zrppadom on the Obelisk of Xanthos Lyc 
Inscy tab vu,1 6), acc to (Apollod ] 3, 1, 3, he lived through three 
yeveai, cf Schol V,Z 199 which seems a marvellous feat much in 
the manner of Hellanikos Others made the Cretan Sarp into the 
grandfather of the Lyman. D.S 5, 79, 3) The oracle belonged 
properly to Sarpedon, Apollo seems merely to have been an intruder 
here and to haxe taken the place of the Hero as he did with Hyakinthos 
at Amyklat That Sarpedon, however, was not therefore quite 
forgotten 1s shown by the Chnstian notice of him Perhaps Apollo 
‘was regarded as merely the patron of the oracle whose real guardian 
was still Sarpedon It certamly indicates community of worship 
when Ap 1s there called ’AmdAdwy Σαρπηδόνιος, 50 too in 
Tarentum—brought thither from Sparta and Amyklai—there was 
a τάφος mapa μέν τισιν ᾿γακίνθου προσαγορευόμενος, παρὰ δέ τισιν 
᾿Απόλλωνος ᾿γακίνθου (in which no alteration 1s necessary), Plb 
8, 30,2 In Gortyn there was a cult of Atymnos (Solin 11, 9, p 73 
Mom ), the beloved of Apollo (or of Sarpedon) he too was worsmpped 
as Apollo Atymnios (Nonn, J 11, 131, 258, 12, 217) 

100 The inhabitants of Gadeira sacnficed to Men Philostr, VA 
5,4,p 167,10 K τὸ Μενεσθέως μαντεῖον on the Bactis is mentioned 
by Str, p 140 How it got there we do not know 

101 Str 516 Autol came there as a sharer m the expedition of 
Herakles agamst the Amazons and with the Argonauts AR u, 
955-61] Plut, Luc 23 

102 For Anios see Meineke, An Alex 16-17, Wentzel in Pauly- 
Wissowa -imios Apollo taught him the mantic art and gave him 
great τιμάς DS 5, 62,2 He 1s called μάντις also by Clem, Al, 
Strom 1,p 400 P Perhaps he was also a mantic Hero τῇ the cult that 
was paid to him at Delos, in giving a hist of the δαέμονας ἐπιχωρίους, 
Clem Al, Prof u, p 35 P, mentions also παρὰ δ᾽ ᾿Ηλείους "“ἅνιον, 
which Sylburg corrected to παρὰ Δηλίοις A pmest of Amios ἱερεὺς 
*Aviou at Delos 1s given Cid τὰ, 985 D 10, E 4, 53 

18 DS 5,63 2 There she 1s identfied with Molpadia, daughter 
of Staphylos In that case ἡμιθέα would more probably be an 
adyectrval title of a Heroine whose real name was unknown, like the 
names of the unknown Heroes mentioned above, nn 60-2 The 
daughter of Kyhnos of the same name 15 quite a different person 

108 Plut , Ages, 9, cf ας Die 1, 43 At Thalamai we hear of a 
dream-oracle of Jno in front of which was a statue of Pasiphae 
Paus 3, 26, 1 This probably means, as Welcker, A? Schr uu, 92, 
says, that the same oracle had once belonged to Pas , but had then been 
afterwards dedicated to Ino (Not of course that Pasiphae = Ino, 
and this is not suggested by ΝΥ, but mercly that Ino may have taken 
the place of Pas) A μαντεῖον τῆς Πασιφίλης 15 also mentioned by 
ares ae ir 19 seealso Muller, (HG u, 288 [sce Keller, Paradoxogr , 
P oo, 15) 

105 Something of the kind scems to be suggested by Ρι, P vin, 57 
I praise Alkmaion γείτων ὅτε μοι καὶ κτεάνων φύλαξ ἐμῶν ὑπάντασέ 
τ᾽ ἰόντι γᾶς ὀμφαλὸν παρ᾽ ἀοΐδιμον μαντευμάτων τ᾿ ἐφάψατο συγγόνοισι 
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τέχναις Those much-discussed words I can only interpret as follows. 
Alkmaion had a ἡρῶον near Pindar’s house he could only be 
“ Guardian of his possessions ”” 1f he were either the guardian spirit 
of Ins neighbour or 1f Pindar had deposited money foi safe keeping 
m his temple—the custom 15 well known, see Buchsenschutz, Besttz 
1 Cl Alt p 508 ff As Pindar was once thinking of going to Delphi 
« Alk applied himself to the prophetic arts traditional in his tamily ” 
(τέχναις to be connected with eddy , a construction common in Pind ) 
16. he made him a revelation in a dream—on what subject Pindar 
does not say—as was customary in the family of the Amythaonda1, 
though not generally undertaken by Alkmaion (elsewhere) who unhke 
his brother Amphilochos nowhere seems to have had a dream-oracle 
of hisown (It seems to be a mere slip when Clem Al, S# 1, p 400 P. 
attnbutes the Oracle in Akarnama to Alk instead of Amphl) 

106 Plu, Q G, 40 300 Ὁ 

10° Thus no herald might approach the heroon of Okndion in Rhodos, 
Plu, Q G),27,297C No flute-player might approach nor the name 
of Achilles be mentioned in the heroon of Tenes at Tenedos, 1b, 28, 
297 D How an old gnevance of a Hero might be continued into his. 
after-life as a spirit 15 shown by an imstructive example given by Hdt. 
v 67 

108 Paus 9, 38,5 The fetters were no doubt intended in such cases 
to fasten the statue (as the abode of the Hero himself) to the site of 
his worship Thus in Sparta an ἄγαλμα ἀρχαῖον of Enyalios was hept 
in fetters About this the γνώμη τῶν “Λακεδαιμονίων was that οὔποτε 
τὸν ᾿Ενυάλιον φεύγοντα οἰχήσεσθαίΐ σῴισιν ἐνεχόμενον ταῖς πέδαις, 
Paus 3, 15, 7 Similar things elsewhere Lob, Ag! 275, cf again 
Paus 8, 41,6 The stmking effect of the statue fastened to the rocks 
may then very well have given mse to the (aetiological) legend of the 
πέτραν ἔχον εἴδωλον 

109 Hdt vu, 169-70 

0 Hdt vu, 134-7 

111 Sanctity of trees and groves dedicated to a Hero <Acl, VH v, 
17, Paus 2, 28, 7, but esp 8, 24, 7 

112 The story of the wrath of the Hero of Anagytos 1s told, with a 
few variations in detail, by Jerome ap Suid "Avdy δαίμων = Apostol. 
ia, 79, Den, Prot m, 31 (incod Coisl, p 2191 Gotting), cf Zenob. 
n, 55 = Dgn 1,25 Similar stones ot a δαίμων Κιλέκιος, Aivetos, are 
implied but not related by Macarius, m, 18 (u p 155 Gott) 

113 The story in Suid goes back to Hieron Rhod zepi τραγῳδιοποιῶν 
(fy 4 Hill), who compared the story with the theme of the Euripidean 
Phoenis 

1+ According to Paus the ghost was eaplained to be one of the 
companions of Odysseus Strabo says more particularly Polites, 
who was one of these But a copy of an ancient picture representing 
the adventure called the daimon Lyhas and made him black and 
grim-looking and dressed τῇ a wolf skin The last 1s probably merely 
symbolic and represents full wolf-shape such as belonged to the 
Atheman Hero Lyhos Harp δεκάζων Wolf-shape given to a death- 
bringing spirit of the underworld, as often cf Roscher, AK) nanth 
60-1 This must have been the more ancient form of the legend and 
the daimon was only subsequently changed into a Hero 

118 The story in rts general outline recalls esp the other Greek 
legends in which similar rescues occur, we are reminded not mercly 
of the stories of Perseus and Andromeda or Herahles and Hesione, 
but also of the fight of Herakles with Thanatos for the sake of Alkestis, 
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in Eunp, Ale, and of Kotorbos’ struggle with the Ποίνη in Argos 
But the story of Luthymos and the Hero ot Femesa agrees even in 
its details with a story commg from a far distant locality, Krisa at 
the foot of Mt Parnassos, where lived the monster Lamia, or Svbaris, 
who was overthrown by Eurybatus—as 10 1s told m Nikander’s 
“Ετεροιούμενα, ap Ant Lib vi—and 1s even to this day related ἀν a 
fary tale, sce B Schmidt, Gy Maychen, 142 2464 Τῷ 19 unnecessary 
to suppose 1m:tation of either legend by the other , both independently 
repioduce the same fairy-tale motif, which is in fact very common 
everywhere The monster overcome by the champion 1s regularly 
a chthonic beimg, a fiend fiom below Thanatos, Pone, Lamia (which 
is the generic name, Σύβαρις being apparently the special name of 
this particular Lamia) and the ghostly ‘‘ Hero” of Lemesa 

118 Paus 6, 6, 7-11, the main source, Str 255, Ael, VH vm, 18, 
Plut Paroem u, 31, Suid Εὔθυμος The “ tianslation ” occurs in 
Paus , Ael ,and Suid According to Achan he went 10 the River Kaihinos 
near his old home Locn and disappeaied ἀφανισθῆναι (The rivei- 
god Kaikinos 15 regarded as his real father Paus 6, 6,4) Perhaps 
the heroon of Euthymos may have been near the river ‘‘ Heroizing”’ 
of Euthymos by a flash of lightning 15 confirmed by his statue Calum, 
fr 399, Pliny, NH 7, 152, Schol Paus, Hermes, 29, 148 Inscrip- 
tion on base of statue of E at Olympia dich Zett, 1878, p 82 

117 Paus 6, 11, 2-9, D Chr 31, 340 Wi fi, 247 Arn] Cf Oinom. 
ap Eus PL 5, 34, p 231-2V Onnomaos 232 C refers to a similar 
legend of the pentathlos Euthykles and his statue, at Locri 

418 The story of Mitys (or Bitys) in Argos is known from Auist Po 
9, p 1452a 7 ff (Afivab 156) A few more such stores are recorded 
in Wyttenbach, Plu Af. vu, p 316 (Oxon), cf also Theoc 28 Just 
as in the story of Theagenes, the statue was punished as responsible 
for the murder, so, too, the attribution of a fetichistic personality 
to inanimate objects lies at the bottom of the ancient customs observed 
in the Athenian murder laws, by which judgment was given in the 
Prytaneion περὶ τῶν ἀψύχων τῶν ἐμπεσόντων τινὶ καὶ ἀποκτεινάντων 
Poll νιν, 120 after Dem 23,76, cf Anst Α48-:᾽ι57, 4 Such judgments 
cannot onginally have been merely symbolical in meaning 

18 Tuc, D Conc 12, Paus 6, 11, 9 

420 Luc,!c On Polydamas see Paus 6, 5, and among many others 
Eus Chion Oljmpionu , ΟἹ 93, p 204 Sch 

3421 His victory was won in ΟἹ 6 (see also Eus Chron , Ol 6, p 196), 
the statue erected to him only in Ol 80, Paus 7, 17, 6 

“2 Paus 7, 17, 13-14, 

123 Plu, Thes 35 

14 Paus 1, 15, 3, 32, 5 

225 dt viu, 38-9 

12 Hdt vi,64 Thedifferenceshould be noted εὔξασθαι τοῖσι θεοῖσι 
καὶ ἐπικαλέσασθαι τοὺς Αἰακίδας συμμάχους So, too, we are told in 
Hdt v, 75 that both the Tyndaridai ἐπίκλητοι εἵποντο the Spartans 
into the ficld {The Aeginetans sent the .\iakidai to the help of the 
Thebans, but as they proved unprofitable tne Thebans τοὺς Αἰακίδας 
ἀπεδίδοσαν FHHadt v, 80) 

27 Plu, Them 15 

138 ἨΔῈ wi, 121 

129 Kychreus Paus 1, 36, 1 The Hero himself appeared as a 
snake, as also e g Sosipolis in Elis before the battle, Paus 6, 20, 4-5, 
Erichthonios, Paus, 1, 24, 7 for of παλαιοὶ μάλιστα τῶν ζώων τὸν 
δράκοντα τοῖς ἥρωσι cuvwxeiwoav, Plu, Cleom 39 The temple snake, 
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the Κυχρείδης ὄφις hept at Eleusis, was undoubtedly the Hero lumself, 
though ace to the rationalizing account in Str 393-4 it had merely 
been reared by Kychreus 

199 Lhemustchles in Hdt ym, 109 

131 Xen, Cy. 1, 17 

482 The Dioscum helped the Spartans in war, Hdt ν, 75 the Locrian 
Aas the Locrians in Italy Paus 3, 19, 12-13, Conon 18 (artistically 
elaporated and no longer naive legend but both taken from the same 
source) 

133 Hdt vi, 61 (hence Paus 3, 7, 7), grave οἱ Ileien at Therapne, 
Paus 3 19 8 

221 Hdt vi, 69 Thus, too the Theagenes mentioned above was 
regarded in Thasos not as the son of Timosthenes, τοῦ Θεαγένους δὲ 
τῆ μητρι ᾿Ηρακλέους συγγενέσθαι φασμα ἐοικος Τιμοσθένει, Paus 6, 
11, 2—Everyone will be reminded, too, of the fable of Zeus and 
Alkmene But it should be noticed how near such sturics as that so 
naively told by Herod approach the risky novel plot τῷ which some 
profane mortal visits 1n disguise an unsuspecting woman and plays 
the part of a god or spirit lover That in Greece, too, such stories 
were current we may perhaps deduce from Eur, Jon, 15830 ff Ov, 
M iu, 281, says outnght multi nomine divorum thalamos iniere 
pudicos An adventure of this sort is told by the wnter of [Aeschines] 
Ep 10, and he 15 able to produce two similar cases which he certainly 
has not invented himself (8-9) —In more recent times both western 
and Oriental nations have dclightced in telling such stones, a 
typical Onental example 1s the story of ' the Weaver as Vishnu ” in 
the Panchatantra (see Benfey, Pantsch 1, ὃ 56) in the West there 15 
the story of Boccaccio dealing with Alberto of Imola as the angel 
Gabniel, Decam 1v, 2—Very suspicious, too, seems the account of a 
mitacle that occurred in Epidauros a barren woman comes to the 
temple of Asklepios to seek advice by ἐγκοίμησις A big snake 
approaches her and she has a child Ἐφ ‘Apy 1885, pp 21-2, 
1 129 ff 

135 €, τοῦ ἡρωίου τοῦ παρὰ τῆσι θύρησι αὐλειησι ἱδρυμένου, Hdt νι 69 

180 Hero ἐπὶ προθύρω, Calum, Ep 26, a Hero πρὸ πέλαις, πρὸ 
δόμοισιν, late epigram from Thrace, Lpigr Gr 841, ἥρωας πλησίον 
τῆς τοῦ ἰδόντος οἰκίας ἱδρυμένους, Artemid iv, 79, p 248,9 H This, 
too, 15 how Pindar's words about the Hero Alkmaion as his γείτων 
are to be understood γέ vin, 57, see above, n 105 An 
Aesopian fable dealing with the relations of a man with his neighbour- 
Hero begins ἡρωά τις ἐπὶ τῆς οἰκίας ἔχων τούτω πολυτελῶς ἔθυεν, 161 
Halm , cf also Babr 63 —A simular idea 15 at work when a son put 
up a monument to his tather at the doorway of his house—see the 
fine lines of Lur, Hel 1165 ff 

187 Κύπρω ἔνθα Τεῦκρος ἀπάργει Aas ἔχει Salamis and Achilles 
hisislandin the Pontus Θέτις δε κρατεῖ Φθία, and so, too Neoptolemos 
in Epirus Pi, W iv, 46-51, ἀμφέπει used of a Heio, P 1x, 70 τοῖς 
θεοῖς και ἥρωσι τοῖς κατέχουσι την πόλιν Kal THY λώραν THY Αθηναίων 
Dem 18, 184 

1186. Cf Alabandus whom the inhabitants of Alabanda sanctius colunt 
quam quemquam nobilwm deorum Cic, \D im, 50 (in connexion 
with an anecdote relating to tke fourth century) —lencm, qui apud 
Tenedios sanctissimus deus habetur, Cic, } u, 1, 49 


CHAPTER V 
Tue CuLT oF SOULS 


Greek civilization as we see it reflected in the Homeric 
poems strikes us as 50 variously developed, and yet so complete 
in itself, that 1f we had no further sources of information, we 
should naturally suppose that the characteristic culture of 
the Greeks there reached the highest point attainable under 
the conditions set by national character and external circum- 
stance In reality the Homeric poems stand on the border 
line between an older development that has come to complete 
matunty and a new, and in many ways differently constituted, 
order of things The poems themselves offer an idealized 
picture of a past that was on the pomt of disappearing entirely. 
The profound upheavals of the following centuries can be 
measured by their final results , we can guess the underlying 
forces from a study of the individual symptoms. But the fact 
remains that in the very imperfect state of our mformation 
about this period of transformation, we can do little more 
than recognize the existence of all the conditions necessary 
for a complete reorganization of Greek hfe We can see how 
the once less-important races in Greece now come into the 
foreground of history , how they sct up new kingdoms by the 
right of conquest on the ruins of the old, and bring into 
prominence their own special ways of thinking Colonization 
over a wide area meant the expansion of Greek hfe, while 
the colonies themselves, as 1s so often the case, traversed all 
the stages of development at a much faster rate Commerce 
and industry developed, calling forth and satisfying new 
demands New elements of the population came to the fore, 
governments began to fall and the old rule of the kings gave 
way to Anstocracy, Tyranny, Democracy In friendly and 
(in the West especially) hostile relationship the Grecks 
came into contact more than formerly with foreign peoples in 
every stage of civilization who mfluenced them in many 
directions 

All these great movements mut have produced many fresh 
currents in intellectual life too And in fact the attempt to 
get free from traditron, from the long-standing culture that 
seemed, when reflectedin the Homericpoems, so permanent and 
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complete in itself, 1s seen most clearly in the sphere of poetry 
The poets threw off the tyranny of the epic convention They 
ceased to obey its formal verse-trhythm And with the freedom 
thus gained from 1ts vocabulary of stock words, phrases, and 
images, 1t was inevitable that the point of view also should 
change and gain in width The poet no longer turns his gaze 
away trom his own time and his own person He himself 
becomes the central figure of his poetry, and to express the 
ferment of his own emotions he invents for himself the most 
natural rhythm, in close alliance with music which now 
becomes an important and independent clement in Greek 
hfe It 1s as though the Greeks had just discovered the full 
extent of their own capacities and dared to make free use of 
them In every branch of the plastic arts the hand of the 
artist wins in the course of the centuries an ever greater 
capacity to give visible shape to the imagined world of beauty 
Even the ruins of that world reveal to us more plainly and 
impressively (because Icss mixed with conscious 1eflexion) 
than any literary achievement, the thing that 1s of permanent 
value in Greek art 

It was impossible that religion, alone unaffected by the 
general atmosphere of change, should remain unaltered in the 
old paths But here, even more than in other directions, we 
must admit that the inward reality of the change remains 
hidden from us We can see indeed many external alterations, 
but of the directing spirit which called them τοι [ἢ we hardly 
catch more than a glimpse It 15 easy, by companng the 
later condition of religion with the Homeric, to see how enor- 
mously the odjects of religious worship have multiplied We 
can see how much more sumptuous and elaborate ceremonial 
has become and observe the development in beauty and 
variety, In conjunction with the fine arts, of the great religious 
festivals of the different cities and peoples of Greece Temples 
and sculpture bear unmistakable witness to the increased power 
and importance of religion That an inward and far-reaching 
change had come over religious thought and belief might have 
been already guessed from the fame and importance which 
belonged to the oracle at Delphi, now corning into real power ; 
and from the many new developments in Greek rehgious life 
taking their origin from this spiritual centre At this time there 
grew up, under the influence of a deepening moral sense, that 
new interpretation of religion that we mect with 1n its com- 
pleted form in Aeschylus and Pindar The age was decidedly 
more “ religious-minded ” than that in which Homer lived 
It is as though the Greeks then went through: a period such as 
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most civilized nations go through at some time or other, and 
such as the Grecks themselves were to repeat more than once 
in after centuries—a period in which the mind after 1t has at 
least half succeeded in winnimg its freedom from disquicting 
and oppressive beliefs in invisible powers shrinks back once 
more Under the influence of adversity it feels the need of 
some comforting illusions behind which it may take shelter 
and be relieved in part of the burden of responsibilty 

The obscurity of this period of growth hides also from our 
sight the origin and development of beliefs about the sonl 
very different from the Homeric The results of the process 
are however visible enough and we can still discern how a 
regular cult of the disembodied soul and eventually a belief 
in immortality fully worthy of the name were being built up 
at this tume These things are the result of phenomena which 
partly represent the re-emergence of elements 1n religious [16 
which had been submerged in the previous period, and partly 
the entry of fresh forces which in conjunction with the 
resuscitated old give rise between them to a third and new 
creation 


I 
CULT OF THE CHTHONIC DEITIES 


The chief new feature revealing itself to comparative study 
in the development of religion in the post-Homeric period 1s 
the worship of chthonze deities, that 15, of deitics dwelling in 
the interior of the earth And yet it 15 an undoubted fact 
that these divinities are among the oldest possessions of Greek 
religious faith Indecd, bound as they are to the soil of the 
country, they are the true local deities, the real gods of home 
and country ‘They are also not unknown to Homer, but 
epic poetry had transferred them, divested of all local limuta- 
tion, to a distant subterranean region, inaccessible to living 
men, beyond the limits of Okeanos There Aides and the 
terrible Persephoneia tule as guardians of the dead From 
that distant and unapproachable place they can have no 
influence upon the life and doings of men on earth Religious 
cult, too, only knows these deities in connexion with particular 
localities and particular groups of worshippers Each of 
these worships the deities of the underworld as denizens of 
their soil and their countryside alone They are untroubled 
by any considerations of a general and uniform kmgdom of 
the gods such as the epic had set up, nor are they disturbed 
by similar and conflicting claims made by neighbouring 
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communities And only in these local cults are the gods of 
the lower world seen in their true nature as they were con- 
ceived by the faith of their worshippers They are the gods 
of asettled, agricultural, inland population Dwelling beneath 
the soil they guarantee two things to their worshippers they 
bless the cultivation of the ground and ensure the increase of 
the fruits of the soil to the living , they receive the souls of 
the dead mto their underworld! In certain places they also 
send up from the spirt-world revelations of future events 

The most exalted name we met with among these dwellers 
below the carth 15 that of Zeus Chthonios This 1s at once the 
most general and the most exclusive designation of the god 
of the lower world , for the name ‘‘ Zeus’ had in many local 
cults thus preserved the generalized meaning of “ god” mn 
combination with a paiticularizing adjective The Jlad also 
once speaks of ‘‘ Zeus of the lower world’ , though by,thisis 
meant none other than the ruler of the distant realm of the 
dead, Hades Hades too, in the Hesiodic Theogony 15 once 
called ‘‘ Zeus the Chthonian ”’.2 But the agricultural poem of 
Hesiod bids the Boeotian countryman, when preparing his 
fields for sowing, pray for a blessing to the Chthonic Zeus 
Zeus Chthomios was also sacrificed to m Mykonos for the 
“ fruits of the earth ’’.3 

But, more frequently than under this most general and 
exalted title,4 we meet with the god of the living and the dead 
under various disguises The gods of the underworld were 
generally referred to by affectionate or cajoling nicknames 
that laid stress on the lofty or beneficent character of their 
rule and threw a veil over the darkest side of their nature with 
conciliatory euphemism ® Thus Hades had many flattermg 
titles and special names ® So, too, in many places Zeus of the 
underworld was worshipped as Zeus Eubouleus or Bouleus,? 
at other places, especially Hermione, as Klymenos® Zeus 
Amphiaraos, Zeus Trophonios we have dealt with already 
in their capacity of Heroes, but they are really nothing else 
but such earth deities with honourable titles, who have been 
deprived to some extent of their full status as gods ° and have 
on that account developed all the more strongly the oraculart 
side of their powers Hades, the ruler of that distant kingdom 
of darkness, 1s one of this class of mamifestations of Zeus 
Chthonios that vary mm name according to the different 
localities of their worship The king of the shadows in Erebos 
as he appears in Homer has no altars or sacrifices made to 
him 7°, but these things belong to him as the local god of 
particular places In the Peloponnese there were loca] centres 
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of his worship in Elis and Triphyha," sites of a very ancient 
civilization, and it 1s probable enough that tribes and clans 
having their origin there contributed by their wanderings to tl.e 
spread of their native cult of the chthonic deity τῇ other Greck 
countries as well!? Hades, too, was for his Peloponnesian 
‘worshippers a god of the fertility of the earth just as much as 
a god of the dead 18 And in the same way he was the lord 
of the Souls as well, in those places where ‘‘1n fear of the name 
of Hades ”’!4 he was called, τῇ honour of his beneficent powers, 
Plouton, Plouteus, or Zeus Plouteus 

The welfare of the living and the dead was also the concern 
of the female deity of the underworld called by the name 
of the earth itself Ge or Gaia At the places where she was 
worshipped she was regarded as one who brought fruitfulness 
to the fields, but she held sway over the souls of the dead as 
well, im conjunction with whom prayers and sacrifice were 
offered to her 15 Her temples remained in honour, especially 
at Athens and at the primeval centre of ancient worship of 
the gods, Olympia #® But her personality had never been quite 
reduced to definite and intelligible outline from the enormous 
vagueness natural to primitive deities Earth-goddesses of 
more recent and intelligible form had supplanted her She 
retained longest her mantic powers which she exercised from 
beneath the earth, the abode of spirits and souls, at ancient 
oracular sites—though even here she often had to give way to 
oracular gods of another description, such as Zeus and Apollo. 
A poet indeed mentions her once side by side with the great 
ruler of the lower world,1? but in actual worship she was 
seldom found among the groups of male and female deities 
of chthonic nature such as were worshipped together at many 
places Above all, ai Hermione there flourished from primitive 
times a solemn cult of the lower-world Demeter in conjunction 
with the lower-world Zeus, under the name of Klymenos, and 
with Kore 18 At other places Plouton and these two goddesses 
were worshipped together, or Zcus Eubouleus and the same 
two, etc 19. The names of the underworld god vary indefinitely, 
but the names of Demeter and hei divine daughter appear 
“very time unchanged Either alone or together, and 
worshipped in connexton with other related detties, these 
two goddesses have by far the most important place in the 
cult of the underworld The fame and widespread popularity 
of their cult in all Greck cities of the mother-country and in 
the colonies proves more than anything else that since 
Homeric times a change must have taken place in the sphere 
of religious emotion and service of the gods 
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Homer gives no hint of the character or importance of the 
later cult of Demeter and Persephone For him Persephone 
1s simply the grim unapproachable Queen of the dead, Demeter 
invariably (and solely) a goddess of the fertility of crops 39, 
she stands apart indeed from the rest of the Olympians, but 
no reference to a close asssociation with her daughter 1s ever 
made #4 Now, however, both goddesses appear in various 
and changing activity, but always closely associated, and 
it seems as 1f they had come to share some of them previously 
distinct characteristics Both are now chthonic deities who 
together have in their protection the growth of the crops 
and the care of the souls of the dead How in detail the change 
came about we can no longer discover It may be that, in 
the times of the great migrations, from various centres of the 
worship of the two goddesses, such as had existed from great 
antiquity in the Peloponnese especially,2* there issued forth 
this faith that differed so essentially from the Homentc-Ionic 
view of things It must have spread just as in later times 
the special variety of the cult of the closely associated goddesses 
that was practised τῇ Eleusis was widely propagated by regular 
missions It also seems that Demeter, in whose name there 
was early a tendency to recognize a second “ Mother Earth,” 
m many places took the place of Gaia in religious cult, and 
thereby entered mto closer connexion with the realm of the 
souls below the earth 


§2 


As the numbers of the underworld beings increased, and 
their cult grew and expanded, these divinities began to have 
a very different meaning for the living from what they once 
had for the Greeks of the Homeric age The upper and the 
lower worlds are drawn closer to each other , the world of the 
living borders upon that world after death over which the 
chthonic gods hold sway The ancient belief that the earth- 
caverns of their own land, on which men dwelt and worked, 
were the near and accessible abode of divinity, now reappeared 
here and there, and was no longer completely awed into silence 
by the poetic lustre of the all-embracing divine world ὁ 
Olympos We have spoken im a previous chapter of Amphi- 
araos at Thebes, Trophonios in the Lebadean cave, and Zeus 
in the cave on Mt Ida, and again of that Zeus who was seen 
enthroned by those who descended into a cave m Epirus 
These are all vestiges of the same belief which originally 
underlay all local cults of underworld deities The realm of 
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chthonic gods, of spirits and departed souls, seemed to be close 
at hand. Ploutonsa, 1e direct miets to the underworld, 
existed at many places,”# as also did Psychopompeta, clefts 
in the rock through which the souls can pass out into the upper 
world In the middle of the city of Athens, in a natural 
chasm on the Arelopagos, underworld beings were reputed to 
have their home 24 The most striking dental of the separation 
between the living and the underworld, such as was demanded 
by Homeric theology, was at Hermione Here, behind the 
temple of Chthoma lay a sacred precinct of Plouton or 
Klymenos with a chasm in the ground through which Herakles 
had once brought up Kerberos to the earth—and an “ Acher- 
usian Lake ’’ 25 So near did the spirit world seem here, that 
the people of Hermione did not give their dead the usual com 
to pay the fare of Charon, the ferryman of the dead 2° for 
tnem, in whose own country lay the mver Acheron, no tract of 
water lay between the land of the living and the dead 

More important than these cases of contact between the 
dark underworld and the world of the hving—for the localiza- 
tion of the underworld still remained for the most part matter 
of fancy—is the fact that the creatures of that world are again 
drawing closer to the sensesofmen The thoughts of men tum 
more frequently to the other world at so many festivals and 
anniversaries the gods who rule below desire and repay the 
veneration of mankind, both of the individual and the city. 
And im the train of the chthonic gods the souls of the dead, 
always closely bound to them, receive a cult which in many 
particulars goes beyond anything customary in the Homeric 


Age 
II 


FUNERAL CEREMONIES AND WORSHIP OF THE DEAD 


The first duty that the survivors owe to their dead is to bury 
the body in the customary manner This age takes the matter 
more seriously than the Homeric people had done Whereas 

ἢ Homer denial of burial to enemies fallen in war is often 
aentioned, it 1s now regarded as a religious duty that 15 
seldom neglected to give back the bodies of the fallen foe for 
burial To deny the honour of burial to members of one’s own 
city 1s an outrage of the most extreme kind ; everyone knows 
what terrible vengeance for such a neglect of duty was taken, 
by the excited populace at Athens, on the generals after 
Arginousa1 Nothing can release a son from the duty of 
burying his father and offering him the regular gifts at his 
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grave ®” And if the relations, in spite of everything, neglect 
their task the law at Athens requires the Demarch to see to 
the burial of his fellow demesman 28 Religious requirements, 
however, go beyond the law At the solemn agricultural 
festival of Demeter the Bouzyges at Athens invoked a curse 
on all who should leave a corpse unburied 2® This matter, 
which the chthonic deities take under their protection, 1s no 
mere sanitary police regulation It 1s not any such considera- 
tion, but solely the “ unwritten laws” of religion which are 
obeyed by Antigone when she covers the dead body of her 
brother with a little dust even such symbolical burial is enough 
to avert the ‘‘abommation”’ (ἄγος). Motives of pure piety 
may have played their part, but the really fundamental idea 
underlying all such practices was the one already inet with 
in the Iad °° that the soul of the unburied person can find 
no rest in the hereafter The ghost haunts the neighbourhood, 
its rage afflicts the land in which it 1s detained against its 
will, and the withholding of burial ‘‘ 1s worse for the witholder 
than for him to whom burial is refused’ *4 Condemned 
cnmunals, indeed, are thrown by the state, unburied, intoa pit , 83 
the sacrilegious and traitors to their country are denied burial 
in the ground of that country ® This 1s a formidable punish- 
ment, for even though the outlaw 1s buried in a foreign 
country,34 his soul cannot be permanently tended there. 
Only the family of the dead im their own home can give their 
departed kinsman the honour due to hum in the cult of the 
souls, and only they at the spot where his remains le buried % 

What we know of the detazls of the funeral ceremonies, 
differs very little in essence from what had survived into the 
Homeric age as customs no longer fully explained by con- 
temporary belhef The new features that we meet with may 
also, for the most part, be very primitive usage restored to 
currency Some of the particular details make the solemnity 
of the act more apparent 

After the eyes and mouth have been closed by the next of 
kin the body 1s washed and anointed by women of the family, 
and clothed in clean garments Itis then laid out upon a bier, 
in the interior of the house for the ceremonial lying-m-state In! 
Athens marjoram was strewn under the body, for superstitious 
reasons,?4 and also four broken-off vine branches ; in the grave, 
also, the corpse lay on vine branches 57 Underneath the bier 
were placed ointment vessels of the peculiar slim shape that 
the graves have restored to us again in such numbers At 
the door of the room, for the benefit of those leaving the house 
who had incurred religious defilement by coming in contact 
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with the corpse, was placed a bow! full of pure water brought 
in from another house 38 Cypress branches fixed upon the 
house door outside warned the scrupulous that a corpse was 
in the house 3® The head of the dead person was generally 
decked with garlands and fillets, in a manner unknown to the 
Homeric age, as a sign, it appears, of respect for the higher 
sanctity of the departed 40 
The lying-in-state of the dead, lasting the whole of one day, 
was certainly not intended originally to serve the purpose of a 
public “ notification of death ”’, such as later writers attribute 
to it #1 The funeral dirge was sung at the bier of the dead 
man, and to give opportunity for this ceremony was its real 
purpose The habit of the old Attic government of the 
Eupatrida: had mcreased the pomp of funeral ceremonies in 
every direction, and had encouraged an extravagant cult of the 
souls of the departed. Solon’s legislation had to restrain 
and limit such exaggeration in many ways, and τῇ particular, 
the tendency to increase unduly the lamentation sung over 
the dead body required to be kept within bounds. Only the 
women of the immediate family of the dead might take part 
in it, for to them alone the cult of the departed belonged as 
a duty 42 The violent expression of grief, the tearing of the 
cheeks, beating the breast and head, was forbidden,* as also 
was the singing of “ poems ’,441e€ 1n all probability regular 
funeral dirges specially written for the purpose such as 
Homer made the women sing round Hektor’s bier To extend 
the subject of the funeral dirge to apply to others beside the 
person then being buried had to be made absolutely illegal 4 
This prohibition must also have been applied already to the 
gathering at the graveside But to sacrifice animals before the 
procession to the grave was a very ancient custom, and it 
seems as 1f Solon forebade this too 46 In other states, also, 
legislation was necessary to put a curb on the tendency to over- 
do the violence of the expressions of grief for the dead 4? which 
were common in the antiquity of the Greeks as among many 
of the “ uncivilized ’’ tribes who carry them to the point of 
exhaustion It was not simple piety or natural human grief 
‘(never particularly given to violent or excessive demonstra- 
tion) that caused these things It was rather the ancient belief 
that the soul of the dead was still invisibly present, and would 
be pleased at the most violent expressions of grief for 115 loss." 
The dirge, carried to this extreme, belongs in fact to the οἱ 
of the departed spirit The restraints placed upon the tradi- 
tional lamentation may in their turn—in so far as they were 
effective—have been derived not from considerations of good 
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sense (which rarely have much influence in such matters) but 
from religious or superstitious reasons 4° 

The lying-in-state of the body seems invariably to have 
lasted for one day only ®° In the early morning of the third 
day 51 after death the corpse, together with the bier on which 
it lay, was borne out of the house Legislation was in some 
places necessary to check excessive ostentation at the funeral 
procession 52 What pomp and ceremony was customary in 
the time of the old aristocratic rule at this part of the cult of 
the dead, we may gather (if 1t corresponded at all to reality) 
from the picture of a funeral procession represented on a very 
archaic ‘‘ Dipylon vase’ 53 There the body 1s carried on high 
on a wagon drawn by two horses men carrying swords 
surround 1t, and a whole company of women, making lamenta- 
tion and beating their heads, follow the procession At Athens 
the attendance in the procession was confined, in the case of 
women at least, to those of the immediate kinsfolk (for three 
gencrations). The men, who had their place in front of the 
women seem to have been admitted without such restriction 54 
The admission of hired companies of Karian women and men, 
singing the national dirges, seems at Athens not to have been 
forbidden ὅδ At Keos and elsewhere, the laws ordered pro- 
cessions to the grave to be conducted 1n silence 5 On the 
whole, the discipline of respectable city life reduced the 
“ excessive and barbaric ’’,57 which must once have been the 
tule in the display of mourning, to a discreet symbolism 

On the details of the burial procedure our information 1s 
incomplete Occasional expressions used by Greek authors 
allow us to conclude—and this 1s confirmed by the excavation. 
of graves m Greek countries—that besides the custom, 
exclusively prevailing i Homeric times, of cremation, the 
more ancient practice of burying the body unburnt was 5111] 
kept up 58 The body was not intended to be completely 
destroyed Out of the ashes of the funeral pyre the son care- 
fully gathers the remains of his father’s bones ὅ9 in order to 
bury them, enclosed mm an urn or a box If on the other hand 
the body remains unburnt, 1t 1s either enclosed 1n a coffin made 
of baked clay, or wood ®*°—a custom clearly betraying its 
foreign orgin, or else—and this must have been certainly 
the older and more purely native Greek usage—it 1s let down 
into the earth without a coffin, and laid upon a bed of leaves ,® 
at other times, 1f the nature of the ground allows, 1t may rest 
unburied in a rock-chamber, upon a bed of stonework ὅ2 

The soul, though now set free, keeps up some connexion 
with the body τὲ once inhabited. It is for its use and pleasure 
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that an ample provision of household implements and vessels 
1s laid beside the corpse (though no longer the whole of the 
dead man’s possessions as once was usual) , and graves since 
opened have restored such things in large numbers to our 
gaze 588 But the Greeks never seriously believed that such a 
phantasmal existence could be prolonged to eternity 
Elaborate expedients for the perpetual preservation of the 
corpse (by embalmmeni and other means, such as were 
employed in the case of bodies buried in the Mycenean shaft- 
graves)®* were unknown in these later times—except as a 
peculiar archaism in the burial of Spartan kings 


§ 2 


Once the body 1s buried, the soul of the dead enters the 
invisible company of the ‘‘ Better and Superior” ® This 
belief, which Aristotle regarded as of primeval antiquity in 
Greece, emerges very clearly in the cult-observance of these 
post-Homeric centuries from the obscurity which the Homeric 
age had rmposed upon it The soul of the dead has :ts special 
cult-group composed naturally enough of the descendants and 
family of the dead, and of them only There even survived 
a dim memory of the time when the body of the dead was 
buried inside the house, which thus became the ummediate 
centre of his cult 86 That must quite certainly have been 
during an age which knew little or nothing of the almost 
painful sensitiveness to the idea of ritual “‘ purification ” such 
as prevailed in later trmes At least, we have no reason for 
supposing that the Greeks (lke many so-called “ savage”’ 
peoples among whom thc custom prevails of burying the 
corpse within the dead man’s own hut) deserted the house 
that had now become haunted, and left τὲ to the undisturbed 
possession of the ghost of the dead man buried there 7 To 
bury the dead within the walls of the city, at least, was con- 
considered unobjectionable in later times by certain Dorian 
states °° Even where religious scruples and the practical 
convenience of city life combined to fix the place for burials 
outside the city walls, families kept their graves together 
often in a single extensive plot with a wall built round it ® 
Where a country estate belonged to a family, this generally 
also included the graves of 1ts ancestors 7° 

Wherever it was situated, the grave was holy, as being the 
place where later generations tended and worshipped the souls 
of departed members of their family Grave columns indicated 
the holiness of the spot , 7! trees and sometimes a complete 
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grove surrounded the grave, as they did so often the altars 
and temples of the gods 7 These were intended to serve as 
pleasant retreats for the souls of the beloved dead 73 

Sacrificial offerings began for the most part at the actual 
time of the funeral The custom of pourmg hbations of wine, 
oul, and honey at the grave was probably mm general use 74 
Even the sacrifice of animals, such as was made at the funeral 
pyre of Patroklos and even of Achilles, cannot have been 
unusual at an earlier period Solon expressly forbade the 
sacrifice of an ox at the grave 75. At Keos, permission 1s just 
as expressly given for a ‘‘ preliminary sacrifice to be offered 
at the funeral m accordance with ancestral custom ”’ 76 
When the funeral ceremony 1s over, the members of the family, 
after a solemn rite of religious purification,?? put on garlands 
(they had previously avoided this 73) and begin the funeral 
feast 7° This also was a part of the cult of the dead The 
soul of the dead man was regarded as being present—even as 
playing the part of host.6° It was awe felt for the invisible 
presence that orginally mspired the custom of speaking only 
praise of the dead at the funeral feast.8! This feast was an 
entertainment given in the house of the dead man to the 
surviving members of his family The dead man had a meal 
to himself alone, which was offered at the grave ® on the 
third and on the ninth day after the funeral ®* On the ninth 
day it appears that ancient usage brought the period of 
mourning to an end 84 Where it was extended to a longer 
period the earlier series of offerings to the dead was prolonged 
proportionally Sparta had a period of mourning lasting eleven 
days ® At Athens, in addition to the sacrifice on the third 
and ninth days, another funeral feast which might be repeated 
several times, was held on the thirteenth day ” 

Even after the ceremonies attached to the funeral itself 
were at last over, the relations of the dead were by no means 
released from the duty of tending not merely the grave, but 
the soul of the deceased member of their family In particular 
the son and heir had no more sacred duty to perform than the 
offering of “‘ the customary things” (τὰ νόμιμα) to the soul 
of his father These consisted above all of libations to be 
made to the dead on certam fixed and recurrent festivals 
On the 30th of the month there was a traditional feast of the 
dead 88 Besides this, every year at the ‘‘ Genesia ’’, when the 
birthday of the dead came round, the occasion was regularly 
celebrated with sacrifice 8° The day on which he first entered 
this life is still of umportance to the psyche of the dead man 
It 1s plain that no umpassable gulf was fixed between life and 
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death it almost seems as though life went on quite unin- 
terrupted by death 

Besides these variable feasts of the Genesia, celebrated as 
they occurred by the individual families, there was at Athens 
a festival, also called the Genesta, at which the whole citizen 
body did honour to the souls of their dead relatives on the 
5th Boedromion 39 We hear also of the Nemesia as a feast of 
the dead in Athens ® (probably intended for the averting of 
the anger of the dead—always a subject of apprehension), and 
of various festivals of the dead in other Greek States 55. At 
Athens the chief festival of all the dead occurred at the close 
of the Dionysiac feast of the Anthesterta, in the spring, of 
which 1t formed the concluding day. This was the time when 
the dead swarmed up into the world of the living, as they did 
in Rome on the days when the “ mundus patet ’’, and so still 
in the belief of our own (German) country people at “‘ Twelfth- 
tide’, The days belonged to the souls (and their master 
Dionysos) , they were days of *‘ uncleanness ’’®? unsuited to the 
business of city life The temples of the gods were closed 
during that period * As protection against the ghosts 
invisibly present, the citizens employed various old and tried 
precautionary measures, they chewed hawthorn leaves on 
their morning walk, and smeared their doorposts with pitch 
In this way the ghosts were kept at arms length * Each 
family made offering to its own dead, and the offermgs they 
made have remained for the most part the appropriate gifts 
of the dead on their feast-days in many lands down to modern 
times A special offering was made to the dead °° on the last 
day of the feast, the Chytra1, which was sacred to none of the 
Olymprans, but to Hermes the leader of the dead To this 
god—but ‘for the dead ’’—were offered cooked vegetables 
and seeds in pots (which gave their name to this day of the 
festival) 97 It seems probable that as a sacrifice to the dead 
honey-cakes were thrown into a cleft of the earth in the 
Temple of Ge Olympia 38 Indoors, too, the swarming ghosts 
entered and were entertamed They were not, however, 
permanently welcome guests, and finally they were driven out 
of the house in a manner parallelled at the close of festivals 
of the dead among many nations of old and modern times 39 
“ Begone ye Keres, Anthesteria 15 over ’’ were the words used 
in sending away the souls, and it 15 remarkable that in this 
formula they were given their prrmeval name—a name whose 
original sense had been forgotten by Homer, but not by the 
language of the common people of Attica ™ 

Individuals may have found still further opportunities of 
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bringing gifts to their own dead and showing ther reverence 
for them The cult paid by the family to the spirits of their 
ancestors 15 hardly distinguished, except by the greater lumita- 
tion of the circle of worshippers, from the worship of under- 
world deities and Heroes In the case of the souls, however, 
nature itself united the sacrificers and worshippers (and no one 
else) with the object of their devotion If we wish to form 
some idea of the way mn which (under the influence of a 
civilization that tended to reduce all primitive grandeur to 
mere idyll) the worship of the dead altered 1ts character in the 
direction of prety and intimacy—we nced only look at the 
pictures representing such worship (though rarely before the 
fourth century) on the oilflasks which were used at funerals in 
Attica and then laid by the side of the dead in the grave 
These slight sketches breathe a spirit of sumple kindlmess, 
we sec the mourners decking the grave monument with 
wreaths and ribbons , worshippers approaching with gestures 
of adoration, brmging with them many objects of dally use— 
murrors, fans, swords, etc , for the entertamment of the dead 1 
Sometimes the living seck to give pleasure to the spirit of 
the dead by the performance of music 1° Gifts, too, of cakes, 
fruit, and wine are being made—but the blood of the sacrificial 
animals is never spilt 105 Therewasa time when moresolemn— 
and less comfortable—thoughts prevailed 194 and of these 
we learn something from the much older sculptured reltefs, 
found on sepulchral monuments m Sparta, which give the 
dead a more awe-inspiring attitude The ancestral pair 
sit in state and are approached by members of the family 
(represented as much smaller figures) offering their worship 
These bring with them flowers, pomegranates, and sometimes 
even animals for sacrifice, a cock, a pig, oraram Other and 
later types of such ‘‘ banquets of the dead” show the dead 
person standing up (not infrequently by the side of a horse) 
or lying upon a couch and accepting the drink-offering made 
to him by the survivors? These reliefs allow us to see at 
what a distance the departed spirits are supposed to stand 
froin the hving the dead do, mdeed, seem now to be “ better 
and stronger ”’ beings , they are well on the road to becoming 
“Heroes ”’ Drmk offerings such as those we see offered on 
these reliefs—a mixture of honey-water, nulk, and wine, and 
other liquids, offered in accordance with precise ritual—always 
formed a regular part of sacrifices made to the dead 108 
Besides these, animals, too, were slain, especially sheep (less 
often oxen) of black colour These must be completely burnt, 
as being intended for the sole enjoyment of the dead—a custom 
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observed at all sacrifices made to the spirits of the under- 
world 107 

The whole of this very material cult depended upon the 
assumption—-which was sometimes distinctly expressed— 
that the soul of the dead 1s capable of receiving, and 1s in 
need of, a physical satisfaction from the gifts made to 11.298 
It 15 consequently, not thought of as deprived of the power of 
sense-perception Even in the grave it can feel what 1s going 
on 1n its neighbourhood 109 It 1s not a good thing to attract 
1ts attention it 1s best to pass by the graves of the dead in 
silence "© The common people thought of the dead, according 
to a famous phrase of Plato’s, as ‘‘ hovering” suspended over 
their graves, the site of their cult™! The pictures on the 
Attic oilflasks tlustrate this belief, for they represent the 
souls of the dead flying above the grave-monument, and the 
diminutive size of these winged figures 1s evidently mtended 
to represent their somewhat contradictory immaterial 
materiality, and to express their visibility for mortal eyes 112 
Sometimes, indeed, the souls become visible, and then, like 
the underworld gods and the Heroes, they prefer the shape of 
a snake.48 Nor are they absolutely bound to the immediate 
neighbourhood of the grave they sometunes revisit their 
old habitations among the living, and not only on those days 
of the deadin the month Anthesterion The Greeks, like other 
people, were acquainted with the custom of allowing what 
fell to the ground to lie there undisturbed for the spimts that 
hovered about the house to carry away if they liked 114 The 
dead man’s spirit, being thus invisibly present, can overhear 
if anyone speaks ill of it, either with the idea of defending 
the helpless, or, on the contrary, to avoid incurring the wrath 
of invisible but potent spirits, a Solonian law forbade abusive 
language to be addressed to a dead man That 1s the 
real meaning of the old warning de mortuts nil nisi bene, as 
popular belief understood 1t The descendants of a dead man 
were bound to prosecute anyone who slandered their 
ancestor 115 this also 15 among the religious duties owed 
by the living to the soul of the dead 


§3 


Like all other cults, the cult of the dead had more to do with 
the relations of the daimon to the living than with his nature 
and essence considered abstractly, and in itself a dogmatic 
account of this nature was neither offered nor required by his 
worship 511], the cult was founded upon a general concep- 
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tion, merely cvading more exact definition, of the nature of the 
departed spirit Men sacrificed to the souls of the dead, as 
to the gods 1156 and Heroes, because they regarded them as 
imvisible Powers,!? a special class of ‘‘ Blessed Ones ”’, as the 
dead were beginning to be called even in the fifth century. 
They attempted to propitiate them,2® or at least to avert 
their easily awakened displeasure Their help was also 
sought in all times of need but most especially, like the 
chthonic gods into whose realm they have entered, they can 
prosper the fruits of the earth 1320 and lend assistance at the 
entry of a new soul into life For this reason hibation 1s made 
to the souls of ancestors at a marriage 11. The Tritopatores 
also, who were invoked at wedding celebrations in Attica 
that the marnage might prove fnutful,!22 were nothing else 
than the souls of the ancestors 123 We know them also to have 
been referred {o as wind-spirits,!* and in this there appears, 
plainly or obscurely, an isolated fragment of the most ancient 
belief of the people the departed spirits of the dead become 
spitits of the air, the ghosts that travel on the winds are the 
liberated souls of the dead 


SLL. § 4 

Though it 1s good and profitable in one’s own interest to 
enlist the sympathy and retain the goodwill of these invisible 
spirit powers by sacrifice, yet their worship 1s to a much greater 
degree conditioned by a sentiment of piety which no longer 
seeks its own advantage, but the greater honour and welfare 
of the dead Such prety certainly takes on a curious form, but 
it 1s this which gives its special character to the cult of the 
souls, and the ideas which he behind that cult The souls of 
the dead are dependent upon the cult paid to them by the 
members of their family who still live on in this world, their 
fate 1s determined by the nature of this cult 128. The beliefs 
which nourished the cult of the dead are totally distinct from 
the mode of thought prevauing in the Homeric poems accord- 
ing to which the souls are banished into the distant realm of 
Hades and cut off eternally from all attention or care that the 
living might pay them It differs again from the beliefs which 
the mysteries implanted in the minds of their worshippers , 
for in this case 1t was not their mevit—whcther religious or 
moral—which secured to the disembodied souls their position 
in the future hfe These two streams of religious belief flowed 
side by side, but nevermet The nearest analogue to the cult of 
the souls and 1ts appropriate beliefs was undoubtedly the cult 
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of Heroes, but even here the difference 1s profound. It 1s no 
longer a special privilege miraculously bestowed upon a few 
favoured individuals , every soul has a right to the attentive 
care of 1ts own family, and in each case its fate 1s settled, not 
by the character displayed or deeds done during its lifetime, 
but by the relation to itself of those who survive As a 
consequence everybody on the approach of death thinks 
of the “ future state’ of his soul, and that means the cult 
which he would hke to make sure will be offered to his departed 
spirit Sometimes for this purpose he makes a special founda- 
tion, or bequest, which 15 provided for in his ΜῊ] 1396. Of 
course, 1f he leaves a son behind him, the care of his spirit 
will be amply provided for, until that son comes of age, a 
guardian will offer the appropnate gifts 1537 Even slaves to 
whom he has given their freedom will be sure to take part in 
the permanent and regular cult of their former master ™ 
One who has no son to leave behind him will make haste to 
take a son from another family mto his own house, who, 
together with his property will inherit also the duty of offering 
a regular and enduring cult to his adopted father, and his new 
ancestors, and of caring for the needs of their souls. This 15 
the real and original meaning of all adoption, and how 
seriously such provision for the proper care of the souls of the 
departed was taken, can best and most clearly be seen from 
the testamentary speeches of Isaeus, in which with a complete- 
ness of art that almost conceals itself expression 15 given to 
the genuine and simple feelings of the homely Athenian 
bourgeoisie whom no enlightenment had ever disturbed in 
the beliefs of their fathers 42° 

All cult, all prospect of a full life and future well-bemg—for 
so we may express the naive conception—of the soul on its 
separation from the body, depends upon the holding together 
of the family To the family itself the souls of 1ts former 
ancestors are, 1n a limited sense, of course, gods—ts gods 180 
It can hardly be doubted that here we have the root of all 
belief in the future life of the soul, and we shall be tempted 
to subscribe to the belief—as a guess tending m the mght 
direction—of those who see 1n such family worship of the dead 
one of the most primitive roots of all religious belef—older 
than the worship of the higher gods of the state and the 
community asa whole, older even than the worship of Heroes, 
and of the ancestors of large national groups The family 1s 
older than the state,15" and among all peoples that have not 
passed beyond family-organization and formed states, we find 
this type of belief about the soul invariably present Among 
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the Greeks, who 1m the course of them history learnt so much 
that was new without ever quite discarding the old, this belief 
lived on in the shadow of the great gods and their cults, even 
in the midst of the tremendous increase in the power and 
organized influence of the state But these larger and wider 
organizations cramped and hindered its development. Left 
to itself, and given more freedom to grow, such belief might 
possibly have elevated the souls of the famuy ancestors to 
the position of all-powerful spimts of the house under whose 
hearth they had once been laidtorest The Greeks, however, 
never had anything to correspond exactly with the Italian 
Lay familians ™ The nearest equivalent to τὸ would be the 
Good Daimon which the Greek household honoured Careful 
examination shows this Daimon to have been originally the 
soul of an ancestor who has become the good spirit of his 
house—but the Greeks themselves had forgotten this 139 


§ 5 


We cannot at this late date trace the reawakening of the cult 
of souls in post-Homeric times or the varying stages τί may 
have gone through 1n 115 development Stull, some of the facts 
are plain Indications have already been noticed that point 
to the view that the cult of the dead was carried on in the days 
when the aristocratic regime still held sway in Greece with 
greater pomp and seriousness than τη the centuries—the fifth 
and sixth—beyond which our knowledge hardly extends. In 
these carher times, we arc forced to conclude, there must also 
have been a livelier belief in the power and importance of the 
souls corresponding with the greater vigour of religious cult 
It seems as τὸ at this tume ancient usage and belief broke 
violently through the suppression and neglect under which 
they lay in the times that speak to us in the Homeric 
poems There 15 no reason to suppose that any one member of 
the Greck peoples was specially responsible for the change 
At the same time, different districts in accordance with their 
varying natural proclivities and civilization differed in the 
cult they paid their dead In Attica, with the spread of 
democracy, the ideas at the bottom of such practice tended 
moie and more in the direction of mere affectionate piety 
In Laconia and Boeotia 133 and in other places where primitive 
life and customs maimtained themselves for a long time, 
more Serious notions ofthe nature and reality of thedisembodied 
spirits remained in force and a more serious cult was paid to 
them Elsewhere, as in Locris and on the island of Keos,!* the 
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cult of the dead seems to have maintained itself only in a very 
much weakened form. When advancing culture made indi- 
viduals less dependent on the traditional beliefs of their own 
country many temperamental variations and gradations in 
belief and conception made their appearance Homertc ideas 
on the subject, universally familar from poetry, may have 
entered into the question and added to the confusion; even 
where the cult of the dead was practised with the greatest 
fervour, ideas radically incompatible with that cult—as that 
the souls of the worshipped dead are “in Hades " 18°—are 
sometimes revealed unintentionally At quite an early period 
we find expressions of the view, which goes beyond anything 
said in Homer, that nothing at all survives after death. 
Attic orators, for example, are allowed to speak to their 
audience in a tone of hesitation and doubt about hopes 
commonly cherished of continued consciousness and sensation 
after death Such doubts, however, only affect the theoretic 
consideration of the soul’s future hfe, the crt of the souls 
was still carried on inside the family Even an unbeliever, 
if he were in other respects a true son of his city and deeply 
rooted in its ancient customs, might in his last will and 
testament provide seriously for the perpetual cult of his own 
soul and those of his near relatives—as Epicurus did in his 
will, to the astonishment of after ages 87 Thus, even unbelief 
still clung to cul¢ as to other old established customs, and in 
many an individual] the cult still tended to awaken the beliefs 
which alone could justify it 


ΠῚ 


TRACES OF THE CULT OF SOULS IN THE BLOOD-FEUD AND 
SATISFACTION FOR MURDER 


§1 

In the renewal and development of the cult offered to the 
dead, an important part was again played by that priestly 
association which exercised such a decisive influence on the 
public worship of mvisible powers in the Greek states—the 
priesthood of the Delphic oracle. On the occurrence of 
disturbing portents in the sky recourse was had to the god, 
who gave orders that τῷ addition to the gods and Heroes 
“sacrifice should be made to the dead also on the appointed 
days, m accordance with custom and tradition, by their 
relatives ’ 138 Individuals in doubt as to what the sacred law 
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required in the observance due to a departed soul applied at 
Athens to one of the ‘ Exegeta1’"’—-probably one of that 
college of Exegetai that had been founded under the influence 
of Delphi 139 The god protected the rights of the dead, too, 
the fact that his decisions confirmed the sanctity of the cult 
of the dead must have contributed a good deal to the con- 
sideration and awe in which that cult was held by the living 14¢ 

The decrees of Delphi were even more mfluental where 
they concerned a cult to be offered not to one who had died 
im peace, but to a person who had been robbed of his life 
through an act of violence The treatment of such cases shows 
with stnking distinctness the change which had come over the 
behefs about the dead since the Homeric period 

In Homer, when a free man has been killed, the State takes 
no share whatever τῷ the pursuit and punishment of the 
murderer It 31s the duty of the nearest relatives or the friends 
of the murdered man 141 to carry on the blood-feud against the 
assailant As a rule the latter puts himself out of reach of 
reprisals by fight He withdraws to a foreign country which 
15. unconcerned in his action. We hear nothing of any dis- 
tinction between premeditated murder and unintentional or 
even justifiable homicide ,142 and τὲ seems probable that at 
that time, when no regular inquiry was made into the nature of 
the individual case, the relatives of the murdered man took 
no account of the different varicties of killing If the guilty 
man can escape by flight from those whose duty 1t 1s to avenge 
his deed, they on their part may forgo the full toll of vengeance, 
which would have required the death of the murderer, and 
may be satisfied with the payment of compensation, after 
which the doer of the deed 1s allowed to remaim in his own 
country undisturbed 148 The requirements of vengeance are 
thus in essence fulfilled, but the retaliatory murder of the 
murderer can be bought off This decided relaxing of the 
ancient notion of vengeance can only be accounted for by an 
equally decided weakening of the belief in the contmued 
consciousness, power, and rights of the murdered man, upon 
which the requirement of vengeance was founded The soul 
of the dead 1s powerless, its claims can be easily satisfied 
by the payment of ‘‘ weregild’’ to the hvmg In such a 
satisfaction as this, the departed soul is in reality not concerned 
at 811, 1t remains a simple business transaction between living 
people 144 In the midst of the general declension of the beliefs 
about the dead—amountmg almost to complete extinction— 
which 1s found throughout the Homenc poems, this weakening 
of belief in one particular point 1s not very surprising But 
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in this case, as in the general study of Homeric beltefs about 
the dead, τὲ 1s clear that the conception of the soul as powerless, 
shadowlike, and feeble is not the primitive or original one , 
it has foisted itself gradually in the course of years upon a 
More ancient mode of conception m which the dead had 
undiminished sensibility and could influence the condition of 
the livmg Of this older conception we have emphatic witness 
in the duty—not forgotten even in Homeric Greece—of 
prosecuting the blood-feud 

In later tumes the pursuit and pumshment of homicide was 
organized in accordance with quite different princivles The 
Stale recognized its interest in the reprisals made for such a 
breach of the peace we may take it as certain that in Greek 
cities generally the state took a share in the regular investiga- 
tion and punishment of murderin its courts of justice,!* though 
here, too, it 1s only in the case of Athenian law that we have 
precise information At Athens, in accordance with the 
ancient code dealing with the legal prosecution of murder 
(which never fell into disuse after Drakon had established 1t 
by his penal legislation), the exclusive mght—and the un- 
avoidable duty—of prosecuting the murderer belonged to the 
next of kin of the murdered man _ (In special cases only it 
was extended to include the more distant relatives, and even 
the members of the ῥἠφαίγια to which he had _ belonged ) 
It 1s clear that this duty of makmg an accusation which fell 
upon the next of kin, preserves a relic of the ancient duty of 
the blood-feud which has been transformed by the require- 
ments of the public welfare It 1s the same narrow circle of 
relationship, extending to the third generation, united by a 
strict religious bond, to which alone belonged the right to 
imhemt property and the duty of performing the cult of the 
dead This circle of relatives 1s here again called upon to 
“succour ’’ the unfortunate who has been violently done to 
death 146 The reason for this duty—a duty evidently derived 
from the ancient blood-feud—is easy to understand τὲ, too, 
1s a department of the cult of the dead which was binding as 
a duty upon exactly that circle of relatives It was no mere 
abstract “mght’”’, but a quite definite personal claum, made 
by the dead man himself that the surviving relatives were 
required to satisfy. At Athens even im the fourth and fifth 
centuries the belief still survived in undimmuished vigour 
that the soul of one violently done to death, until the 
wrong done to him was avenged upon the doer of τ, 
would wander about finding no rest,!47 full of rage at 
the violent act, and wrathful, too, against the relatives 
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who should have avenged him, if they did not fulfil their 
duty. He himself would become an “ avenging spmt”’, 
and the force of his anger might be felt throughout whole 
generations 148 Implacable revenge 1s the sacred duty of 
those—-his representatives and executors—who are specially 
called upon to fulfil the needs of the dead soul The state 
forbids them to take the Jaw into their own hands; but it 
commands them to seek redress at the tribunals of justice. 
It will take over the duties of judge and executioner itself , 
but a decided consideration will be shown {o the relatives of 
the murdered man at the hearing of the case In duly 
conducted criminal procedure the courts specially appointed 
for this purpose will decide whether the deed 1s to be considered 
one of wilful murder, unmtentional manslaughter, or justi- 
fiable homicide In making these distinctions the state has 
struck a blow at that older code of the blood-feud in which 
the right of vengeance belonged entirely to the family of the 
murdered man According to that code, as we cannot but 
conclude from Homer, nothing but the fact of the violent 
death of a relative was considered, not the character or motive 
of the deed itself Now, however, the murderer 1s liable to 
a death penalty which he can avoid before the verdict 1s given 
by going into voluntary and perpetual exile He disappears 
and leaves the country—at the boundaries of the country 
the state’s authority ceases, and so does the power of the 
indignant spirit of the dead, which 15 bound to its native soul— 
hike that of all local deities, whose influence 1s confined to the 
place where they are worshipped [f, by such flight over the 
frontier, ‘‘ the doer of the deed withdraws himself from 
the person injured by him—ie the angry soul of the dead 
man " 14°—his life is thereby saved, even if he himself 1s not 
justified This alone is meant by the permission of such 
voluntary exile Involuntary homicide 159. 15 punished by 
banishment for a limited period, after the expiration of which 
the relations of the dead man are to grant a pardon to the 
murderer on his return to his native land If they voted 
for τὲ unanimously 1°? they could even do this before he went 
into banishment, in which case this would not take place at 
all ‘There can be no doubt that this pardon had to be granted 
by them in the name of the dead man as well, of whose 
rights they were the representatives , indeed, the man himself 
lying mortally wounded could before his death, even in the case 
of wilful murder, pardon his assailant and thereby excuse his 
telatives the duty of prosecution , 158 to such an extent was 
the injured soul’s wish for vengeance the only point at issue, 


178 THE CULT OF SOULS 


even in the legal procedure of a constitutionally governed 
state, and not in the least the lawless act of the murderer as 
such When there 15 no desire for vengeance on the part of 
the victim requiring to be satisfied, the murderer goes un- 
punished When he suffers punishment, he suffers τὶ for the 
satisfaction of the soul of the murdered man. He 1s no 
longer slain as a sacrifice to his victim , but when the relations 
of the dead exact vengeance from him by legally constituted 
processes, that, too, 1s a part of the cult offered to the soul 
of the dead. 
§2 

It 1s true that the state directs the blood-feud required of 
the relatives of the dead man along constitutional channels 
that shall not contravene the laws of the community , but it 
does not in the least mtend to abolish the fundamental idea 
of the ancyent family vendetta It reasserts the original claim 
to vengeance of the victim violently done to death—a claim 
closely bound up with the cult of the dead—by forbidding the 
old custom, common in Homeric times, of buying off the 
blood-guiltiness of the murderer by a compensatory payment 
made to the relatives of the dead man 4*4 It does not destroy 
the religious character of the whole transaction, it uses its 
own processes to secure the fulfilment of the requirements of 
religion That is why the head of all criminal jurisdiction 1s 
the King Archon, the constitutional administrator of all the 
religious functions of the ancient royal government The 
religious basis of the oldest Athenian criminal jurisdiction 15 
particularly evident It has its seat on the Areiopagos, the 
hill of the Curse-Goddesses, over the sacred chasm τῇ which 
they themselves, the ‘‘ Venerable Ones ”’, have their dwelling 
The judicial office is closely bound up with the service of the 
goddesses 1®5 At the commencement of the proceedings 
both parties take an oath in the name of the Erinyes 158 
Each of the three days at the end of the month, upon which 
legal proceedings Ἢ these courts took place,15”? was sacred to 
one of the three goddesses.58 To them sacrifice was made by 
those who were acquitted in those courts , 159 for it 1s the 
goddesses who have given them absolution just as it 1s the 
goddesses who demand the punishment of the guilty They 
still do1t, as once they had done τῇ the typical case of Orestes, 
in which they themselves had been the accusers?6° In thus 
Athenian worship the Ermyes had not yet entirely lost their 
true and original character They had not become the mere 
guardians of law m general, as which they were sometimes 
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represented by poets and philosophers who thus extended and 
weakened tmmeasurably their once much narrower significance 
They are formidable daumones, dwelling in the depths of the 
earth from which they are conjured up by the curses and male- 
dictions of those who have no earthly avenger left Hence 
they are more particularly the avengers of murder committed 
within the famuly itself, they punish the man who has slain 
the very person whom he would have been called upon to 
avenge, if that person had fallen at the hand of another 
murderer than himself When the son has slam his father 
or mother, who shall then carry out the blood-feud incumbent 
upon the nearest relation of the dead? This nearest relation 
15 the murderer himself. It 1s the Erimys of the father or the 
mother who sees to it that the dead shall still receive due 
satisfaction. She breaks out from the kmgdom of the dead 
to seize the murderer She is ever at his heels in pursuit, 
leaving him no rest mght or day Vampire-like she sucks his 
blood 101 he 15 her destined victim.1® Even in the judicial 
procedure of the fully organized state τί is the Emnyes who 
demand revenge for murder at the courts of law. Their 
absolute power extends in widening circle to all murder, 
even when it 1s committed outside the limits of the family , 
though it was only the imagination of the poetically or 
philosophically minded that ever transformed them completely 
to champions of justice of all kinds, in heaven and upon earth 

In the cult and beliefs proper to individual cities they remained 
the auxihames attached to the souls of murdered men These 
gruesome daimones had their ongin in the worship of the dead, 
and they lived on im connexion with the undying worship of 
which they were a part Indeed, if we examine closely the 
sources of information at our disposal, we can see even through 
their inadequacy and obscurity that the Ermys was nothing 
else Lut the soul itself of the murdered man, indignant at 1ts 
fate and seizing its revenge for 1tself—till later ages substituted 
for this the conception of the ghost from hell taking over to 
itself the rage of the dead man’s soul 193 


§3 

Thus, the whole procedure at murder trials was directed 
rather to the satisfaction of invisible powers—the injured 
souls of the dead and the daimones that represent them—than 
of the state and its lhving members In essence it was a 
teligiousact Asa result all was not at an end when the human 
verdict on the case had been given On his return from exile 
the man guilty of involuntaty homicide, besides receiving the 
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pardon of the relatives of the dead man, had still a double duty 
to perform , he had to be purified and to offer propitiatory 
sacrifice 184 Purification from the blood of the slain was 
necessary even 1n the case of the unpunished agent of what the 
state regarded as justifiable homicide ,165 τὲ restored the man, 
hitherto regarded as “‘ unclean”, to participation in the 
religious gatherings of state and family which could not have 
been approached by an unpurified person without suffering 
defilement. The Homeric poems know nothing of any such 
religious purfication of those who have incurred the stain 
of blood 186 Analogous occurrences in the religious usage of 
alhed peoples make it, however, almost impossible to doubt 
that the notion of religious uncleanness belonging to a man who 
has had any dealings with uncanny powers was of pnmeval 
antiquity among the Greeks, too It can only have been 
suppressed in the Homeric view of the matter, just as 
that view also suppressed the usages of eapiation These 
were intended to propitiate the indignant soul of the dead 
and the gods who protected 1t, by means of solemn sacnfice , 
but in the Homenic picture of the world they never appear, 
for the ideas on which they were based had themselves been 
swept away 

The details of purification and cxpiation—the former 
serving the interests of the state and its religious needs, the 
latter intended as a final appeasement of the injured powers 
of the unseen world—were closely united in practice and 
are often confused in the accounts which have come down to us. 
A hard and fast distinction between them cannot be drawn 
So much at all events1is clear , the expiatory rites indispensable 
when murder had been committed had the closest possible 
similarity with the ritual of sacrifice to the gods of the under- 
world 167 And, 1n fact, the deities invoked at such nites of 
explation—Zeus Meilichios, Zeus Apotropaios, and the rest— 
belong to the underworld circle of gods 38. To them, instead 
of the murderer himself, a victim was offered to appease the 
anger felt by them as the patrons of the departed soul The 
Erinyes, too, have sacrifice made to them at expiations 18°— 
everything in these matters 1s connected with the kngdom 
of the dead and its inhabitants 

But it was the Delphic Oracle that saw 1o the details of 
purification and exptation after murder The necessity of 
such rights was impressed on men by the example set m the 
story of Apollo's own flight and purtfication after the slaying 
of the earth-spirit at Pytho These events were symbolically 
enacted over agatn regularly every eight years 170 At Delphi, 
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too, according to Aeschylus, Apollo himself purified Orestes 
the matricide from the pollution of his crime 17: At Athens 
one of the oldest propitiatory sites was called after one of 
Apollo’s titles, the Delphinion!?2 The Oracle must often 
have directed its inquirers to placate not merely the Heroes, 
but also the angry souls of murdered (and not heroized) men 
by means of expiatory sacrifices as τὲ bade the murderers of 
Archilochos and the Spartan king Pausamas Propitiatory 
sacrifice in this sense does not belong to the Apolline cult as 
an exclusive possession, it bclongs, also, to other, mostly 
lower-world, deities , but 1t was the Oracle of Apollo that set 
the 504] on 1ts sanctity At Athens the Exegetai founded 
under the influence of the Delphic Oracle were the official 
administrators of this expiatory ritual !74 Plato was certainly 
following the customs of Greek cities when in the “ Laws” 
he declares that his state shall take 1ts regulations for purifica- 
tion and propitiation from Delphi 175 


§ 4 

The Oracle, then, of the omniscient God sanctified and 
recommended these rites of expiation, the state regulated 
1ts judicial procedure in murder cases on the lines of the old 
family blood-feud It was natural, then, that the ideas on 
which these religious and political institutions were based— 
the conviction of a continued existence enjoyed by the 
murdered man’s soul and of his consciousness and knowledge 
of what occurred among the living who survived, his anger and 
his powers—that these ideas should attain to something lke 
the position of an article of faith The confidence with which 
these beliefs were held still manifests 1tself to us in the speeches 
at murder trials in which Antiphon, suiting his language to 
his real or 1magined public, tries to arouse terror and awe, 
as at the presence of indubitable realities, by calling upon the 
angry soul of the dead man and the spirits that avenge the 
dead 1185. About the souls of murdered men indeed, regarded 
as more than other spirits unable to find rest, a strange and 
ghostly mythology grew up, of which we shall have some 
specimens later on How primitive such beliefs could be 
we may gather with startling clearness from occasional records 
of purely savage customs??? which are derived from them— 
customs which cannot possibly have been freshly invented in the 
Greece of this enlightened period, and must be either primitive 
Greek savagery come to light agai, or else barbarisms only 
too easily welcomed from less civilized neighbours In any 
case they imply the most materialistic view of the survival 
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of the murdered man, and of the revenge that might be 
taken by his soul 

It 1s evident that what men believed about the souls of 
rrurdered men must have had an important influence upon 
the general belief in a future life as 1t took shape in the mind 
of the people But the extent of such an influence can be 
more exactly measured 1n the story which Xenophon tells 
about the dying Kyros 45 the strongest grounds for the hope 
that an after-life will be the portion of αἱΐ souls after thew 
separation from the body, the dying king points to the 
unquestioned facts which, as all admit, prove a special after- 
life for the souls “of those who have suffered myustice ” 
In addition to this he lays stress on the argument that the 
worship of the dead would not have been preserved intact 
to his own tume τῇ their souls had been entirely deprived of all 
active power.178 Thus we see how the cult of the souls of 
the dead was the chief source of the belvef n a continued 118 
after death 


NOTES TO CHAPTER V 
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1 This dual efficacy of the χϑόνιοι is explained naturally enough by 
their nature as underground spirits There 1s no reason for supposing 
that their influence on the feruhty of the fields was a later addition 
(as Preller does, Dem τὸ Perseph 188 ff, followed by many) Still 
less have we any grounds for regarding the protection of souls and 
the care for the fertility of crops as a sort of allegorizing parallel 
(soul = grain of seed) as has been usual since the time of K O 
Muller 

3 Ζεὺς καταχθόνιος, I 457 θεοῦ χθονίου .. ἰφθίμον ᾿Αἴδεω, 
Hes Th 767 £. Evidently there is no distinction here between 
καταχθόνιος and χθόνιος, as Preller, Dem u Pers 187, wishes to make out 

3 Hes Op 465, εὔχεσθαι δὲ Ari χθονίῳ Δημήτερί θ᾽ ἁγνῆ κτλ It 
15 mpossible even by far-fetched methods of interpretation (such as Lehrs 
makes use of, Popul Aufs * 298 £) to make this Ζεὺς χθόνιος into any- 
thing else than a Zeus of the underworld The god of the lower world, 
totally distinct from the Olympian Zeus (Ζεὺς ἄλλος, Aesch, Supp 
231), is here a dispenser of blessings to the farmer In the sacnficial 
regulation from Mykonos (516 615) it 1s prescribed to offer ὑπὲρ 
καρπῶν (καμπῶν on the stone) ii Χθονίῳ Γῇ XOoviy AEPTA 
μέλανα ἐτήσια ξένω οὐ θέμις (where δερτὰ = hoshas pelle spolratas, 
see Prott, Leg Sacy 1, p 17, though the addition of the colour of 
the no longer visible skin seems temarkable)—dnép καρπῶν here 
belongs to Διὶ, etc, as the division-mark on the stone before ὑπὲρ 
shows sec BCH 1888, p 460 £ Evidence of this sort makes 1t clear 
how unjustifiable τὸ would be to rule out all fructifying influence from 
the ‘idea of the chthonic ” and to regard the chthonic deities as simply 
the power of death and destruction in the world of nature and men, 
as 15 done by H Ὁ Muller (who 15 met by serious difficulty 1n this 
passage fiom the Op Mythol ἃ griech St nu, 40) ΤῈ 1s, indeed, 
Scarcely necessary to seek for an abstractly formulated ‘idea of the 
chthonic”, but if this fructifying and hfe-giving force does belong 
to the nature of the χθόνιοι as such, what becomes of Η Ὁ Muller's 
ingeniously thought-out and violently defended view according to 
which the chthomc only constitutes one side of the nature of 
certain deities who have in addition a different, Olympian, side in 
which they are positively creative and beneficent? 

4 Ζεὺς χθόνιος at Corinth, Paus 2, 2,8, at Olympua, 5, 14, 8 

5 Thus Persephone 1s called ‘“Ayv7, Δέσποινα, etc (Lehrs, Pop 
Aufs? 288), also Medirddns, ελίβοια, Μελινδία consort of Hades, 
Malalas, p 62, 10, Di [8th ed, Bonn] (? ελίνοια, as Hekate 1s 
Μειλινόη, Orph, H 71) *Apiorn χθονία, P Mag Par 1450 ~-Hekate 
1s Καλλίστη, Εὐκολίνη (κατ᾽ ἀντίφρασιν % μὴ οὖσα εὔκολος, EM), the 
Ennyes Σεμναί, Ἐὐμενίδες, their mother Εὐωνύμη (= Iq) ster ap. 
Sch Soph, OC 42 (from a similar source, Sch Aeschin 1, 188), etc 
Cf Bucheler, Rk Mus 33, 16-17 

8. Πολυδέκτης, Πολυδέγμων, ᾿Αγησίλαος (Epigry Gr 195, see 
Bentley ad Calim, Lav Pall 130, Preller, Dem ut Pers 192, 
Welcker, Gotter! uu, 482), Εὐκλῆς (Bucheler, Rk Aus 36, 332 £) — 
Evxohos (corresponding to the EvxoAwy above) as a title of Hades 
must be rejected 1£ Kohler’s correction of CJA un, 3, 1529, 15 right 
* H8vdos— Εὐκόλου 
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7 Cult of Ζεὺς EdBovdeds at Amorgos, Parns (ansc cit by Foucart, 
BCH vn, 402) of Ζεὺς Βουλεύς at Mykonos, SIG 615 (Ζεὺς Bovaaios, 
Ins Perg 1, 246, 1 49, does not belong here), of Εὔβουλος (orginal 
title of Hades Orph, H xvi 12) in Eleusis (side by side ὁ θεός, 
ἡ Ged) SIG 20,39, CIA u, 1620cd (lhe Atheman legend makes 
Eubouleus into a mortal herdsman Clem Al, Ῥγοὶγ τ, pp 14-15 P , 
Schol Luc De Mere ,2 Ὁ 275 27 Rabe) Εὐβουλεύς simply = Hades. 
Nic, Ad 14 epitaph from Syros, Epigr Gy 272, 9, and frequently 
So, too, the Ζεὺς Εὐβουλεύς (Hesych 5 Εὐβ) worshipped in Kyrene 
must have been a Ζεὺς χθόνιος Eubouleus 15 also a title of Dionysos 
as Zagreus (lakchos),1 e the Dionysos of the undcrworld —Incidentally, 
what is the origin of this designation of the god of the underworld 
as ‘good counsellor” (bow constht praeststem as Macr 1, 8, 17, 
translates EvBovAja)? It can hardly have been because he was 
specially able to take counsel on his own behalf (this 1s the sense in 
which D.S δ, 72, 2 takes the title), but rather because he was an 
oracle god, and as such dispensed good counsel to inquirers Thus 
the oracle-god Nereus 1s called εὔβουλος in Pi P in, 92, so also J 
vu, 32 εὔβουλος Θέμις 

® Lasos fy 1 (PLG im, 376), etc —Consecration to Κλύμειος from 
Athens CIG 409—Hesych Περικλύμενος ὁ Πλούτων (it 1s no 
accident that gave the name Periklymenos to the magically gifted 
son of Neleus) Klymenos = Hades, Epigr Gr 522a 2 

® The name Τρεφώνιος, Τροφώνιος itself also points to the fact that 
assistance to the fertility of the earth was expected of this Ζεὺς χθόν.ος 
In the later cult of Trophonios not a trace of such a belief survives 

10 ἐν οὐδεμιᾶ πόλει “Αιδον βωμός ἐστιν  Alcxvdrcs φησίν μόνος 
ete Θάνατος οὐ δώρων ἐρᾷ κτλ (fy 161 Sidg) Schol, AB on 

11 In Ehis ἱερὸς τοῦ “AtSou περίβολός τε καὶ ναός, Paus 6, 25, 2 
coe δι Demeter and Kore and of Hades in the very fertile Tnphylia, 

tr, 344 

12 Kaukones from Pylos, the Nelidai at their head, reach Attica 
connex'on with the cult of the χθόνιοι τῇ Phlya in Eleusis see K O 
Muller, KZ? S u, 258. Such accounts may have an historical founda- 
tion The elaborate accounts by H Ὁ Muller, Mythol Gr 1, c¢ 6, 
and O Crusis, Evsch-Gruber ““ Kaukones *—operate with too many 
uncertain factors tor the results to have any certainty 

13" Διδης wots ἐνθάδε τοσαῦτα ἀγαθὰ ἀνίησιν Pl, Crat 403 E 
ὁ “Αἰδης ob μόνον τὰς ψυχὰς συνέχει, ἀλλὰ καὶ τοῖς καρποῖς αἴτιός ἐατιν 
ἀναπνοῆς καὶ ἀναδόσεως και αὐξήσεως Scho] BL, O 188 

14 οἱ πολλοὶ φοβούμενοι τὸ ὄνομα Πλούτωνα καλοῦσιν αὐτόν (τὸν 
“ Αιδην)ὴ, Pl, Crat 403 A 

15 At the Genesia (Nekysia) sacrifice for Ge and the dead, Hesych 
Γενέσια --τ-χοαὶ Iq τε καὶ φθιτοῖς, A Pers 220 calling to Hermes, 
Ge and Aidoneus in “ spirit-raising ”, Pers 628 ff , 640 ff , cf Ch 124 ff 
—appeal to Hermes and Γῆ κάτοχος on defixiones CIG 538-9 

14. Taiosin Olympia Paus 5, 14,10, cf E Curtis, ἈΠ ἄγε υ. Olymp , 
p 15 At Kos τὸ would seem to have been stated that Ge was 
worshipped μόνη θεῶν, Ant Lib 15 (acc to Boios) Side by side with 
Ζεὺς Χθόνιος was worshipped Γῆ χθονίη at Mykonos, SIG 615, 26 

1 πότνια IG Ζαγρεῦ τε, θεῶν πανυπέρτατε πάντων, Alkmaronis 
fr 3 (Kink) 

18 Cult of Klymenos and Demeter Χθονία (her festival Χθόνεια 
see also Ael HA x1 4) 1n Hermione, Paus 2, 35, 4 Pausanias 
also thinks (3, 14, 5) that the cult of Dem Χθονία was brought to Sparta 


NOTES TO CHAPTER V 185 


from Hermione, which may be mght Kore as MedAiBoa 18 also 
mentioned in this connexion by Lasos of Herm. fy 1, PLG 1, 376 
Dedicatory inscriptions (CTG 1194-1200) also mention, side by side 
with Demeter Chthonia, Klymenos, and Kore as well Once (BCH, 
1889, p 198, n 24) only Adyarp, Κλυμένῳ Demeter was clearly 
the chef goddess cf CIG 1193 —From the community of the worship 
of Damater Chthonia in both Hermione and Asine 11 may be justifiable 
to conclude that this cult belonged orginally to the Dryopians who 
combined with the Dorians 1n Hermione and were driven by them 
out of Argolic Asine There 1s no warrant whatever for the fanciful 
derivation of the Demeter-cult of these neighbourhoods from 
“ Pelasgians ” submerged by Dryopian invaders 

29 There was a common worship of Zeus Eubouleus, Demeter, 
and Kore at Amorgos, Zeus Eub, Demeter Thesmophoros, Kore, 
Here, Babo at Paros, Plouton, Demeter, Kore, Epimachos, Hermes 
in Knidos, Plouton and Kore in Karia_ See the citations given by 
Foucart, BCH vu, 402 (with whose own pronouncements I cannot, 
however, agree at all} In Delos, Demeter, Kore, Zeus Eubouteus 
BCH 24,505 n 4 So, too, in Cornnth Plouton, Demeter, and Kore 
Paus 2, 18,3, Hades Demeter and Kore in Triphylia, Str 344 
Observe also the group of divinites at Lebadeia in the cult of 
Trophonios Paus 9, 39 —At Eleusis side by side with Demeter and 
Kore Plouton also was worshipped CIA u,834b But there existed 
even there other groups of χθόνιοι worshipped in conjunction, τὼ 
θεώ once more joined with Triptolemos, and a second tnad ὁ θεός, 
ἡ θεά, and Eubouleus, CIA Suppl 1, 27b, p 59, ff u, 1620 be, 
μι, 1108-9 This second trad, which 1s not mentioned on the inscr 
CIA 1, 5 (trom the beginning of the fifth century), may have only 
been subsequently added to the Eleusimian official cult (see Ziehen, 
Leg Sacy, Dissert pp 9-10) It 1s a waste of time to try and identify 
the vague appellations θεός and θεά with the names of definite chthome 
deities (as eg Kern attempts, Ath Mzit, 1891, pp 5-6) Acc to 
Loschcke, D Enneakrunosepis bet Paus , pp 15-16, these Eleusinian 
divinities were imported into Athens, established 1n the chasm of the 
Eumenides, and instead of o θεός, 7 θεά and Eubouleus, were called 
Hermes, Ge, and Plouton But the correlation of these divinitics 
worshipped there 1n conyunction with the Σεμναί (acc to Paus 1, 
28, 6) with the Eleusimian group depends entirely upon the identrfica- 
tion of the Σεμναί with Demeter and Kore ‘This, however, is based 
on nothing more than a guess of αὶ O Muller’s (Aesch Eum, p 176 
{160 £ ET ]}), which would still be very much in the air even if the 
theories about ‘‘ Demeter Ennys ” with which it is connected did not 
rest on such insecure foundations (To identify the Eleusinian- 
Atheman Eubouleus with Plouton 1s impossible, if only because of 
the fact that in the chthonic cult of those places δὐβουλεύς, onginally 
the name of an underworld god, has developed into the name of a Hero 
who now has a place alongside the chthonic deities )—With the cautious 
appelations ὁ θεός, ἡ θεά we may compare the appeal on a defixio 
from Athens, CIG 1034 δαίμονι χϑονίῳ καὶ τῇ xGovig καὶ τοῖς 
χθονίοις πᾶσι κτλ 

30 Cf Mannhardt, JJythol Forsch 1884, p 225 ff 

21 It cannot, however, be denied that already in Homer Persephone 
is the daughter of Demeter and Zeus Adducing 5 326 and A 217 
K O Muller (AZ Sch 11, 91) has disposed conclusively of Preller’s 
doubts 1m spite of which H D Mouller 3n his reconstruction of the 
Demeter-myth clings firmly to the view that the goddess carried 
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away by Hades was only afterwards made the daughter of Demeter — 
The Homeric poems seem to know of the rape of Persephone by 
Aidoneus but not the story of her periodical return io the upper 
world—which 1s the most :mportant feature in the Eleusimian creed 
What Lehrs says on thi» much-discussed subject 1s completely con- 
vincing (Pop Atfs*, p 277 1) 

22 The cult of Demeter 1s old 1n Phthiotis too (— Πύρασον, Δήμητρος 
τέμενος, B 695 £—é€yovoa *Avrpdsa πετρήεντα, h Cer 490) Also 
in Paros and Crete That 1t 1s possible to trace the extension of the 
worship of Demeter in detail (as many have tned to do), 1s one of the 
current illusions on this subject that I cannot share 

23 4ornon and νεκυομαντεῖον (ψυχοπομπεῖον Phot Θεοὶ ModAorrixot 
cf Append prov ui, 18 L-S , Eust «514, p 1667) at Ephyre on the 
River Acheronin Thesprotia weil known from Hdt ’s story of Periander 
(v, 92} Here the place of Orpheus’ descent to the lower world was 
localized, Paus 9, 30, 6, cf also Hyg 88, p 84, 19-20 Schm — 
Entrance to Hades at Tainaron, tnrough which Herakles dragged 
up Kerberos (Schol DP 791, etc), with ψυχομαντεῖον cf Plu, 
Ser Num Jind 17, Ὁ 560 E (cf Stat, Th u, 32 ff, 48 ξ, ete) — 
Similar entrance to Hades at Hermione, see below, καταβάσιον ἅδου 
at Aigialos = Sikyon Call fy 110—At Phigaleia in Arcadia a 
ψυχομαντεῖον at which King Pausamas inquired, Paus 3, 17, 9 — 
More famous 1s the ψυχομαντεῖον at Herakleia Pont see Rh Mus 
36, 556 (this also was a place where Kerberos appeaied above, Mela 
1 103) ΠῚ ΠΕ Pausanias came for guidance, acc to Plu, Ser 
Num 10, p 555 C, Ctmon 6 —The Πλουτώνιον and ψυχομαντεῖον at 
Cumae in Italy had a long-standing reputation (mentioned as early 
as Soph, fy 682 (748 Pj) cf Rh Mus 36 555 (an Itahan Greek 
applies to τι ψυχομαντεῖον, Plu, Cons Apoll 14, p 109 C) —Next 
the Asiatic Πλουτώνια and Χαρώνεια at Acharaha in Kara, Str 
649-50, at Magnesia on the Maiander ἄορνον σπήλαιον ἱερόν, Χαρώνιον 
λεγόμενον, Str 636, at Myous, Str 579 ‘This is what ro ἐν Adryw 
ὄρυγμα must have been, mentioned among orher Χαρώνια by Antig 
Caryst 123, the KipBpos καλούμενος ὁ περὶ Φρυγίαν βόθυνος also 
mentioned there, may very well have been the place in Phrygia spoken 
of by Alkman ap Str 580 βόθυνος Κερβήσιος ἔχων ὀλεθρίους ἀποφοράς 
(suggested by IXeller on Antig) Perhaps the latter place—named 
after the Korybantes (?) see Bergh on Alcm fy 82—1s the same as 
the cave at Hierapolis —Better Lnown than any was the oracular 
cavern at Hierapolisin Phtygia into which only the Galli of the Great 
Mother, the Mairis Magnae sacerdos, can go without being overcome 
by the vapours issuing trom it Str 629-30, Plin τι, 208 There 
existed under a temple of Apollo a direct καταβασιον ἄδου, accessible 
at least to the faithful τετελεσμένος see the νοῦν remarkable account 
of Damasc γ΄ Ised ap Phot p 344b, 35-345a, 27 Bk (Cult of Echidna 
in Hierapolis, see Gutschmid, Rh Afus 19, 398 ff , this 15 also achthonic 
cult vép-epos " Ἐχιδνα Eur Ph 1023, Echidna among the monsters 
of Hades Ar ha 473) —Ihese aie the mortifera in Asia Plutonta 
quae vidimus,Cic Div 1 79 (cf Gal m, 540, «νι, 1, 10) —Cntrances 
to Hades were regularly to be found at those places where the cave 
was shown by which Aidoneus made his exit or his entrance in carrying 
off Kore Jhus at Eleusis, τόθε wep πύλαι εἰσ' ’Atdao, Orph, H 
18 15, Paus 1, 38,5, at Kolonos, Sch 5, OC 1590-3, at Lerna, 
Paus 2 36, 7, at Pheneos (a χάσμα ἐν Κυλλήνη Conon 15), and 
probably in Crete too (cf Bacch fy 53 Jebb, ap Sch Hes, Th 914), 
at Enna in Sicily a χάσμα καταγεῖον DS 5, 3,3, Cic, Verr iv, 107, 


NOTES TO CHAPTER V 187 


at et at the spring Kyane, DS. 5, 4, 2, at Kyzikos, Prop 
3 (4), 22, 

#4 The Zepvai live there in a χάσμα χθονός, Eur, Εἰ 1266 f, on 
the eastern slope of the hill 

% Paus 2, 35, 10 The precinct of the temple was an Asylon, 
Phot ‘Eppiovy, AB 256, 15, Znb un, 25 (Ar BaBva,).—Kerberos 
15 brought up from below at Hermione Eur, HF 615 An Acheron, 
and even an ᾿Αχερουσιὰς λίμνη, was to be found 1n Thesprotia, Triphylia, 
Herakleia on the Pontus, Cumae, and Cosentia in Brutttum—all 
sites of ancient cults of Hades and reputed as in close proximity to 
the underworld 

36 Strabo viu, 373—the same 1s reported by Call fr 110 of the 
inhabitants of Alysadds (prob = Sikyon, where there was a cult of 
Demeter, Paus 2, 11, 2-3, cf 2,5, 8 Hesvch ἐπωπίς Δημήτηρ 
παρὰ Σικυωνίοις), where, at any rate, there was a καταβάσιον ἄδου — 
The name “ Hermione” seems almost to have acquired a generic 
sense In the Orphic Argonauizca a city Hermioneia 15 said to be 
situated in the fabulous north-west of Europe in the neighbourhood 
of the gold-bearing mver Acheron, where (as always on the margin of 
the οἰκουμένη) there dwell γένη δικαιοτάτων ἀνθρώπων, οἷσιν ἀποφθιμένοις 
ἄνεσις ναύλοιο τέτυκται, etc (1135-47) Thus Hermione in this case 
lies immediately in the country of souls and blessedness, which the 
ancient inhabitants of the Peloponnesian city rather supposed to be 
in the neighbourhood of their own country —Hesych strangely 
Ἑ,ρμιόνη καὶ ἡ Δημήτηρ καὶ ἡ κόρη ἐν Σνρακούσαις Was there a 
place called Hermione there too’? See Lob, Ῥαγαΐ 299 


Ag 


31: Tf a father makes money by his son’s unchastity, the son 1s released 
from the duty of providing food or shelter for his father while the 
latter 1s alive—dzofavovra δ᾽ αὐτὸν θαπτέτω καὶ τἄλλα ποιείτω 
τὰ νομιζόμενα Soloman law ap Aeschin, ΤῊ 13 

% Dem 43, 57-8 

39 Sch Soph, Ant 255 Philoap Euseb, PE vin, 358D, 359A 
See Bernays, Berichte Bey Ak 1876, p 604, 606f 

a0 Ψ' 71 ff, 

ὃ: Isoc 14, 55 

32 The βάραθρον at Athens, the Ka:dSas at Sparta But the bodies 
were often given up to the relatives to bury, and 1n any case the refusal 
of burial can only have been temporary—it 1s incredible that they 
could have wished to leave the bodies to putrify in the open air 

39 Athentan law, Xen, HG 1, 7, 22, common Greek institution 
at least as against temple-robbers, DS 16, 25 Examples of the 
enforcement of this law in the fifth and fourth centunes discussed by 
W Vischer, Rh Mus 20, 446 ff —Suicicdes in some places were refused 
burial honours (in Thebes and Cyprus), even in Athens τ was customary 
to cut off the hand of the suicide and bury 11 separately (Aeschin , 
Ctes 244) This 1s the pumshment of αὐτόχειρες Self-starvation 
was considered less shocking and that 1s perhaps why it occurs so 
frequently as a method of suicide Cf Thalheim, Gr Rechtsait 

448 Perhaps also the religious objection of the Pythagorcans 
{and Platonists) to taking this means of escape from an existence 
that has become unbearable rests upon popular fecling and belief — 
it was not shared at all by the enlightened of later ages (There 15, 
however, nothing in ancient beliefs that points to the idea that the 
body of the suicide should be allowed only bunal, not burning Acc 
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to the *JAtas μικρα Aias after taking his own life was buried, not burnt, 
δια τὴν ὀργὴν τοῦ βασιλέως---ὧἰ 83 [Apollod] Epit v,7 There is no 
ground for supposing that the fable of Philostr, H 721 p 188 K, 
acc to which Kalchas declared the burning of the bodies of suicides 
to be not ὅσιον, 1s taken out of an ancient poem, as Welcker does 
ΚΙ Schy u, 291) 

34 Cf the words of Teles epi ὠυγῆς ap Stob, Fi 40, 8 (1, p 738, 
17 ff Hens), and the answer of Krates Cyn to Demetnus of Phaleron 
ap Plu, Adul 28, p 69 CD It 1s worth remarking that in the 
fourth and even third centuries τὸ was stil necessary to reply to the 
idea ὅμως δε τὸ ἐπι ξένης -αφῆναι ὄνειδος When later on the cosmo- 
politanism preached by the Cynics (and after their model by Teles) 
becomes really common property it seems no longer necessary to 
introduce special grounds of consolation for having to be buried in 
loreign soil into pamphlets περὶ φυγῆς At least this 1s not done by 
the Stoic Mvsonis or the Platomzing Plutarch Cf also Pmlodem 
Mort p 33-4 Mek 

35 This 1s the reason why so often the bones or ashes of those who 
die abroad are collected and brought home for bumal by therr relations, 
Exx ap Westermann on Dem, Eubul 70, cf also Plu, Phow 37 

309 Ar, Ec 1030 Onganon (wild marjoram, while thyme) possesses 
apotropaic power it keeps away evil spints The ancients knew 
of the virtue possessed by these plants of scarmg snakes ants, and 
other vermin—Anstolt, HA 4, 8, 534b, 22, Phn 10, 195, Thphr, 
CP 6,5,4 Duose AW m 29=1,p 375 Spr , Gp 12, 19,9, cf 
Niclas ad Gp 13, 10, 5 Modern superstition employs them against 
goblins and water sprites witches and ghosts, Grimm, p 1214, 

1820, n 980) If marjoram and gentian are laid by women 
in child-bed ghosts and devils can do them no harm “for they 
shun such herbs” J Ch Mannhngen ap Alwin Schultz Alltags- 
leben ¢ ὦ Fsau wm 18 Jahvh, p 195 £ The two purposes are 
closely connected The pungent odour of herbs and burning stuff 
heeps away snakes as do nocertes spimtus monstra ποῖα Pall 
1 35=11,3 p 49Schn The same thing apples to monstra novia 
if they try to approach the corpse in the shape of snakes Οἱ insects 
(just as the ghost in Apul, ΔΙ u, 25, approaches the corpse in the 
shape of a weasel where we also read that the versipelles which 
threaten the corpse et aves et rursum canes et mure* immo vero 
etiam muscasinduunt u 22) So, too the marjoram has a kathartic 
effect on the corpse,1e 1t 1s ἃ means of keeping off underworld spirits 

37 Ar, Ec 1031 The corpse lay on vine branches in several of the 
recently discovered Dipylon grayes at Athens Athen Mutt 1893, 
pp 165 184 Superstitious reasons (as in the cases where olive leaves 
are used as a bed 566 below) are to be suspected 1n this case, too, 
but can hardly be proted cf Triedrich, Sarkophagstud, Nach 
Gott Ges Wiss Ph Cl 1895 pp 18, 69, Anmch, Gr Mysterrenw 
τος 3 Apart from this the ἄμπελος does not seem to have lustral 
effect 

18 λήκυθοι τοὔστρακον Ar, Ec 1032 Ε΄, χέρνιώ ἐπὶ φθιτῶν πύλαις 
Eur Al 98 tt The bowl was called ἀρδάνιον Sch Ar, Ec 1033 
Poll vin 65 (cf Phot 346 1 épddmov) It contaimed water fetched 
from another house Hesych éerpaxov—obviously because the water 
in the house where the corpse lay was regarded as polluted (Thus 
when the fire, for example, 15 “ polluted ”, fresh fire 1s brought in from 
outside Plu, Q Gy 24, p 297 A, Arist 20) Those who left the 
house punfied themsclves with 1t Hesych ἀρδάνια cf πηγαῖον, 
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πηγαῖον ὕδωρ A laurel branch (as holy-water sprinkler, as commonly 
in lustrations) was placed in it Sch Eur, 4! 98 

39 Serv, A ut, 680 apud Atticos funestae domus hurus (cupress:) 
fronde velantur The object may have been 10 warn the superstitious 
against approaching the ““unclean”’ house τέ 1s a characteristic of the 
δεισιδαίμων, οὔτε ἐπιβῆναι μνήματι, οὔτε ἐπὶ νεκρὸν οὔτ᾽ ἐπὶ λεχὼ 
ἐλθεῖν ἐθελῆσαι, Thphr, Ch 16 This at least was the reason given 
at Rome for a similar custom Serv, A 3, 64, 4, 507. 

40 Crowning of the dead with garlands, afterwards a general custom, 
15 first mentioned in the *AAxpatwyis (epical, but hard to date 
precisely fy u, p 76 Kink) On the ‘‘ Archemoros ” vase 2 woman 
1s about to place a myrtle-wreath on the head of Archemoros The 
myrtle is sacred to the χθόνιοι, and hence the myrtle-crown belongs 
to the Mystai of Demeter as well as to the dead see Apollod ap 
Sch Ar, Ran 330, Isterap Sch Soph,OC 681 Grave-monuments 
too were crowned and planted especially with myrtles Eur, El 324, 
512, cf Thphr, HP 5, 8,3, Vg, A τὶ, 23 Not only the dead 
but graves too were frequently crowned with σέλινον, parsley Plu, 
Timol 26, Smp 5, 3, 2, p 676 D, Diogen vin, 57, and others, 
cf above, chap tv, n 21 The crowning imvariably implies some 
form of consecration toa god Acc to Tertul, Cor Mui 10, the dead 
were crowned quoniam et 1psi idola statim fiunt habitu et cultu con- 
secrationis , which at least gets nearer the real sense of the practice 
than the view of Sch Ar, Lys 601 στέφανος ἐδέδοτο τοῖς νεκροῖς ὡς 
τὸν βίον διηγωνισμένοις 

4 Pl, 16 959 A Poll m, 65 A still stranger reason added 
ap Phot τρόθεσις 

42 Permission to atiend either the πρόθεσις of the corpse (and the 
funeral lamentation) or the funeral procession (the ἐκῴφορά) given only 
to women of kinship pexpt ἀνεψιότητος Law ap Dem 43, 62-3 
1¢ within the ἀγχιστεία, to which alone the duty of the cult of the dead 
belonged in principle Only these women of the immediate kin are 
μιαινόμεναι in the case of death cf Hdt vi, 58, this 15 the reason 
for the 1estrictions laid down by the funeral regulation from IKeos 
(SIG 877, 25 ff), which makes an even nariower selection within the 
tanks of the ἀγχιστεία (ΠΊΟΙ 1 22 μὴ ὑποτιθέναι, etc , the law speaks 
of the πρόθεσις, even though at the beginning only the ἐκῴφορά is in 
question ) 

49. ἀμυχὰς κοπτομένων ἀφεῖλεν Plu, Sol 21 The democratizing 
of life in Attica after Solon’s time may have contnbuted to the carrying 
out there of provisions restricting the elaborate funeral mtes of the old 
aristocratic period The practice of κόπτεσθαι ἐπὶ τεθνηκότι appears, 
however, to have remained 1n use beating of the head at funeral 
lamentations 1s a favourite motif in Attic vase-paintings (the so- 
called ‘‘ Prothesis’’ vases) cf Monum dell? Insitt viu, 4,5, 11, 
60, etc See Benndorf, Greech Sick Vasenb 1 

“4 τὸ θρηνεῖν πεποιημένα, Plu, Sol 21 by which 15 meant funeral 
hymns carefully prepared beforehand and perhaps ordered from 
professional θρήνων σοφισταί, not spontaneous expressions of grief 
breaking out as though involuntarily 

6 Plu, Sol 21 καὶ ro κωκύειν ἄλλον ἐν ταφαῖς ἑτέρων ἀφεῖλει 
This must surely mean Solon forbade dirges to be sung δὲ a funeral 
of one person in honour of another, different from the person actually 
being bumed (ἑτέρων 1s only used for variety after ἄλλον and simply = 
ἄλλων 85 Frequently by Attic writers μὴ προιέμενον ἄλλον ἑτέρῳ 
τὴν ἀλλαγήν, Pl, Lg viu, 849 E, ἕτερον---ἄλλον Isoc 10, 36, etc) 
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The tendency to extend the funeral hymns to include others besides 
the dead man is implied by a prohibition in a funcral ordimance of the 
“ατρία of the AafudSat at Delphi (fifth-fourth century Bc), RCH ᾽95, 
p 11,1 39 ff τῶν δὲ πρόστα τεθνακότων ἐν τοῖς σαμάτεσσι μὴ 
θρηνεῖν μηδ᾽ ὀτοτύζεν (at the funeral of another person) Was Homer 
thinking of something of the hind in T 302 Πάτροκλον πρόφασιν---- 

te In Athens it had once been the custom iepeia προσφάττειν πρὸ 
τῆς ἐκφορᾶς, 16 while still in the house of the dead person [Pl] 
Min 315C Such a sacnitice before the ἐκφορά (which 1s not described 
till 1 1261 ff) 1s implied by Eumpides, Hei 1255, at the burial of the 
dead body found in the sea rpooddlerat μὲν αἷμα πρῶτα veprépors— 
where προσφάγιον 15 used inaccurately of sacrifice at the grave in 
which case the πρό 1s meaningless, as also in the insc from Keos 
(STG 877, 21) σπρόσφαγμα 15 also thus used, Eur, Hec 41 Plu 
(Sol 21) says of Solon ἐϊναγίζειν ὃε βοῦν οὐκ εἴασεν Possibly Solon 
forebade the sacrifice of animals before the ἐκφορά, since the author 
of the Ps -Platonic Mznos seems also to refer to such a prohibition 

4 The Solonmian restrctions says Plu (Soi 21) have been for the 
most patt adopted in our (1e the Boeotian) vépor—as acc to the 
indubitable witness of Cicero, Solon’s fneral regulations had been 
reproduced e1usdem prope verbis in the tenth of the Twelve Tables 
by the Decemvim Limits set to ceremonial mourning in Sparta 
Plu , Lye 27 (whence Inst Lac ,18, p 238 Ὁ), 1n Syracuse by Gelon 

S 11, 38,2, cf “Charondas”, Stob, Fi 44, 40 M =1V, 2, 24, 
p 153 10H Some degrce of restnction was imposed on the:r members 
{about the beginning of the fourth century Bc) by the πατρία of the 
“Λαβναδαι in Delphi in the τεθμός published in the BCH °95, p 9 ff 

48 We have a very naive eapression of the ideas lying behind such 
violent Jamentations, self-inflicted imjumes, and other exccssive 
demonstrations of grief in the presence of the dead body, when eg 
in Tahiti people wound themselves and then “ call out to the soul of 
the dead man to witness their attachment to him” (Ratzel, Hist of 
Mankind, 1, 330), cf Waitz-Gerland, Anthrop vi, 402 

40 It 1s a very ancient idea common to many different nations that 
too violent expressions of grief for the dead man may disturb his rest 
and make him return sce Mannhardt, Gottey dey deutschen Volker, 
1860, p 290 (for Germany in partic see Wuttke, Deut Volksabergl 3, 
§ 728, p 431, Rochholz, D. Glaube u Brauch, 1, 207) Similar 
superstition in Greece 15 referred to in Lucian, Luct 24 (in which the 
lateness of the witness does not prevent the belief from being ancient) 
The survivors who prolong beyond reason their laments are asked 
μέχρι τίνος ὀδυρόμεθα, ἔασον ἀναπαύσασθαι τοὺς τοῦ μακαρίου δαίμονας 
—In Pl, Mz 248 B, the dead say δεόμεθα πατέρων καὶ μητέρων εἰδέναι 
ὅτι οὐ θρηνοῦντες οὐδὲ ὀλοφυρόμενοι ἡμᾶς ἡμῖν μάλιστα χαριοῦνται-- 
thus violent grief is intended 1n Greece, too, to please the dead 5866 
last note—dAdd οὕτως ἀγάριοτοι εἶεν dv μάλιστα while acc to 
““Charondas”’, Stob, Fl iv, 2,24 p 153 Η ἀχαριστία ἐστὶ πρὸς 
Satpovas χθονίους λύπη ὑπὲρ τὸ μέτρον yryvoper7 

50 ἐκφέρειν τὸν ἀποθανόντα τῇ ἱστεραία ἦ ἃν προθῶνται, πρὶν ἥλιον 
ἐξέχειν Solonian law in D 43,62, cf Antipho, Choy 34 Klearch 
ap Proclus Ὁ; Pl! Rp τι, 114 Kroll Kleonymos in Athens, τεθνάναι 
δοξας τρίτης ἡμέρας οὔσης κατα τὸν νόμον προὐτέθη, 1e τῇ was the 
morning of the third day, immediately before the ἐκῴφορά the 
πρόθεσις having occupied the whole of the second day (quite d'fterently 
taken by Maass Orpheus, 1895, p 232 46, but hardly correctly It 
1s scarcely probable that a man τεθνάναι δόξας, 1e seeming to those 
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atound him to be dead, should be recognized by these same people 
and treated as merely in a trance—as in fact, was the case) So, too, 
in the analogous story of Thespesios of Solan Plutarch, 5 Num Vind. 
22, p 563 D, τριταῖος, ἤδη περὶ τὰς ταφὰς αὐτάς, ἀνήνεγκε (Philostr, 
VA 3, 38, p 114, 28 K. the wife of the man who has just died 
περὶ τὴν εὐνὴν ὕβρισε, τριταίου κειμένον [sc τοῦ ἀνδρός) γαμηθεῖσα 
ἑτέρω 1e immediately before the ἐκφορά, while the dead man still 
was in the house) Similar customs are implied for the Greeks in 
Cyprus ap Ant Lib 39, 5, p 235, 21 West [=p 122, 7 £ Mart] 
ἡμέρα δὲ τρίτη τὸ σῶμα προήνεγκαν εἰς ἐμφανές (εἰς τοὐμφανές ἢ) of 
προσήκοντες Further, acc to Plato’s view as given in Lg 959 A, 
there should be τριταία πρὸς τὸ μνῆμα ἐκφορά. 

51 Before sunnse D 43, 62 (more distinctly commanded by a law 
of Dem Pha} Cic,Zg 1,66) On the other hand, 1t was considered 
a disgrace to be buned during the mght ἢ κακὸς κακῶς ταφήσῃ, 
νυκτὸς οὐκ ἐν ἡμέρᾳ, Eur, Tro 448 

55. So in particular the funeral-law from Keos, SIG 877, cf Plu, 
Sol 21, Bergk, Rh Mus 15, 468 Funeral-law of the Labyadai at 
Delphi,] 29 στρῶμα δὲ ἕν ὑποβαλέτω καὶ ποικεφάλαιον ἕν ποτιθέτω 
(for the dead) 

53 Reproduced Monum dell’ Instituto, xx, 391 [and in Ray et-Collignon, 
Céramique grecque, Pl 1] 

54 The law in D 43, 62 (cf 64), makes restrictions in the attendance 
at a funeral which are to apply to women only (and only then for those 
under 60) men seem therefore to be granted permission 1n- 
discriminately We are told tooin Plu, Sol 21, that at the ἐκκομιδή 
Solon had ποῖ forbidden ἐπ΄ ἀλλότρια μνήματα Badilew—for men that 
is, we must suppose The men went in front in procession, the 
women followed D 43, 62 Evidently the same applied in Keos 
SIG 877, 20 —Pittakos as aesymnetes in Mitylene forbade absolutely 
accedere quemquam in funus ahorum, Cic, Lg u, 65 —Funeral- 
law of the Labyadai (Delphi),1 42 ff from the bunal ἀπῖμεν Foixade 
ἕκαστον, ἔχθω ὁμεστίων καὶ πατραδελφεῶν καὶ πενθερῶν κἠκγόνων 
καὶ γαμβρῶν, 1e the next-of-lun of the dead in ascending and 
descending order 

55 This is referred to as still-existing custom by Plato, Lg 800 E, 
cf Sch ad loc , Hesych Kapiva. Menand Kapivy, Mein, Com iv, 
p 144 (Karo-pbrygian funeral-flutes Ath 174 F Poll iv, 75-9) 

58 τὸν θανόντα δὲ φέρεν κατακεκαλυμμένον σιωπῇ μέχρι ἐπὶ τὸ σῆμα, 
SIG 877, 11 Funeral-law of Labyad, 1 4015 τὸν δὲ νεκρὸν. 
κεκαλυμμένον φερέτω σιγᾶ, κὴν ταῖς στροφαῖς ("at the street-corners ’") 
μὴ καττιθέντων μηδαμεῖ, μηδ᾽ ὀτοτυζόντων ἔχθος τᾶς Foixias πρίγ 
κ᾽ ἐπὶ τὸ σᾶμα ἵκωντι τηνεῖ δ᾽ ἔναγος ἔστω κτλ (the last not yet 
satisfactonly explained) 

57 Solon diminished (under the alleged influence of Epimenides) at 
funerals τὸ σκληρὸν καὶ τὸ βαρβαρικὸν ὦ συνείχοντο πρότερον αἱ πλεῖσται 
γυναῖκες, Plu, Sol 12 

58 In the hst of quotations from individual authors from the fifth 
century on, given m Becker Char* μι, 98 ff [=ET pp 390-1], 
only the foll speak for burzal as the prevailing custom Plu, Sol 21, 
οὐκ εἴασεν (Solon) συντιθέναι πλέον ἱματίων τριῶν, and Plu, Lye 27, 
συνθάπτειν οὐδὲν εἴασεν (Lycurg) ἀλλὰ ἐν φοινικέδε καὶ φύλλοις ἐλαέας 
θέντες τὸ σῶμα περιέστελλον, cf Th 1, 134, 4 Cremation, on the 
other hand, 1s implied as the more common in Athens (fourth century) 
by Is 4,19 οὔτ᾽ ἔκαυσεν οὐτ᾽ woroAdynoev; so, too, the will (third 
century) of the Peripatetic Lykon (Ὁ 1, v, 70) περὶ δὲ τῆς ἐκφορᾶς καὶ 
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καύσεως ἐπιμεληθήτωσαν κτλ Οἱ also Teles ap Stob 40, 8,1, p 747, 
5 Η τί διαφέρει ὑπὸ πυρὸς xaraxav§qvat—which 1s here regarded as 
Greek funeral ὑβᾶρο ---ῖπ the graves recently discovered before the 
Dipylion gate in Athens those belonging to the earliest petiod almost 
without eaception have their dead burzed (without coffin), the 
following penod (into the sixth century) generally burnt their dead , 
later, burial seems to have been more usual—see the account by 
Bruckner and Pernice of the excavations before the Dipylon gate, 
Ath Mutt 1893, pp 73-191 Thus it appears that in the later period 
bunal was the prevailing practice in Attica (L Ross, Archeol Aufs. 
1, 23), as also, being essentially cheaper than cremation, in other 
parts of Greece as well (a few references givenin BCH '95, p 144, 2) 

58 ὠστολόγησεν, Is 4, 19 

60 The custom of ἐκφορά on an open κλίνη 15 not in harmony with 
the intention of laying the body of the dead in a coffin, but evidently 
presupposes that the body 1s to be placed eithe: unenveloped 1n the 
ground or else to be burnt. The practice of cofin-bunal (probably 
introduced fiom the East) later became common, but was never 
completely harmonized with the ancient ceremonies of the ἐκῴορά 

® Coffinless bumal was usual in the graves of the “ Mycenaean” 
period, and also in the oldest times in Attica ‘Lhe Spartans were 
merely heeping up this ancient custom when they ἐν φοινικέδι καὶ 
φύλλοις ἐλαίας θέντες τὸ σῶμα περιέστελλον (buried), Plu, [4c 27 
Here everything poimts to the retention of pmmuitive usage The 
bodies were buried 1n the ancient tashion, not burnt, they were wrapped 
in a crimson robe Cnmson as otherwise the special colour for war 
and festival dress (cf Muller, Dortans, τι, 264), here it is used in 
connexion with chthonic cult, ἔχει γάρ rua τὸ πορφυροῦν χρῶμα συμπα- 
θειαν πρὸς τὸν θάνατον says nghtly Artemid 1, 77, p 70,11} This 
can hardly be because of the red colour of blood, any more than that 
15 why θάνατος 15 called πορφύρεος But even Homer 2 796 makes 
Hektor’s bones wrapped πυρφυρέοις wémAovo.—the bones only 1n this 
case instead of the whole body clearly a vestige of an older custom 
which survived unchanged in Sparta Similarly Y 254 So, too, 
eg in the Dipylon graves at Athens burnt bones were found wrapped 
in a cloth, Ath ΔΙ 18, 160-1, 185 The head of the murdered 
brother φοινικέδι ἐκαλυψάτην καὶ ἐθαψάτην the two other Kaberror 
in the religious myth related by Clem Al, Proty τι, 16P Crimson 
frequently occurs as a colour used in chthonic cult eg at the 
ceremonial ἄραι imply.:ng consecration to the infernal deities in 
[Lys] 6, 51, at sacrifices to the Plataean Heroes Plu, Asist 21, 
at the transfer of the bones of Rhesos see above, chap iv, n 36, 
Polyaen vi, 53, at sacrifices to the Eumenides, Aesch , Lum 1028 
—The custom of burial upon leaves was also rctained by the Pytha- 
goreans they buned their dead (without burming them, Iamb, VP 
154) in myrti et oleae et populi migrae folus (in fact, the trees regularly 
sacred to the χθόνιοι), Plin 35, 160 Fauvel (ap Ross, Arch Aufs 
1, 31) found in graves by the Melitean gate at Athens le squelette 
couche sur un lit epais de feuilles d’olivier encore en etat de biiler 
(Olive ΕἾΤ in Mycenaean Graves, Tsundas, ’E¢ ’Apy, ᾽'88, p 136, 
*89, p 15 

82 Thus in the letter of Hipparchos, in Phlegon, 1, similarly Xen 
Eph 3, 7, 4 (see my Greech Roman, Ὁ 391 n 2) Plato wished his 
Euthynoi to be buried like this on stone κλῖναι (Lg xu, 947 D), and 
this 1s probably how the bodies were placed 1n the rock bunal-chambers 
provided with separate couches, such as occur at eg Rhodos and Kos 
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(see Ross, Arch Aufs u, 384 ff, 392) cE esp the description piven 
by Heuzey, Mutsston arch de Macédowme (Tevte), Ὁ 257 ff, 76 It 
1s the regular mode of bumal in Etruna (following Greek models 3) 
several skeletons have been found there lying on couches of masonry 
in the grave-chambers 

6 As though the dead had not entirely departed καὶ ὅπλα καὶ 
σκεύη καὶ ἱμάτια συνήθη τοῖς τεθνηκόσιν συνθάπτοντες ἥδιον ἔχουσιν 
Plu, Ne Suav Ep 260,» 1104 Ὁ Restrictions in Law of the τοργαὰ 
(1 19 f£) 68’ 6 τεθμός περ τῶν ἐντοθηκῶν μὴ πλέον πέντε καὶ τριάκοντα 
δραχμᾶν ἐνθέμεν, μήτε πριάμενον μήτε Foixw 

“4 Helbig, Hom Epos 4| 

65 βελτίονες καὶ κρείττονες Amst, Eudem 37 [44] ap Plu, Cons 
Apoll 27, p 115 BC 

86 (P1] Min 315D To raise doubts on this point 15 mere perversity 
It 1s of no avail to advance the argument (which 1s commonly used 
also against the similar statements about Rome in Serv, A v, 64, 
v1, 152) that this story only intends to explain the ongin of the worship 
of the household Laves The Greeks did not have this particular 
worship, or else τῇ was so completely forgotten that no explanatory 
account of 1ts origin was ever offered —Beside the hearth and the allar 
of Hestia the most ancient resting place of the head of the house must 
have been placed too When the wife of Phokion had had the body of 
her husband burnt abroad ἐνθεμένη τῶ κόλπω τὰ ὀστᾶ καὶ κομίσασα 
νύκτωρ εἰς τὴν οἰκίαν κατώρυξε παρὰ τὴν ἑστίαν, Plu, Phoc 37 —It 
was wrongly believed that in the remarkable rock-graves in the neigh- 
bourhood of the Pnyx at Athens examples of such graves situated inside 
the house had been discovered ee Milchhofer in Baumeister’s 
Denkm 153b 

91 This occurs among the New Zealanders, Eslumos, etc , cf Lubbock, 
Prehistoric Times, pp 565, 511, etc 

68 In Sparta and Tarentum see Becker, Chay? iu, 105 (E T 3 p. 393) 
Acc to Miearch ap Ath 522 F certain men of Tarentum were struck 
by hghtning and killed, they were then burned πρὸ τῶν θυρῶν of their 
houses and στῆλαι were put up in their honour If they had really 
been the criminals that legend made them 1t would have been impossible, 
even in Tarentum, for them to have been buried within the walls of 
the city, still less before the doors of their houses—an honour given 
only to Heroes, cf above, chap ιν, τ 136 The violent alteration of 
πρὸ τῶν θυρῶν into πρὸ τῶν πυλῶν in order to avoid this difficulty, 
1s obviously rendered untenable by the previous ἑκάστῃ τῶν οἰκιῶν 
ὅσους κτλ ‘The legend 1s evidently a fiction and these διόβλητοι 
(to whom τὸ appears, as Heroes, neither the funeral dirge nor the 
usual χοαί were offered) must have belonged to the class of those 
whom death by the flash of lightning raised to a higher and 
honoured rank (see aie ἢ Thus, too, the graves in the market 
at Megara mentioned by Becker must have been Hero-graves 566 
above, chap iv,n 83 These cases where the graves of Heroes are 
found in the muddle of the city, mm the market place, etc , show very 
plainly the essenttal difference that was held to exist between the Heroes 
and the ordinary dead 

6 The μνῆμα κοινὸν πᾶσι τοῖς ἀπὸ Βουσέλου γενομένοις Was a πολὺς 
τόπος περιβεβλημένος, ὥσπερ οἱ ἀρχαῖοι ἐνόμιζον D 43, 79 The 
Bousehdai composed not a γένος, but a group of five οἶκοι bound 
together by definitely traceable ties of kinship The members of 
a yévos 1n 1ts political sense no longer held graves in common possession 
See Meier, de genti! Ait 33, Dittenb, Hermes, 20,4 The Κιμώνεια 
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μνήματα were also family graves Plu Czm 4, Marcellin V Th 17 
Plu, X Or, p 838 Β It was always insisted on for obvious reasons, 
that no stranger to the family should be laid in the family grave 
But just as the penal clauses so often inscribed on graves of a later period 
we1e necessary to prevent the bunal of strangers in those graves, so 
too Solon had to make a Jaw in respect of graves ne qus alienum 
πίεσαι Cic Ig u 64 
70 The speaker in Dem 55 13 ff mentions the παλαιὰ μνήματα of 
the apoyoro: of the carler possessors of his χωρίον (country estate) 
This custom of burying the family dead in the private ground of the 
family καὶ τοῖς ἄλλοις χωρίοις συμβέβηκε Timarchos 15 asked by 
his mother τὸ ᾿λωπέκησι χωρίον (which lay 11 or 12 stades away from 
the city walls) ἐνταφῆναι ὑπολιπεῖν αὐτῇ (in spite of which he sold 1t) 
Aeschin Jim 99 Examples in East Attica of walledin family 
cemeteries with room for many graves Belger, Localsage von den 
Grebern Agamem, εἰς (Progr Berl 1893), pp 40-2 It was thus 
the very general custom to keep the family graves on their own ground 
and soil, and this corresponds closely enough with the oldest custom 
of all that of burying the master of the house in his own home — 
In Plu, Ans? 1, Demetr Phal mentions an "ApioredSov χωρίον ἐν 
ὦ τέθαπται 1n Phaleron 
Ἢ Restnction of the growing magnificence of grave columns in 
Athens made bv Demetr Phal, Cic,Zg 11,66 (Penal clauses εἴ ris 
κα θάϊπτη 7 ἐπίσταμα ἐφιστᾶ κτλ 1m a law from Nisyros [Berl Phil 
Woch 1896, pp 190, 420] they probably do not refer to a general 
prohibition of tombstones Lait ica 
“2 Cf Curtius Z Ges Wegebaus Gr, Ὁ 262 
"3 Nemora aptabant sepulcns ut in amoenitate animae forent post 
vitam Serv, A v, 760 In lucis habitabant manes piorum m1, 
302, cf adi 441 νι, 67 ‘‘ My grave is in a grove the pleasant 
haunt of birds,” says a dead man ὄφρα καὶ εἰν “Acdt τερπνον ἔχοιμι 
τόπον Epwr Gr 546, 5-14 
74 Ct the ins from Keos, SIG 877,8-9 Eur IT 633 ff ἐξανθῶ τ’ 
ἐλαιω σῶμα cov κατασβέσω, και yavos ξουθῆς μελίσσης ἐς τιραν βαλῶ 
75 dvaylew δὲ βοῦν οὐκ εἴασεν, Plu, Sol 21 
"6 προσφαγίω (at the funeral) χρῆσθαι κατα τὰ πάτρια SIG 877, 13 
In general however, the sacrifice of animals at the graves of private 
individuals gradually became rarer and rarer see Stengel, Chthon 
« Todt 430 f 
7 CE esp the ims from Keos 1 15 ff 30 The ἐγχυτρίστριαι 
employed 1n old Athenian usage [Pl] Mzz 315 C, seem to have been 
women who caught the blood cf the sacrificed animals in bowls and 
purified the μιαινόμειοι with it She name itself suggests it, to this 
effect 1s ome among several other, clearly mustaken explanations 
given by the Schol to Min loc cit (differently Sch Ar, Vesp 289) 
"8 περι τα πένθη ὁμοπαθεία τοῦ κεκμηκότος κολοβοῦμεν ἡμᾶς 
αὐτοὺς τῆ τε κουρᾶ τῶν τριχῶν καὶ τῆ τῶν στεφάνων ἀφαιρέσει, Anst 
fy 108 (101) Rose 
79 περίδειπιον This is imphed as universally occurmng py Aen 
Tact 10 5 This meal shared by the relatives (who alone are invited 
Dem 43, 62) must be meant by Heraklid , Pol 30 2, παρα τοῖς Μόκροις 
ὀδυρεσθαι οὐκ ἔστιν ἐπι -ois τελευτήσασιν ἀλλ᾽ ἐπειδαν ἐκκομίσωσιν 
εὐωχοῦνται 
an ὑποδοχὴ γίγνεται ὑπὸ τοῦ ἀποθανόντος, Artemid 5 82 p 271, 


δι Cic, Lg u, 63 (cf Anaxandr. ap Ath 464 A) On the other 
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hand, mentiri nefaserat And yet εἰώθεσαι of παλαιοὶ ἐν τοῖς περιδείπιοις 
τὸν τελευτηκότα ἐπαινεῖν, και ef φαῦλος ἦν, Zenob v, 28, and other 
Paroemiogr —Besides this the lamentation for the dead may have been 
renewed at the various commemorations of the dead, the funeral 
tegulation of the Labyadai at Delphi forbids expressly (not the 
festival but) the funeral dirge on such occasions 1 46 ff μηδὲ 
τὰ vorepaia (after the bunal, on which day the “περίδειπνον was held) 
μηδὲ ἐν ταῖς δεκάταις pnd’ ἐν τοῖς ἐνιαυτοῖ[ς] (we should expect rather 
ἐν 7 ἐνιαυτίοις, οἱ nn 89-92 of this chap) μήτ᾽ οἐμώζεν μήτ᾽ ὀτοτύζεν 

88 These meals given to the dead took place at the grave itself 
Ar, Lys 612 £ ἥξει σοι , Is 8 39, τα ἔνατα ἐπήνεγκα 

88 The τρίτα and ἔνατα at any rate were held on the third and 
moth days alter the funeral and not after the day of death It 1s 
true the references to these sacrifices in Ar, Lys 612 ff, Is, etc, do 
not make this very clear But if the τρίτα had taken place on the 
third day after death 1t would have coincided with the ἐκφορά stsclf, 
which 1s against all the evidence Further, the Roman rovemdtale, 
which was clearly modelled on Greek custom, also occurred on the 
ninth day after the bunal, acc to the unequivocal testimony of Porph 
on Hor Lpod xvi, 48 (nona die quam sepultus est) This 1s also 
deducible trom Vg A v 46 ff and 105 cf also.\p, M 1x, 31 

84 That this was ibe object of the Novemdzaha festival at Rome 15 
shown clearly enough by the evidence, that the same was true of 
Greece 1s at least highly probable cf K O Muller, Aesch Eum, 
p 143 [120 ET] Lest, Graecottaltsche Rechis, p 34—Nime 15 
evidently a round number, esp in Homer, 1e the division of penods 
of time into groups of nine was in antiquity a very common and famihar 
practice Cf now, Kaegi, Dre Netncahl bet den Ustarrern, Phil 
Abh δ Schweitzer Sidler 50 ff Mourning customs were really 
interded to ward off maleficent action on the pait of the dead ‘hey 
lasted as a rule as long as the return of the soul of the dead was to 
be feared (esp soin India seeOldenberg Rel ὦ Veda, p 589), and acc 
to ancient belief the soul can return once more on the ninth day after 
death See below, chap xiv, 11 n 154 

85 A xpovos πένθους of eleven days the mourning concluded with 
a sacnfice to Demeter Plu Lye 27, cf Hdt wi, 58 fin The 
Labyadai at Delphi celebrate the tenth day after the funeral as a feast 
of the dead, see above, n 81 of thischapter This mourmng period 
15 not otherwise demonstiable for Greece (SIG 633 5, τς different), 
but τὸ 1s met with agam among the Indians and Persians (cf Kaegi, 
p 5 11), and may be pnmitive 

Β6 Lex Rh,in AB 268,19f Phot alittle differently καθέδρα 
τῆ τριακοστῇ (πρώτη Phot A instead of A) ἡμέρα τοῦ ἀποθανόντος 
οἱ προσήκοντες συνελθόντες κοιιἢ ἐδειπνοῦν ἐπὶ τῶ ἀποθανόντι---καὶ 
τοῦτο καθεδρα ἐκαλεῖτο (Phot adds ὅτι καθεζομενοι ἐδείπνουν καὶ 
σα νομιζομενα ἐπλήρουν ) ἦσαν δε ναθέδραι τέσσαρες (the last clause 
is absent from Phot) It was a meal shared by the relatives of the 
dead in honour of the dead and held “ on the thirtieth dav” possibly 
nothing more nor less than the oft-mentioned zptaxdées The guests 
eat their food stétmg after the old custom prevailing 1n Homeric times 
and always observed by womer as applied to men τὲ survived in 
Crete onlv, see Muller Doyzans,11 284 Perhaps this primitive attitude 
preserved in cultus 1s what we see in the Spartan sculptuied rehefs 
1epresenting “* feasts of the dead ” where the figures are seated ‘here 
were four such καθέδραι 1e the period of mourning eatended over four 
months thus it was the Jaw in Gambreion (SIG 879 11 ff) that 
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mourning might last at the most three months, or in the case of 
women four We often hear of monthly repetitions of the feasts of 
the dead monthly celebration of the eixdées for Epicurus in acc 
with his will, DL x, 18, cf Cic, Fin αι, 101, Plin 35,5, κατὰ μῆνα 
sacrifice to the deified Ptolemies, CIG 4697, 48 (In India, too, the 
sacnfices to the dead on the thirtieth of the month were several times 
repeated Kaegi 7, 11) 

81 The Leaicographers, Harp , Phot, ete (4B 308, δ, 1s ambiguous 
too), speak of the τριακάς in a way that makes τὸ hard to see whethe1 
they mean the traditional sacrifice of the dead taking place regularly 
on the thirtieth day of the month, or a special offering on the thirtieth 
day after burial or after the day of death (ἡ τριακοστὴ ἡμέρα διὰ τοῦ 
@avdro. Harp, Phot μετὰ θάνατον is the correction of Schomann on 
Is , p 219 but διὰ θατάτου is formed, not quite coriectly, on the analogy 
Of διὰ χρόνου, διὰ μέσου [cven διὰ προγόνων “since the time of our 
forefathers ”, Polyb 21, 21, 4], and must mean the same thing, viz 
“after death ") Butin Lys 1, 14, we have the idea clearly expressed 
that the penod of mourning should last till the thirtieth day (see Becher, 
Char - 3,117 ET%, p 398) and 1m this case 1t 1s natural to suppose 
that the rpiaxddes corresponding with the τρέτα and évara, took place 
on the thirtieth day after burial So, too, the ins from Keos, SIG 
877, 21, ἐπὶ τῶ θανόντι τριηκόστια μὴ ποιεῖν For Argossee Plu,Q Gyr 
24 p 296 F It is evident that the τριακάδες were not so firnly 
established in Athens (at least in the fourth century) as the τρίτα 
and évara eg Isaeus generally only refers to these last as the 
indispensable νομιζόμενα 2, 36-7, 8, 39 It appears also that it 
15 wrong to regard the τριακάδες as otherwise exactly on a footing with 
the zp and évara, as 1s generally done The last-mentioned pair were 
sacrifices to the dead, the τριακάδες seems to have been a com- 
memorative banquet of the living —These fixed periods of mourning 
like so much else in the cult of the dead may have been handed down 
by tradition from a very early time The third, ninth (or tenth), 
and thirtieth days after the funeral marked stages in the gradually 
diminishing “ uncleanness” of the relatives of the dead, and this 
existed, 1t appears, already in “‘Indo-Germanic” times Until the 
ninth day the relatives were still in contact with the departed and were 
consequently “‘unclean”’, the thirtieth day puts an end to this, 
and 1s a memonial festival (though often repeated), cf Kaem, pp 5, 
10, 12 (ot the separate edition) , Oldenberg, 578 In Chnstian usage, 
sanctioned by the church, the third, ninth, and fortieth days after 
death or after bunal were very early observed as memorial days 
(sometumes third, seventh, thirtieth, cf Rochholz, D GI « Brauch, 
1, 203), and survive in some cases to the present day see Ac Soc 
ph Lips v, 8048 

88 τὰ νεκύσια TH τριακάδι ἄγεται Plu, Prov Alea vii, Ὁ 6, 10 Crus 
(App prov Vat in Schneidewin’s Crit App to Diogen vin, 39) 
There was a festival kept by servants in honour of the dead masters 
(ἀλλαθεάδες, GDI 1731, 10, 1775, 29, 1796, 6) twice monthly at 
the νουμηνία and on the seventh GDI 1801, 6-7 Delphi The 
last three days of the month are at Athens sacred to the inhabitants 
of the lower world and therefore ἀποφράδες EM 131,15}, E Gud 
70, 3 ff , cf Lys, fr 53 On these days banquets were prepared, 
at the crossroads, etc, for Hekate (acc to Ath 325 A), for Hekate 
καὶ τοῖς ἀποτροπαίοις (Plu, Symp 7,6, p 709 A) The souls of the 
dead were then not forgotten Sch Pl, Zg vu, 800 D, ἀποφράδες 
ἡμέραι ἐν als τοῖς κατοιχομένοις χοὰς ἐπιφέρουσιν 
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8 The son ἐναγίζει καθ᾽ ἕκαστον ἐνιαυτόν to his dead father, Is 2, 
46 This sacntice to the dead, celebrated once every year (θυσία 
ἐπέτειος otfered by ἃ παῖς πατρί), 1s the festival of the Γειέσια, im vogue 
acc to Hdt 1v, 26, among the Greeks, everywhere as it appears As 
the name shows this festival fell on the birthday of the honoured 
ancesto1 as 1t recurred (not on the dav of his death as Amm pp 34-5 
Valck incorrectly says), cf Schol Pl, dic 1,121 C So Epicurus 
in is will (D L x, 18) provides fora yearly celebration of his birthday 
(Similar foundation, CIG 3417) The Koans ἐναγίζουσι to Hippo- 
hrates every year on the 27th Agrianos as his birthday Soran, 
V Hp, p 450, 13-14 West  Hero-festivals, too, fall on the birthday 
of the IIero Plu, Avat 53 Gods have their feast days and their 
buthdays combined, thus Hermes has his on the 4th of the month, 
\rtemis on the 6th, Apollo on the 7th, andsoon These are birthday 
festivals repeated every month In the second century at Sestos, 
following such precedents, there was held τὰ γενέθλια τοῦ βασιλέως 
(one of the deified Attalids) καθ’ ἕκαστον μῆνα 516 1 246,36 Celebra- 
tion of the ἔμμηνος γενέσιος of the ruling Emperor Jus Perg u, 
374 B, 14 Cven in later times in imitation of heathen usage the 
Wephallenans still honour Epiphanes, son of Karpokhrates, κατὰ 
τουμηνίαν, γενέθλιον ἀποθέωσιν Clem Al, Sé πὶ, p 511 P 

90 This 1s the public festival meant by Phryn,p 103 Lob = 83,p 184 
Ruth , when to distinguish τὲ {rom the birthday celebrations of living 
persons, νενέθλια (which did not become common ti] later), he calls 
the Γενέσια, ᾿Αθήνησιν ἑορτή [πένθιμος add Meursius, cf Hesych, 
γενέσια, AR 231, 19] The Antiatticista, in his rather absurd 
polemic against Phryn (p 86, 20 ff), adds the otill clearer statement 
(taken from Solon’s ἄξονες and Philochoros) that the ἑορτὴ δημοτελής 
of the Γειέσια at Athens was held on the 5th Boedromion There 
is not the slightest reason for doubting the correctness of this state- 
ment (as many have done) In Rome, too besides the many moveable 
puentala of the famlies there was an official and public Parentaha 
heldevery year (in Feb) Simuilaily in ancientIndia Oldenberg, 550, 3 

51. The Νεμέσεια 15 mentioned by Dem 41,11 ‘The context suggests 
a tite performed by a daughter 1n honour of her dead father Itis a 
quite certainly correct conjecture (μήποτε---) of the Lexicog that the 
Nemesera may be a festival of the dead (see Harp sv AB 282, 32 
both glosses combined τῷ Phot Suid νεμέσια) It 15 clear however, 
that they hnew nothing further about τ Mommsen declares (Heort 
209) the Nemesera to have been “ without doubt” idertical with the 
Γενέσια 1 sce no reason at all for supposing so —TIhe name νεμέσεια 
characterizes it as a festival dedicated 1o the “ wrath ” of the dead, to 
the τέμεσις τῶν θανόντων Soph, Ll 792 φθιμένων ὠκυτότη νέμεσις, 
Epigr Gr 119, cf 195—this easily becomes a personified Népeats ἔστι 
yap ἐν φθιμένοις Νέμεσις μέγα Lptgr ur 367 9 The cult of the dead, 
lke the cult of the underworld in general 1s always apotropaic in 
character (placantur saciificus ne noceant, Seiv, 4 m, 63) the 
Nemeseia must then have bcen apotropaic in intention too 

Ὁ At Apollonia im Chalcidice there was a yeatly custom τὰ νόμιμα 
συιπελεῖν τοῖς τελευτήσασιν in early times in Elaphebolion, later in 
Anthesterion Jlegesand ap Ath 334 F — ἐνιαύσια, a vearly testival 
of the dead (Lut perhaps rather to be taken as sacra privata) in Keos 
SI¢ 878 —There 15 a month called Νεκύσιος in Knossos (and common 
iu the whole of Crete acc to the ᾿Ημερολογιον Flor (Corsini, ast Ati. 
Ἡ 4287) It took its name from a feast of the dead (ιεκύσια 18 
mentioned along with περίδειπνα, as a regular expression by Artemid 
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tv, 81, p 249,9 5!) for this see “ Treaties of Kretan cities " BCH. 
1879, 294, 1 56 f—There was a month ᾿Αγριώνιος or ᾿Αγριάνιος 10 
Boeotia and even in Byzantium, Kalymna, Kos, Rhodos Hesych 
᾿Αγριάνια νεκύσια παρὰ ᾿Αργείοις καὶ ἀγῶνες ἐν Θήβαις (as to the 
Agon at the A see the 1η8 from Thebes, Ath ΔΙεἰξ vu, 349) --ἐτελεῖτο 
δὲ καὶ θυσία τοῖς νεκροῖς ἐν Κορίνθω, δι' ἣν τῆς πόλεως ἐν τοῖς μνήμασιν 
οὔσης ἐπέρχεται ὅ ᾿Αλήτης κτλ Sth Pi, N vu, 155. 

95 Hesych μιαραὶ ἡμέραι Phot μιαρὰ ἡμέρα 

9. συγκλεισθῆι αι τὰ ἱερὰ during the Choes Phanodem ap Ath 4870 

95 Phot μιαρὰ ἡμέρα ἐν τοῖς Χουσὶν ᾿Ανθεστηριῶνος μηνός, ἐν ὦ 
(ἐν ols?) δοκοῦσιν αἱ ψυγαὶ τῶν τελευτησάντων ἀνιέναι, ῥάμνον ἕωθεν 
ἐμασῶντο, καὶ πίττη τὰς θύρας ἔχριν ‘Pdpvos φιτόν, ὃ ἐν τοῖς Χουσὶν 
ὡς ἀλεξιφάρμακον ἐμασῶντο ἔωθεν καὶ πίττῃ ἐχρίοντο τὰ σώματα 
(leg δώματα) ἁμίαιτος γὰρ αὕτη διὸ καὶ ἐν τοῖς γενέσεσι τῶν παιδίων 
χρίουσι τὰς οἰκίας εἰς ἀπέλασιν τῶν δαιμόνων ---ἰ do not recollect haying 
read elsewhere of pitch as a protection against malevolent spints or 
ot its use in Greek superstitious practiies (Lhe flame πὰ smoke 
of burning pitch—and of ἄσφαλτος Diph fy 126 [u, p 577 K] ap 
Clem Al δὲν 7, 4, 26, p 844 PF —as of sulphur, belong to the region 
of magic and are xa@appoi but that 15 a different matter —ra 
καθάρσια ταῦτα δέ ἐστι δᾷδες καὶ θεῖον καὶ ἄσφαλτος, Zos u, 5, p 67, 
19 Bk) Better known is the magic protective power of the ῥάμνος 
It 1s of use against φάρμακα ard φαντάσματα, and 15 therefore hung 
up on the doors ἐν τοῖς ἐναγίσμασαι Sch Nic, Th 860 (Euphorion 
and Sophron had also referred to this superstition). Cf Anon, de Vir. 
Herb 9-13, 20 ff, and the Schoha (p 486, ed Haupt, Opus. 2), 
also Dioscorides 1, 119 fin (δάμνος also [rmghtens away poisonous 
beasts Duiosc 11, 12 In the same way marjoram and scilla are 
equally available against darmones and ἰοβόλα) At Rome the haw- 
thorn (sf:na alba) 1s specially known for these purificatory properties 
Ovid, F νι, 129 (at a wedding procession a torch made of a branch 
of the spina alba 1s used |Fest 2452, 3 Mui, and this is purgationts 
causa Varro ap Chans,p 144, 22 K.} —At the Choes the pdpvos 
(1e twigs or leaves of it) 15 chewed this 1s 1n order that its powers 
may be absorbed into the chewer’s own body The Superstitious 
man (like the Pythia) puts laurel leaves in his mouth καὶ οὕτω τὴν 
ἡμέραν περιπατεῖ also at the Choes? Thphr, Ch 16 The laurel in 
addition to 1ts other maivellous properties can also drive off spirits 
ἔνθα ἂν ἦ δάφνη, ἐκποδὼν δαίμονες, GP 11, 2, 5-7. Lyd, Mens 4, 4, 
p 68,9 Wu 

96 Sch Ar, Ach 961, p 26, 8 ff Dubn —At the νεκρῶν δεῖπνα 
the souls of the departed members of the family are summoned by the 
προσήκοντες to come and take their share (with the single exception 
of those who have hanged themselves) Artemid 1,4, p 11, 10f H 
(cf what 1s said of the νεκύσια in Bithynia by Arr ap Eust, ε 65, 
p 1615) The same thing must have happened at the Anthestena 

91. Worshippers offered the χύτραν tavoreppias 10 Hermes ἱλασκόμενοι 
τὸν ἙἭ,ρμῆν καὶ περὶ τῶν ἀποθανόντων, Sch Ai, Ach 1076 (Didymus 
from Theopomp)—rovs τότε παραγειομένους (read περιγινομένους, 
viz from the Flood) ὑπὲρ τῶν ἀποθανόντων ἱλάσασθαι τὸν Ἑρμῆν, 
Sch Ar, Ran 218 (after Theop) The offering was merely placed 
ready for the recipients (not sent up to heaven in flames and smoke) 
as was customary at the Theoxenia (esp those in honour of chthonic 
detties) and in offerings made to Heroes The ‘Exdrys δεῖπνα were 
similar, and particularly the offermgs to the Erinyes τὰ πεμπόμενα 
αὐταῖς ἱερὰ πόπανα καὶ γάλα ἐν ἄγγεσι κεραμείοις, Sch Aeschin 1, 188 
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98 EM 774, 56° "Υδροφόρια ἑορτὴ ᾿Αθήνησι πένθιμος (so far Hesych. 
too, 8 νὴ ἐπὶ τοῖς ἐν τῶ κατακλυσμῶ ἀπολομένοις The feast of Chytrar 
was also supposed to have been a commemoration of Deucalion’s 
Flood The flood was said to have subsided finally through a cleft 
in the earth in the Temple of P'4’Odvpaia Paus 1, 18,7 Pausanias 
adds, ἐσβάλλουσιν ἐς αὐτὸ (the chasm) ἀνὰ πᾶν ἔτος ἄλφιτα πυρῶν 
μέλιτι μάξαντες It 15 at least natural, with Preller, Dem ἢ Pers 
229, n, to see in the Hydvophorta a part of which 15 described bv 
Pausanias, a festival related to the Chytra1 Connexion of the dead 
with Iq in the Γενέσια too Hesych 8 ν --- Υδροφόρια a feast of 
Apollo at Aegina Sch Pi, N v, 81 (fanciful remarks thereon by 
K O Muller, in Aesch Eum, Ὁ 141 [116 ET)) 

§ Ovid’s account of the Lemurytza at Rome, F v, shows the closest 
tesemblances to the Athen customs The spints are finally dnven 
out Manes exite paterm (443) The same happens 1n the festivals 
of the dead in many places, esp in India, Oldenberg, 553, cf also 
the Esthonian customs Gnmm, ἢ 1844, n 42 A parallel from 
ancient Prussia 1s given (after Joh Meletius, 1551) by Ch Hartknoch, 
in Alt τ Neues Preussen, 1684, pp 187-8 There on the third, 
sixth, ninth, and fortieth day after the funeral a banquet of the 
relatives of the dead was held The souls of the dead were invited 
and (with other souls as well) entertained ‘‘ When the feasting was 
ended the priest rose from the table and swept out the house, driving 
forth the souls of the dead as though he were driving out fleas, 
saying the while: ‘Ye have eaten and drunk, O ye Blessed Ones 
depart hence! depart hence!’” At the close of the lantern-feast 
to the dead in Nagasaki (Japan) when the entertainment of the souls 
was over a great noise was made all over the house “so that no single 
soul should rernain behind and haunt the place—they must be driven 
out without mercy” Preuss Exped nach Ostasten, u, 22 Other 
examples of the expulsion of souls given in Tylor, 1, 199 The ghosts 
were thought of in a thoroughly materialistic fashion, and driven out 
by waving clubs in the air, swinging torches, etc , as im the case of the 
ξενικοὶ θεοί of the Kaumans Hdt 1, 172 Compare with this the 
prayers addressed to Herakles in the Orphic Hymns (reproducing 
ancient superstitions as frequently) ἐλθὲ μάκαρ ἐξέλασον δὲ 
κακὰς dras, κλάδον ἐν χερὶ πάλλων, πτηνοῖς τ᾽ ἰοβόλοις κῆρας χαλεπὰς 
ἀπόπεμπε (12, 15-16) It will be clear how near such personified 
drat and κῆρες are to the angry “souls”, from which im fact they have 
arisen, cf besides, Orph, H 11, 23, 14, 14, 36, 16, 71, 11— 
κῆρας ἀποδιοπομπεῖσθαι, Plu, Lys 17 

100 θύραζε Kajpes, οὐκ ἔτ᾽ ᾿Ανθεστήρια This is the correct wording 
of the formula Képes the form common later and explained with 
mistaken ingenuity Photius has it nght and explains, ὡς κατὰ τὴν 
πόλιν τοῖς ᾿Ανθεστηρίοις τῶν ψυχῶν περιερχομένων ----᾿ῆρες 15 clearly 
a most primitive equivalent for ψυχαί which has become almost com- 
pletely obscured in Home, though it dimly appears in B 302, ἐ 207, 
where the Kipes are spoken of as those who carry away other ψυχαί 
to Hades Aeschylus knew it (presumably from old Attic speech) 
and simply substituted ψυχαί for the Keres in the fate-weighing scene 
in Homer, thus turning the Kerostasia into a Ῥυχοστασία (to the surprise 
of the Schol A, 9 70, AB X209) See O Crusis in Ersch-Gruber, 
* Keren,” 2, 35, 265~7 [Aesch fr 279 Sidg ] 

101 Cf the collections in Pottier, Les lécythes blancs attiques ἃ représ 
funér, p 57, 70 ff 

102 Though not all of them, some at any rate of the scenes in which 
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lyre-playing at a grave 15 1epresented on ὦ lekythos are to be 
taken as implying that the hving provide music for the entertain- 
ment of the dead see Furtw4ngle: on the Sammlung Saburojf 1, 
Pl ix 

108 See Bendorl, δισιΐ 2 untertal Vasend, p 33 

101 How the mode of conceiving the spimtual activity of the dead 
and consequently the cult of the dead was at first more solemn and 
awestruck and completely on a par with the cult of the χθόνιοι, how im 
the course of time the relations of the hving to the departed became 
more familiar and the cult of the dead correspondingly less av e-inspinng, 
more piously protective in chalacter than apotropaic—all this 15 set 
out in more detail by P Stengel, Chthontsch u Todtencult [Fest- 
schnft fur Friedlander), p 414 ff 

10% The rehefs represent 2 man enthroned, sometimes alone, some- 
times with a woman beside him, stretching out a Lhantharos to receive the 
offenngs ΑΒ 8 rule he1s approached by a group of worshippers repre- 
sented on a smaller scale The eailiest examples of these reliefs were 
found in Sparta and go back to the sixth century Since the investi- 
gations of Milchhofer especially, they are now generallv recognized as 
Tepresenting the family worship of the dead They are the forerunners 
of the representations of similar food offenngs in which (following later 
custom) the Hero 1s ly'ng on a Alive and receiving his worshippers 
(That this class of reliets representing “ banquets of the dead” was 
also sacrificial τῇ character 1s proved clearly by the presence of the 
worshippers who in many cases lead sacrificial victims H v Fnize 
in Ath Mutt °96, p 347 ff , supposes that they are intended to represent 
not sacrifices but the συμπόσιον which the dead person 1s to enjoy in 
the after hfe But he can only account for the presence of the 
worsh'ppets in such a forced and unnatural way [p 356 ff), that this 
alone seems to refute his theory πυραμίδες and incense among the 
offerings made do not by any means contradict 15 nature as a sacnfice 
to the dead) The same 1s the meaning of the 1ehefs found esp in 
Boeotia in which the peison worshipped 1s seated on a horse, or leading 
a horse, and accepting offerings (summary by Wolters, Avchaol Zettung, 
1882, p 299 ff cf also Gardner, JHS 1884, pp 107-42, Furt- 
wangler, Sammi Sab 1, p 23) The worshippers bring pomegranates, 
a cock (eg Ath Mitt 1, Pl 20-2), a pig (cock and pig on Theban 
relief A ΛΙπ 11,377, pig on Boeotian rel A Altt? 1v, Pl 17, 2), 
aram (rel from Patras A Mtti iv, 125 £ , cf the ram’s head on 
a grave monument from the neighbourhood of Argos, A Δί vin, 
141) All these gifts are of the hind proper to the underworld We 
know the pomegranate as food of the χθόνιοι fiom the Hymn to 
Demeter, the pig and ram are the main constituents of sacnfice 
made to the χθόνιοι and burnt τῷ cathartic or hilastic (propitiatory) 
ceremonial In such cases the cock, of course, does not appear 
because τὰ was sacred to Helios and Selene (cf DL vm, 34, Iamb, 
VP 8A), but because τὲ was a sacnficial animal of the χθόειοι (and 
of Asklepios) and for the same reason much used in necromancy, 
spint-raising, and magic [Dieterich, Pap mag 185, 3] As such it 
was forbidden food to the Mystai of Demeter at Eleusis Porph , dbs 
4,16, p 255,5N Sch Luc,D Me 7 4,p 280, 23 Rabe —Anyone who 
partakes of the food of the underworld spimts 1s forfert to them On 
their side the reclining or enthroned spiiits of the dead on these reliefs 
are brought into conjunction with a snake (A Matt u, PY 20-2, vin, 
PI 18 1, etc), a dog, or a horse (sometimes a horse’s head only 
occurs) The snake 1s the well-known symbol of the Hero. the 
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dog and the hose certainly do not represent victims as Gardner, 
p 131, thinks—their real meaning bas not yet been made out The 
horse occurs sometimes by the side of women and therefore can hardly 
symbolize a knight’s status I regard it as also a symbol of the departed 
as now having entered the spirit world, like the snake too (Gnmm 
understands st differently p 841 ἔξ, 844) I can form no decided 
opinion as to the dog τὲ 1s not hkely to be mere genre—anv more 
than anything else in these sculptures 

106 Tne χοαί, ἅπερ rexpoice μειλικτήρια, Of wine, honey, water, 
Οἱ oul, which are offered in Tragedy by children at the grave of a 
father—A , Pers 609 ff , Ch 84 ff E,JIT 159 ff —are modelled 
upon the food offerings to the dead in real lite Honey and water 
(μελινρατονὴ were always the chief ingredients cf Stengel Phtlolog 
39, 378 ff , Jahy f Phil 1887, p 653 ‘lhe mtnal at the pounng 
of wn dzovtppa—essentially a cathartic libation sacrifice but also 
offered εἰς τιμὴν τοῖς νεκροῖς 15 described by Kleidemos ἐν rd 

Ἐξπγητικῶ (the quotation is not complete), Ath 409 ὁ (Stnking 
similarities in ritual and language in Indian saciifice to the dead 
Oldenberg, [οὶ ἃ Ved 550 Something extremely pnmitive may 
be preserved in these uses) The same 15 the meaning of the χθόνια 
λουτρὰ τοῖς νεκροῖς ἐτιφερομενα, Zenob vi, 45,etc These things have 
nothing to do with the ‘Yépoddpa, as some have thought. 

107 The regular animal used as victim in évayicpa-a for the dead 15 
a sheep other animals occur less frequently |The black colour 1s 
general , the sacrifice was burnt completely cf the imstances collected 
by Stengel, Zischt f Gymnas: 1880, p 743 £, Jahrb f Phil 1882, 
p 322 f£ ᾿89 p 375—Phot καυστον καρπωτον ὃ ἐναγίζεται τοῖς 
τετελευτηκόσιν (cf Hesych xavrév) —The σελινον (a plant sacred to 
the dead, see above, n 40) probably served as food for the dead at 
the τρίτα and other banquets “of the dead”, and was not used as food 
for the living at the περιδειπνον consequently it might never be 
used at the meals of the hving Plin 20 113, following Chrysippos 
and Dionysios (In the mysteries of the Kabeiro: the avaxroreddorat 
had a special reason of ther own for forbidding parsley αὐτόριζον 
ἐπὶ τραπέζης τιθέναι Clem Al, Profy u p 16 P) 

108 The food offered is a meal for the dead A.Ch 483 ff (cf Luc, 
Luct 9, Chay 22\ ‘he dead man 1s summoned to come and dnnk 
the offerings (ἐλθὲ ὃ ὡς mys) E, Hec 535 ff It was the general 
opimion that 6 vexpos mera: of the drink offerngs (AP χι, 8, Eptgs 
Gr 646 12), af yap χοαὶ παραψυχή τις εἰσεφέρετο τοῖς εἰδώλοις τῶν 
τετελευτηκοτων κτλ Jyd, Alens 4, 31, p 90 Wu 

109 It feels when friends or enemies approach its grave [5 9, 4, 19 

20 Sch Ar Av 1490 (referring to the Τιτανοπανες of Myrtilos, 
a poet of the Old Comedy) Phot κρείττονες (Hcsych κρείττονας) of 
npwes δοκοῖσι δε κακωτικοὶ εἶναι δι᾽ ὃ και of τα ἡρῶα παριόντες σιω- 
πῶσιν (ἥρωες and ἡρῶα here, in accordance with the usage common 
in later times, simply = τετελειτήηκοσες aNd μι ματα of the usual kind ) 
Since a Hero in the higher sense was buried there 1t was customary 
to pass in silence the monument eg, of Narkissos, ἥρως Σιεγηλός 
Str 404 (so also the grove and chasm of Kolonos where the Lrinyes 
dwell S OC 130 ff) The feeling underlying this 1s easy to under- 
stand, and the custom therefore 1s widespread eg among West 
Afmcan negroes Reville πες des peuples non col 1 75 Itisa 
German superstition (Grimm p 181] n 830) “ Never call the dead 
by name or you may ery them up” 

M1 Τὴ, Phd 81CD The ψυχή ὥσπερ λεγεται περι τα μι ἡματά τε 
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καὶ τοὺς τάφους κυλινδομένη περὶ & δὴ καὶ ὥφθη ἅττα ψυχῶν σκιοειδῆ 
φαντάσματα, κτλ 
τ See O Jahn Archaol Bewty 128 ff Benndorf, Griech u_ stcil 
Vasenb,p 33£ p 65 (on Pl 14 32), also Pottier, Lecythes blams 
p 65, 2 (who proposes ἃ doubtful theory of a supposed Fros funebre 
76 ft 


113 We frequently on vases see the occupant of a grave represented 
in the form of a snake at the foot of his tomb, etc eg on the 
Prothesis vase, VUonum ἃ Insht vin, 4, 5, and often, see Luckcnbach, 
Jahrb f Phil Suppl u, 500 —We have already met with snakes as 
εἰ favourite form of incarnation chosen by χθοιίοι of all hinds, deities 
of the underworld Heroes, and the ordinary dead, and we shall 
frequently meet with the same thing again Here we need only refer 
to Photius ἥρως ποικέλος---διὰ τὸ τους ὄφεις ποικίλους ὄντας ἥρωας 
καλεῖσθαι 

114 What falls to the ground belongs to the qpwes (= souls of the 
dead) Ar “Howes fy 305 H and G_ τοῖς τετελευτηκόσι τῶν φίλων 
devepov τὰ πίπτοντα τῆς τροφῆς ἀπὸ τῶν -ραπεζῶι (alluded to by Fur 
in the Belleroph ‘Stheneb ἐν 667 Din}), ap Ath 427 E This 15 the 
ongin of the Pythagorean ovpfodov—as usual founded on ancient 
belief about the soul—ra πεσύντα ἀπὸ τραπεζῆς μη ἀναιρεῖσθαι, DL 
vul 34 Suid Πυθαγόρα τὰ σύμβολα This superstition 1s also the 
reason for the νομὸς said to have been current in Kroton, τὸ πεσὸν 
eri τὴν γῆν κωλίων ἀναιρεῖσθαι, lamb, ΤΙ 126 Simuila: behef and 
custom in Rome Plin 28, 27 Among the ancient Prussians tt 
was the custom not to pick up the fragments of food that fell to the 
ground at meal times, but toleave them forthe poor’ souls that have 
no blood relations or friends left behind in the world to look after 
them, see Chr Hartknoch, Alt u Neues Preussen Ὁ 188 Similar 
customs elsewhere Spencer, Prznc of Soctol 1, 281 

115 Solomianlaw D 20, 104, 40,49 Plu ,Sol 21, Σόλωνος ὃ κωλύων 
τόμος τὸν τεθνηκοτα κακῶς ἀγορεύειν καὶ γὰρ ὅσιον τοὺς μεθεστηκότας 
ἱεροὺς νομίζεν This reminds us of the words of A1ist, Eudem fr 
37 [44] givenin Plu, C Apoll 27, p 115 B, ro ψεύσασθαί τι κατὰ τῶν 
τετελευτηκότων καὶ τὸ βλασφημεῖν οὐχ ὅσιον ὡς κατα βελτιόνων καὶ 
κρειττόνων ἤδη γεγοιότων (Chilon ap Stob, Fi 125, 15 M_ τον 
τετελευτηκότα μὴ κακολόγει ἀλλὰ paxdpile) A very extreme form of 
outrage 15 ψεύσασθαι κατα τοῦ τελευτήσαντος Is 9,6, 23, 26 (The 
xaxoAdyos 18 particularly liable to κακα εἰπεῖν περὶ τῶν τετελευτηκότων, 
Thphr ,Char 28) The heir of the dead man has the duty of carrying 
out the cult of the dead man’s soul, and this includes the legal prosecu- 
ne . slanderers of the dead see Meier and Schomann, Att Process?, 
Ρ 

16 Ar, Tagentst ἔν 488 12 savs of the dead καὶ θύομέν γ᾽ αὐτοῖσι 
τοῖς ἐναγίσμασιι, ὥσπερ θεοῖσιν κτλ 

ΝΑ He aia Hesych Phot sv Arist ap Plu, C Apoll 27, 

118 Trews ἔχειν (τοὺς τελευτήσαντα) Pl Rp 427 B 

18 That the ἥρωες δυσοργητοι και χαλέεποι τοῖς ἐμπελάζουσι 
γίγνοιται (Sch Ar Av 1490) applies equally to the “ Heroes” 
properly so called—see above chap 1v, § 11 the legends of the Hero 
Anagyros, the Hero of Temesa, etc —and to those who gradually 
came to be called ‘‘ Heroes” in later times by an extension of the 
term, viz the souls of the dead in general—yedrerods καὶ πλήκτας 
Tous ἥρωας νομίζουσι καὶ μᾶλλον νύκτωρ ἢ μεθ ἡμέραν Chamazleon 
ap Ath 461 C (and hence the precautions taken agaist nocturnal 
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apparit.ons Ath 149 C) Cf Zenob v, 60 Hesych Phot 5 
κρείττονες —That the ἥρωες do, and are responsible for, evil oly and 
never good (Sch Ar, Av 1490, Babr 63) 15 a late belief, 1 does 
not apply either to Heroes or ordinary dead in the conceptions of 
earlier ages Onginally the “ gods”, ust as much as Heroes and the 
dead, shared 1n the violent and malignant nature of the unseen This 
was later confined more and more to the lower classes of the κρείττονες 
and came to be attached to them so exclusively that 1t could in the end 
be regarded as a sufficient ground of distinction between them and the 
gods (as it certainly had not been to start with) that malice 1s excluded 
from the nature of the gods and benevolence on the contrary from that 
of Heroes and the dead 

120 Ar, Tagentst fr 488, 13 καὶ χοάς ye xedpevor (to the dead) 
αἰτούμεθ᾽ αὐτοὺς τὰ καλὰ δεῦρ᾽ ἀνιέναι (intended as a παροιμία or at any 
tate imitated from a tragedian—apostrophe to a dead woman ἐκεῖ 
βλέπουσα, Seip’ ἀνίει τἀγαθά, Sch Ar, Ran 1462—and reproduced 
in this passage by the interpolator of Anstoph) This “ sending-up 
blessings from below” 15 to be understood in the widest sense (cf 
A, Pers 222), but 1t 1s natural to be reminded by such a prayer 
to ἀνιέναι τἀγαθά of Demeter ἀνησιδώρα (Paus 1, 31,4, Plu, Sup 
9, 14, 4, p 745 A), and of Γῆ ἀνησιδώρα διὰ τὸ καρποὺς ἀνιέναι 
(Hesych), 5, OT 269, εὔχομαι θεοὺς pr’ ἄροτον αὐτοῖς γῆς ἀνιέναι 
τινά —That the dead who dwell beneath the ground were really 
expected to assist the growth of the soil we may learn especially from 
a very interesting statement in the Hippocratic work περὶ ἐνυπνίων 
(u, p 14 Kuhn, vi, p 658 Littré [πὸ διαίτης τιν, 92]) If a person in 
his dream sees ἀποθανόντας dressed in white, offering something, that 
1s a good omen ἀπὸ γὰρ τῶν ἀποθανόντων αἱ τροφαὶ καὶ αὐξήσιες 
καὶ σπέρματα γίνονται There was a custom at Athens οὗ strewing 
seeds of all kands over the newly-made grave Isigon , Mtr. 67, Cic, 
Lg 1,63 The reason for this (evidently religious) 1s variously given 
(another, no more convincing, 1s suggested by K O Muller, Ki Schr 
11, 302 £) It seems most natural to suppose that the seed of the 
earth 1s put under the protection of the souls of dead who have now 
themselves become spints inhabiting the earth (Note besides the 
entirely similar custom in ancient India, Oldenberg, Rel ἃ Veda, 
582 

mal Electra in A, Ch 486 ff, makes a vow to the soul of her 
father κἀγὼ χοάς σοι τῆς ἐμῆς παγκληρίας οἴσω πατρώων ἐκ δόμων 
γαμηλίους πάντων δὲ πρῶτον τόνδε πρεσβεύσω τάφον --- chthonic 
powers the Erinyes also send blessings on agriculture and the bringing- 
up of children. Rh Mus. 50, 21] Prayer was also made to Ij by 
those who desired to have children 

128 Φανόδημός ὠησιν ὅτε μόνοι ᾿Αθηναῖοι θύουσιν καὶ εὔχονται αὐτοῖς 
ὑπὲρ γενέσεως παίδων, ὅταν γαμεῖν μέλλωσιν, Phot Suid τριτοπάτορες 

135 The form of the word itself shows that the τριτοπάτορες are 
simply πρόπαπποι τριτοπάτωρ 1s the carliest ancestor, 6 πάππου 
ἢ τήθης πατήρ (Arist ap. Poll 3,17). Just as μητροπάτωρ is ὃ μητρὸς 
πατήρ and πατροπάτωρ 6 πατρὸς πατήρ (Poll 3, 16), προπάτωρ the 
forefather, ψευδοπάτωρ = ψευδὴς πατήρ, ἐπιπάτωρ the stepfather 
(μητρομήτωρ = μητρὸς μήτηρ) ---ἰιὰ the same way τριτοπάτωρ 15 the 
third forefather, the father of the πατροπάτωρ, 1e the πρόπαππος 
The τριτοπάτορες have an alternative form τριτοπατρεῖς, Philoch ap 
Suidas τριτοπάτορες SIG 443, Leg Sacy 1, p 49,1 32, 52, m 
Orphic verse this form alone, and not τριτοπάτορες, could be used 
see Lobeck, Ag! 764 They were in fact the τρέτοι πατέρες (just as 
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the τριτέγγονοι are the τρίτοι ἔγγονοι, the ἔγγονοι of the third 
gencration) But the “third forefathers” are in fact the first 
ancestors (Lobech, 763 £ ), of προπάτορες (Hesych \, of πρῶτοι ἀρχηγέται 
(AB 307, 16)—the ancestors of the individual first of all, his bodily 
yoreis (the series of whom was not generally counted beyond the 
προπατπος---15 8, 32—1e the τριτοπάτωρ) and then the “ ancestors "᾿ 
of the human race in general (acc to the explanation of Pluloch ap 
Phot Suid τριτοπ, οἱ Welcke1, Getler? in, 73) -- We cannot do mole 
than refer here to the completely analogous ideas of the ancteat Indians 
abovt the “ three-fathers”’ the father, grandfather, great grandfather, 
as the Sapirda fathers bevond whom the line of ancestry was not 
traced (Kaegi, Neunzanl, pp 5, 6) 

124 The Initopatores are most distinctly referred to as dienor Demon 
ap Phot Suid τριτοπ cf δεσπόται ἀνέμων Phot τριτοτάτωρ Tz Lyc 
738 Orphic poctry made them @upwpous καὶ φύλακας τῶν ἀνέμων 
This 1s already a free interpretation the Attic belicf, expiessed by 
Demon, knows nothing about this It can only have been learned 
invention that limited their number to three (as 1n the case of the 
onginally unlimited number of Horai, Ennyes, etc ), and gave them 
definite names (Amalkeides, etc, Orph fy 240 Ab) or identified 
them with the three Hekhatoncheires (Klerdemos in the ‘Ef{ny)} The 
genuine and ancient belief about them can still be discerned through 
all the confusion of musinterpretation and musunderstanding, and 
according to this the zpiromdropes were the souls of ancestors who 
were also wind spirits People prayed for children to these spirits 
and Lobech, Agi 755 ff , 1s mght in connecting with this custom the 
Orphic doctnne that the soul οἱ man comes into him from without 
with the wind Even this, however, 1s only a speculative embelhsh- 
ment of the popular belief about the Ti1topatores (which the Orphics 
cannot, as Welcker thinks, Goftey] αὐ 71 have “invented” they 
only explained it afte: their fashion and consequently must have 
found 1t already existing) When we have stripped off all speculatiye 
accretions we find the Trntopatores to have been the souls of ancestors 
who have become wind spirits and travel in the wind hke other 
ψυχαί (whose name even 1s derived from the breath of the wind) 
Irom these as from 168] avorai ζωογόνοι their descendants hope for 
aid where the entry into life of a new ψυχή 1s concerned It 15 not 
hard to understand the connexion between souls and wind-spirits , κτ 
is mercly that such conceptiors were rare among the Greeks and for 
that reason these isolated wind-spints surviving in popular belief were 
turned into individual datmones—the Tritopatores no less than the 
Harpies (see Rh Wus 50 3 ff) 

328 The words of Orestes in A Ch 483 give very naive expression 
to the behef He calls to the soul of his father οὕτω (if thou sendest 
me a'd) yap ἄν cot δαῖτες ἔννομοι βροτῶν xriloiar’ ef δὲ μή, παρ᾽ 
εὐδείπνοις ἔσει ἄτιμος ἐμπύροισι κνισωτοῖς χθονός Thus we sce that 
the belief 11diculed by I uc , Jef 9, was true of eather times as well 
τρέφον-αι δε dpa (the dead) -ais παρ ἡμῖν χοαῖς και τοῖς καθαγιζομένοις 
ἐπὶ τῶν τάφων ὡς εἴ τω μὴ εἴη καταλελειμμένος ὑπερ γῆς φίλος ἢ 
συγγενής, ἄσιτος οὗτος vexpos καὶ λιμώττων ἐν αὐτοῖς πολιτεύεται 

126 Epicurus devotes by will certain definite πρόσοδοι to the yearly 
offenng of ἐναγίσματα to his parents, his brothers, and lumself 
DL καὶ 18—To the end of the third ccntury belongs the “‘ Testament 
of rpikteta”’,1e the inscmption recoiding the foundation by Cpikteta 
(who came from Thera as we know now for certain "Ed *Apy 1894, 
p 142) of a three day sacrificial feast to be performed every year for 
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the Muses and “the Heroes”, 1e for her husband, hersel:, and her 
sons, and the institution for this special purpose of a xowov τοῦ 
ἀνδρείου τῶν συγγενῶν (together with women of the family) The 
inscr gives also the rules of this sacnficial souetv (Michel n 1001 
CIG 2448) —The offerings to the dead in this case (vi, 6 ff) consist 
of a ἱερεῖον (ι 6 a Sheep) and ἱερά, especially ἐλλύται of five cho.nthes 
of wheaten flour ard a stater of drv cheese (€AA are a hind of sacrificial 
cake specially offered to the deities of the lower world as for ex to 
Trophonios at Lebadeia GDI 413 witha, p 393), and in addition 
to these garlands are mentioned The following are to be sacrificed 
the customary parts of the victim, an ἐλλύτης, a loaf, a πάραξ {= Bdpa€, 
βήρηξζ interchange of tenuis and media as frequently) and some 
ὀψάρια (1e small fishes cf the ἀποπυρίς for the dead GDI 3634 
Kos) The rest was probably consumed by the religious society 
these special portions the person offering the sacnfice, we are told, 
καρπωσεῖ, τι 6 (he) shall offer them to the Heroes bv burning them entire 
CE Phot καυστόν καρπωτόν, ὃ ἐναγίζεται τοῖς τετελευτηκόσιν (καρπῶσαι, 
κάρπωμα, ὁλοκάρπωσις, etc, are frequent in the LXX) and Phot 
ὁλοκαρπούμενον and ὁλοκαυτισμός καρποῦν = ὁλοκαυτοῦν im the 
sacrificial calendar trom Kos, GDI 3636, cf Stengel, Heyvmes 27, 
161 £ 

127 See Is 1, 10 

128 In manumiussion records 1t 1s somet:mes definitely enjoined that 
the freed persons shall at the death of their masters θαψάντω καὶ τὰ 
ὥρια αὐτῶν ποιησάτωσαν thus on the insc. from Phokis, SIG 841 
{Instructions of this kind as esp frequent in the records of emancipa- 
tion from Delphi see Buchsenschutz, Bes «u Lrw, 178 Anm 3-4) 
τὰ ὥρια when applied to the dead (GDI 1545-6, ὡραίων τυχεῖν Ε 
Sup 175) means the καθ᾽ ὥραν συντελούμενα ἱερά (Hesych ὡραῖα, 
funeral ordinance of the Labyadai, 1 49 ff τὰς δ᾽ ἄλλας Gotvas κατ᾽ 
τὰν ὥραν ἀναγέσθαμ), 1e the sacrifices to be celebrated periodically 
(ταῖς ἐκνουμέναις ἡμέραις, n 138, cf τελεταὶ ὥριαι, Pi, P 1x, 98 ft) 
This doubtless means in particular the ἐλιαύσια fepd (cf nn 81, 89, 
92 of this chap) Garlanding of graves κατ᾽ ἐνιαυτὸν ταῖς ὡρίοιν 
(sc dpépats), GDI 1775, 21, κατ᾽ ἐνιαυτὸν ὡραῖα ἱερὰ ἀπετέλουν (to 
the Heroes), Pl, γε 116 C 

128 The foll are ihe expiessions occurring 1n the speeches of Isacus 
which conclusiv ely warrant what 15 said above | The childless Menekles 
ἐσκόπει ὅπως μὴ ἔσοιτο ἄπαις, ἀλλ' ἔσοιτο αὐτῶ ὅστις ζῶντα γηροτροφή ἥσοι 
καὶ “ελευτήσαντα θάψοι αὐτὸν και εἰς τὸν ἔπειτα χρόνον τὰ τομιζόμεια 
αὐτῶ ποιήσοι 2, 10 To be cared for in old age, burned after death, 
and to have permanent attention paid to one’s soul 15 a single unificd 
conception, in which ritual burial at the hands of one’s own ἔκγονοι 
{thus securing the cult of the family) does not form the least 
impoitant part (cf Pl, Hipp ma 291 DE it 1s κάλλιστον for a man — 
according to the popular view—ddixoudves és “γῆρας τοὺς αὑτοῦ γονέας 
τελευτήσαντας καλῶς περιστείλαντι ὑπὸ τῶν αὑτοῦ ἐκγόνων καλῶς καὶ 
μεγαλοπρεπῶς ταφῆναι Medea says to her children in ΤΠ, Med 1032 
εἶχον ἐλπίδας πολλὰς ἐν ὑμῖν γηροβοσκήσειν τ᾽ ἐμὲ καὶ κατϑανοῦσαν χερσὶν εὖ 
περιστελεῖν, ζηλωτὸν ἀνθρώποισι) That he may share in this attention 
to the souls of the dead a man must leave behind him a son, upon 
a son alone this will fall as a sacred duty Hence a man who has 
no son takes the chosen heir of his possessions into his own family 
by adoption Inheritance and adoption invariably accompany each 
other in such cases (and even in the first speech, where, though nothing 
15 actually said of adoption, τὲ 1s certainly implied throughout) The 
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moitve of adoption 1s said in the clearest possible terms to be the desire 
on the part of the adopter for a permanent care of his own soul at the 
hands of his adopted son 2, 25, 46, 6 51, 65, 7, 30, 9, 7, 36 
There 1s consequently a close connexion between εἶνα. κληρονόμον 
καὶ ἐπὶ τὰ μνήματα ἰέναι, χεόμενοι καὶ ἐναγιοῦντα (6, 51) It 1s 
a mark of the heir τὰ τομιζόμενα ποιεῖν, ἐναγίζειν, χεῖσθαι (6, 65), 
cf also Ὁ 43,65 Duties towards the soul of the dead consist in the 
son and heir’s provision for a solemn funeral, the erection of a 
handsome grave monument and τὰ his offering of the τρίτα and ἔνατα 
καὶ τἄλλα τὰ περὶ τὴν ταφήν 2, 36, 37, 4,19, 9,4 After that he 
15 responsible for the regular continuation of the cult and of sacniice 
to the dead, ἐναγέζεσθαι καθ᾽ ἕκαστον ἐνιαυτόν (2, 46), and generally, 
καὶ els τὸν ἔπειτα χρόνον τὰ νομιζόμενα ποιεῖν (2, 10) ‘Then, just 
as he has to carry on for the dead man his family worships, his ἱερὰ 
πατρῶα (2,46 eg for Zeus Ktesios 8, 16), so also he must, as the 
dead man once did, make regular offering to the πρόγονοι of the house 

9 7 In this way the family cult secures 1ts own continuity —Every- 
thing 1n this reminds us in the strongest way of what 1s done for 
the continuation of the cult of the dead, esp by adoption, in the 
country where ancestor-worship reaches 1ts greatest height—China 
Desire to perpetuate the famtly name, the strongest motive with 
us 1n the adoption of male children could not be so strong in Greece 
when only individual names were usua] ven this, however, occurs 
as a motive for the adoption of a son, ἵνα μὴ ἀνώνυμος 6 οἶκος αὑτοῦ 
γένηται, 2, 36, 46, cf Isocr 19, 35 (and Philodem, Mori, p 28, 9 ff 
Mehl) The “house” at any rate is called after its ancestors (like 
those Βουσελίδαι of whom Dem speaks), and 1f the house has no male 
heir this common name will disappear Apart from this, the adopted 
person will call himself the son of his adoptive father, and will ensure 
the preservation of the latter’s name, in the well-known fashion, by 
giving this name to the eldest (Dem 39, 27) of hisown sons (A similar 
perpetuation of a name 15 probably intended in E,, IT 695-8) 

130 Appealing to φῆμαι, πολλαι καὶ σφόδρα παλαιαΐί, Plato asserts, 
Lg 927 A, ὡς dpa αἱ τῶν τελευτησάντων ψυχαὶ δύναμιν ἔχουσί τινα 
τελευτήσασαι, | τῶν κατ᾽ ἀνθρώπους πραγμάτων ἐπιμελοῦνται Hence 
the ἐπίτροποι of orphaned children πρῶτον μὲν τοὺς ἄνω θεοὺς φοβείσθων 

εἶτα τὰς τῶν κεκμηκότων ψυχάς, αἷς ἐστιν ἐν τῆ φύσει τῶν αὑτῶν 
ἐκγόνων κήδεσθαι διαφερόντως, καὶ τιμῶσί τε αὐτοὺς εὐμενεῖς καὶ 
ἀτιμάζουσι δυσμενεῖς It 15 only the circle of influence belonging 
to the ψυχαΐ which is here limited (and the circle of worship in 
consequence), not the potency of that influence 

181 This 1s true at least of the Greeks, as ancient philosophy was 
already aware Anst, Pol 1, 2, Dicaearchus ap St Byz πάτρα 
(who apparently thinks of the wdrpe as held together by “endogamous ”’ 
marriage) The whole development of Greek law and politics—this 
much at least may be conceded to the analysis of Fustel de Coulanges 
(La Ctte antiqgue\—points to the conclusion that the division into the 
smallest groups goes back to the beginmng of Greek life The Greeks 
were even then divided into families and groups of kinsfolk, from the 
combination of which the later Greek state grew up, they never 
(as happened elsewhere) Jived the community life of the tribe or the 
horde And yet, can we imagine the Greek gods without the tribal 
community that worshipped them ? 

192 The idea of the Lay famsliarts can be translated into Greek not 
inadequately by the words 6 κατ’ οἰκίαν ἥρως, ἥρως οἰκουρός, as 15 
done by Dionys Hal, and Plutarch in their accounts of the story 
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of Ocnsia (Ὁ Η 4,2,3, Plu Fort Rom 9, p 323) But this was not 
an idea current among the Greeks The Latin genius genens = 
Lar famthanis (Laber 54 Rib) 1s most nearly approached by the 
remarhable expression ἥρως συγγενείας, CJA in, 1460 Inside the 
nouse, at the family hearth (in whose μυχοί, “ dwells” Hekate 

E, Med 397), the Greeks worshipped—no longer the spirits of the 
ancestors—but the θεοὶ πατρῶοι, κτήσιοι, μύχιοι, ἑρκεῖοι These were 
compared with the Roman Penates (DH 1, 67, 8, οἱ Hyg ap Macr 
3, 4, 13), but their relationship to the spirits of the house and of the 
familv 1s considerably less apparent than in the case of the Penates 
(lt 1s simply imitation of Roman custom that makes the dying 
Pcregrinus call upon the δαίμονες πατρῶοι καὶ μητρῶοι Luc Peregyr. 
386 Στέφανος τοῖς τοῦ πατρὸς αὑτοῦ δαίμοσιν, ins from Lyhia, CIG 
4232 = BCH xv, 552, n 26 τοῖς δαίμοσι τῆς ἀποθανούσης γυναικός, 
Philo, Leg ad G 65 u, p 555 M ΜΜοτε τὸ Lob, Agi 769 n) 

185 The ἀγαθὸς δαίμων of which Attic wnters in particular often 
speak has very indefin.te features Those who used the word combined 
ideas—no longer fully zntelligible—of a divine being of fairly definite 
nature and shape with this name which in itself was altogether too 
liable to generalization Modern writers have declared that it was 
originally a daimon of the fertility of crops But there 1s just as little 
ground for believing this as there 1s for identifying 1t with Dionysos, 
as was done by the physician Philonides in connexion with an absurd 
story which he has invented on his own account (Ath 675 B) There 
1s mnuch, however, that points to the connexion of the ἀγαθὸς δαίμων 
with chthonic powers He appears as a snake (Gerhard, Akad Abh 
11, 24) like all χθόνιοι (On a snake on a talisman the words are 
written τὸ ὄιομα τοῦ ἀγαθοῦ δαίμονος P Mag Par 2427 ff) 
ἀγαθοδαίμονες was the name given to a special kind of non-poisonous 
snake (described after Arcmgenes, in the Vatican tologus brought 
to hight by myself Rh Mus 48, 278, cf Photius, παρεῖαι ὄφεις, 
and again esp Sv ὄφεις παρείας, 364, 1) Sacrifice was made to them 
in Alexandria on the 25th Tybi as τοῖς ἀγαθοῖς δαίμοσι τοῖς προνοου- 
μένοις τῶν οἰκίων ([Callisth ] 1, 32 (cod A), or as “ penates dei” as 
the words are translated by Jul Valet, p 38, 29 ff (Kuebl) In 
this instance the dy 6 1s evidently a good spint who protects the 
house Only with this in mind can we understand how anyone could 
consecrate his house ἀγαθῶ δαίμονι, as Timoleon did at Syracuse (ἀγαθῷ 
δαίμονι, Plu ,Jps Laud ,11,p 542 E τὴν οἰκέαν ἱερῶ δαίμονι καθιέρωσεν, 
Plu , Timol 36, where iepd 1s evidently an ancient copvist’s error) 
Cf also the saying of Aemiades, DL νι, 74 Such guardian spits of 
the house are of course familiar enough in our own popular supersti- 
tion, but in their case “the transition fiom souls of the dead to hindly 
house-spirits or kobolds 1s sti}} demonstrable” (Gnmm, p 913) 
At the household meal the first few drops of unmixed wine belong by 
tight to the ἀγαθὸς δαίμων (Hug, Plat Symp*,p 23), then follows 
the lbation to Zeus Soter But somet:mes it was the “ Heroes” 
and not the dy 8 who preceded Zeus Soter (Sch Pi, J v, 10, Gerhard, 
p 39) they have taken the place of the ἀν δ, which itself reveals 
the connexion between the dy ὃ and tnese “souls” Another fact 
pointing in the same direction 15 the worship of the ἀγαθὸς δαίμων in 
common with mary other deities of chthonic nature in the temple of 
Trophonios at Lebadeia (Paus 9, 39, 5) In this case 11 15 mentioned 
by the side of Tyche and these two are sometimes met with together 
iN grave-inscriptions (eg CIG 2465 [) and Tyche herself appears with 
such chthoni deities as Despomna, Plouton and Persephone (CIG 
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1464 Sparta) In epitaphic mnscmptions δαιμόνων ἀγαθῶν sometimes 
occurs as completely cquivalent to Dzs Mamibus eg Aatpovun 
ἀγαθῶν Ποτίου, GIG 2700 bc (Mylasa), δαιμόνων ἀγαθῶν 'Αρτέμωνος 
καὶ Τίτου, dth ΔΙ °90, p 110 (Mylasa) , cf the mscr from Mylasa 
in Ath Mitt °90, pp 276-7 (nn 23-5, 27) The singular 15 1are 

Acipovos ἀγαθοῦ ᾿Αριστέον κκλ BCH °90, p G28(Karia) (δαέμοσιν 
ἑαυτοῦ τε καὶ Aaitirias τῆς γυναικὸς αὐτοῦ = Dis Mantbus suis et 
Taetitiae uxons m the bilingual ims from Beroea CIG 4452 

cf 4232 and 5827) All these have come under Roman influence 

but τὸ 15 worth noticing all the same that the ἀγαθὸς ὃ was identified 
with the Dz: Vanes, which means that it was regarded as a daimon 
that had once been a disembodied human soul —Ihe subject might 
be dealt with more fully than would be in place here 

194 In Boeotia (and elsewhere, particularly in Thessalv) the designa 
tion of the dead as jpws—always an indication of a higher conception 
of its spint nature—is especially frequent on tombstones More will 
be found on this subject below She inscriptions are for the most 
part of late date But even in the fifth century (at all events at the 
beginning of the fourth) the custom of “ heroizmg” the ordinary 
dead was current To this Plato Com (1, p 622 K) alludes in the 
**Menelaos " τί οὐκ ἀπήγξω, ἵνα Θήβησιν ἥρως νένη, (Zenob νι, 17 
etc The Paroemiogrr connect this with the Theban custom of 
refusing the honours of the dead to those who committed suicide 
This 1s certainly wrong and contradicts Pl’s intention Keil shows 
this clearly, Syl? Insc Boeot, p 153) 

130 Among the Epizephyiian Locnans ὀδύρεσθαι οὐκ ἔστιν ἐπὶ τοῖς 
τελευτήσασιν, ἀλλ᾽ ἐπειδὰν ἐκκομίσωσιν, εὐωχοῦνται, Herachd, Pol 
30, 2 In Keos the men never wear any sign of mourning though 
women mourn for a vear for a son who dies young, 1b 9, 4 (sec 
Welcker, KJ δὴν 1,502) The funeral regulation of Iulis (SIG 877) 
published in imitation of Athenian usage implies rather a tendency 
to exaggerated display of mourning, at least among the common 
people 

BE eg Is 2 47 βαηθήσατε καὶ ἡμῖν καὶ ἐκείνω τῶ ἐν “AcSou ὄντι 
Strictly speaking no one can βοηθεῖν the departed in Hades Tew 
nations have entirely cscaped such contradictions between a cult of 
the dead 1n the house or at a grave and the conception of the relegation 
of the soul to an inaccessible other world They arise from two 
simultaneously existing mental attitudes (representing also difterent 
stages of culture) towards these obscure subjects The naive tleology 
of the common people reconciles such discrepancies by attnbuting 
two souls to men, one of which goes down to Hades while the other 
remains beside the still animated body and receives the offerings of 
the family eg North American Indians Muller, Ges d Amey 
Urvel 66, cf Tylor,1,434 These two souls are in reality the creation 
of two mutually incompatible modes of thought 

107 _1dne testamento cavebit is qui nobis quast oraculum ediderit 
mibil post mortem ad nos pertinere? Cic, Fin u, 102 —Besides 
Epic , Theophrastos seems to have made some arrangement for 
the regular celebration of his memory (by the associates of the 
Peripatos *) Harp 139, 4 ff μήποτε δὲ ὕστερον νενόμισται τὸ ἐπὶ 
τιμὴ twas τῶν ἀποθανόντων συνιέναι καὶ ὀργεῶνας ὁμοίως ὠνομάσθαι 
ὡς ἔστι συιιδεῖν ἐκ τῶν Θεοφράστου διαθηκῶν The will of Thphr 
preserved by DL %, 2, 14, is silent on the point 
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138. Oracle ap D. 43, 66 (οἴ 67) τοῖς ἀποφθιμένοις ἐν ἱκτουμένα 
ἁμέρα (ἐν ταῖς καθηκούσαις ἡμέραις, ὃ 67) τελεῖν τοὺς καθήκοντας καττὰ 
ἁγημένα --τὰ ἁγημένα = τὰ τομζόμενα “the customary things ” 
(Buttmann, Ausf Gramm, 8 118 n 7, 1, p 84 Lob) 

138 Inquiry, at sacrifices to the dead, of an ἐξηγητής Is 8, 39, 
of the ἐξηγηταί (who give detailed instructions and advice) [D] 47, 
68 ff Harp ἐξηγητής ἔστι δὲ καὶ ἃ (ρετ}} ὅτε τα) πρὸς τοὺς κατοιχομένους 
νομιζόμενα ἐξηγοῦντο τοῖς δεομένος Tim Lex ἐξηγηταί τρεῖς 
γίνονται πυθόχρηστοι (there 1s no need to understand this other than 
literally, 1e that the college of the πυθόχρ éény consisted of three 
members Scholl, Hesmes, 22, 564), οἷς μέλει καθαίρειν τοὺς ἄγει τινὶ 
ἐλισχηθέντας ‘The purification of the ἐναγεῖς 1s closely connected with 
the cult of the souls It 1s true that prescriptions for such purification 
were to be found also ἐν τοῖς τῶν Εὐπατριδῶν (so Muller, Aesch Eum, 
163 A 20 [152 n ET]) πατρίοις Ath 9, 410 A, and it may be that 
the college of the ἐξ Εὐπατριδῶν ἐξηγηταί may have also given decisions 
in such cases Still, that does not prevent ihe statement of Timaeus 
im regard to the ἐξηγ πυθόχρ from being true (Expiations belong 
principally 1f not eaclusively to the Apolline cult ) 

140 Plu, Sey Num 17, Ὁ 650 CD expressly appeals for confirma- 
tion of the belief in a continued existence of the soul after the death 
of the body to utterances of the Delphic god ἄχρι τοῦ πολλὰ τοιαῦτα 
προθεσπίζεσθαι, οὐχ ὅσιόν ἐστι τῆς ψυχῆς «καταγνῶναι θάνατον 

441 That already in Homer the cucle of the ἀγχιστεῖς (sn the Athenran 
legal sense) was called upon to prosecute the blood feud 1s certainly 
probable in itself, τὲ cannot, however, be proved fiom examples 
occurnng in Homer  Leist’s statements in Giaecoital echtsges , 
p 42, aie not quite exact ‘Lhe facts ure ἃ father 1s called upon 
to avenge his son, and a son his father, and a brother to avenge his 
brother (y 307, J 632 £ , w 434), once the avengers aie the 
κασίγνητοί τε ἔται τε Of the murdered man, 0 273 ἔται has a very wide 
sense and 15 not even confined to kanship, at any rate it 1s not simply 
“cousins” (ἔται καὶ ἀνεψιοί side by side, { 464) —In Attic law, too, in 
certain cases the duty of prosecuting the murderer extended beyond 
the limits of the ἀνεψιαδοῖ to more distant relatives and even to the 
¢pdropes of the murdered man (Law ap D 43 57) 

142 Flight indeed decduyia, on account of φονος ἀκούσιος Y 85 ἢ. 
(The fugitive becomes the θεράπων of the person who receives him into 
his house in the foreign land 1 90, cf 0431 £ , this must have been 
the rule )—TIlight on account of φόνος ἑκοίσιος (λοχησαμενος 268) 
v 259 ff And so trequently 

"48 7Σ 632 ff καὶ μέν τις τε κασιγνήτοιο φονῆος ἣ οὗ παιδὸς ἐδέξατο 
τεθνηῶτος καί ῥ' ὁ μὲν ἐν δήμω μένει αὐτοῦ πολλ' ἀποτίσας τοῦ δέ τ' 
ἐρητύεται κραδίη καὶ θυμὸς ἀγήνωρ ποινὴν δεξαμενον Here it 15 very 
plainly repiesented that all that 1s 1equired 1s to appease “‘ the heart 
and spirit” of the receiver of the ποινή the murdered man 15 not 
considered 

444 Tt 15 very natural to suppose that the ποινή (as K O Muller 
suggests in Aesch Eum 145 [122 CT], may have arisen out of the 
substitution of a vicarious sacmifice instead of that of the murderer 
himself, who should stiictly have been offered io the decid man In 
this way primitive human sacrifice has in many cases been replaced 
by sacrifice of animals In that case the ποινή too must have 
orginally been offered to the murdered man in Homeric times 
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only the satisfaction of the living avenger was thought of —In any case 
it 1s a mistake to look upon the permission to buy off the blood-feud 
as a mitigation of primitive seve1ity in the taking of vengeance due to 
the intervention of the State The State in this case mitigated nothing 
since τῇ took no interest at all (1n Homer) in the treatment of murder 
cases Of course legal proceedings can be taken to decide whether 
a stipulated τοινή has been paid or not (2 497 ff), as in the case of 
any other συμβόλαιον But the prosecution of the murderer τῇ all its 
departments 1s left entirely in the hands of the family of the murdered 
man 

440 We have very few details on this point In Sparta of γέροντες 
(δικάζουσι) τὰς φονικὰς (δίκας), Anst, Pol 3, 1, p 1275b 10 (and in 
Connth, too DS 16, 65, 6 ff) Involuntary homicide 1s punished 
by enile and (in {1015 being moie severe than at Athens) perpetual 
exile as τὸ appears The Spartiate Drakontios serving in the army 
of the Ten Thousand ἔφυγε παῖς ὧν οἴκοθεν παῖδα ἄκων κατακανών 
(luke Patroklos in fact, Ψ᾽᾿ 87), ξυήλη πατάξας, Xen, dn 4,8, 25 If 
his banishment had been only temporary the pe1iod must have eapired 
long before —In Kyme there are vestiges of legal prosecution of murder 
(with witnesses) Arist, Pol 1269a, 1 ff —In Chalkis ἐπὲ Θράκῃ the 
laws of Androdamas of Rhegion were in force περί re τὰ φονικὰ καὶ 
τὰς ἐπικλήρους, Anst, Pol 2, 8, p 1274b 23 ff —In Lokn were used 
the laws of Zalcukos 1n combination with C.etan, Spartan and Arecopagite 
institutions, these last undoubtedly dealing with homicide, which 
must therefoie have bcen regulated constitutionally (Str vi, 260, 
following Eph ) 

+44 The limits of those qualified to mhent extends in Atheman law 
μέχρι ἀνεψιῶν παίδων (Law ap Ὁ 43,51, cf § 27), as did the duty of 
avenging murder pexpi ἀνεψιαδῶς D 47 72 (ἐντὸς ἀνεψιότητος, 
which must mean the same thing, Law ap Ὁ 43,57) The circle of 
persons thus united in the mght of inheritance and the duty of taking 
vengeance for murder constituted the ἀγχιστεία, the body of lansfolk 
tracing their descent (in the male line only) from the same man, the 
father, grandfather, or great grandfather of them all This 1s the 
limit to which the γονεῖς are traced Is 8, 32, cf above, note 123 
Many nations of the carth are familiar with a similar hhmitation of the 
nairower body of kinsfolk composing a ‘“‘house” as to the under- 
Iving reasons for the piactice many conjectures are made by H E. 
Seebohm, On the Stittcture of Greek Tribal Society (1895) 

147 As to the restless wandering of the βιαιοθάνατοι more details 
will be given below [Append vu] In the meantime it will be enough 
to refer to A , Lim 98, where the still unavenged soul of the murdered 
Klytaimnestra complains αἰσχρῶς ἀλῶμαι A late: authority uses 
words that correspond well with ancient belief Porph, Absé u, 47, 
τῶν ἀνθρώπων ai τῶν Bia ἀποθανόντων (ψυχαὶ) κατέχονται πρὸς τῷ 
σώματι, Ithe the souls of the ἄταφοι 

148 In Homeric times the injured dead becomes a θεῶν μήνιμα to 
the evil doer (X 358, A 73) Later times believed that the soul of the 
dcad man himself angrily putsued the murderer with 115 terrors till 1t 
drove him beyond its own boundaries ὁ θανατωθεὶς θυμοῦται τῶ 
δράσαντι κτὶ Pl, Lg 865 DE, appealing to παλαιόν τινα τῶν ἀρχαίων 
μύθων λεγομενην, ch X, Cys 8, 7,18, A, Cho 39 ff ,323 ff Ifthe 
next-of kin whose duty τὸ 1s to avenge the death of his relative shirks 
the dutv incumbent on him the anger of the dead man 15 tuined upon 
the latter Pl Leg 9, 866 B—roi παθόντος προστρεπομένου τὴν πάθην 
The indignant soul becomes πτροστρόπαιος προστρόπαιος probably 
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applies only in a derivative sense to 4 δαίμων who takes the part of the 
dead man (esp Ζεὺς προστρόπαιος), τὲ 15 strictly speakmg an epithet 
of the soul itself in its longing for vengeance Thus in Antiphon 
Tetval 1, ¥ 10, ἡμῖν μὲν προστρύπαιος ὁ ἀποθανὼν οὐκ ἔσται 3, ὃ 10, ὁ 
ἀποκτείνας (or 1ather 6 τεθνηκὼς) τυῖς αἰτίοις πτροστρόπαιος ἔσται 
So, too, A, Cho 287, ἐκ προστροπαίων ἐν γένει πεπτωκότων EM 42,7, 
᾿Ηριγόνην, ἀναρτήσασαν ἑαυτήν προστρόπαιον “οἷς ᾿Αθηναίοις γενέσθαι 
We can, however, sec particularly well fiom this case how easily the 
change came about from a soul in a special condition ἰὼ a similar 
datmontw being which takes the place of the soul of the dead The 
same Antiphon speaks also of of τῶν daofardvrwy προστρόπαιοι, ὁ 
προστρόπαιος τοῦ ἀποθανόντος as something disimct from the dead 
man himself Tet) 3, a4 3, β 8, cf ὁ Μυρτίλου προστροπαιος, 
Paus 2, 13, 2 ete, cf Zache1, Dessert phil Halens, im, p 228 
lhe injured dead himself becomes ἀραῖος, Soph, Ty 1201 ff (cf fr 
367, Τὶ, 1 778 Aled 608), later ns place 15 taken by δαίμονες 
ἀραῖοε hat teruble evils the unavenged soul can bring upon the 
person who 1s called upon to take vengeance aie painted foi us by 
Aesch in Cho 278 ff (or else as some think an ancient interpolato. 
of A) Sickness and trouble nught be sent over several generations 
by such παλαιὰ μηνέματα of the dead PI, Phd 244 Ὁ (see Lobeck's 
account Agi 636 £) True to ancient beliefs an Orphic hymn prays 
to the litanes μῆνιν χαλεπὴν ἀποπέμπειν, εἴ τις ἀπὸ χθονίων προγόνων 
οἴκοισι πελάσθη, HT 57,17 ὃ, οἱ 39 9 10 

149. χρεών ἐστιν ὑπεξελθεῖν τῶ παθόιτι τὸν δράσαντα τὰς ὥρας πάσας 
τοῦ ἐνιαυτοῦ καὶ ἐρημῶσαι πάιτας τοὺς οἰκείους τοτους ξυμπάσης τῆς 
πατρίδος Pl Lg ix, 865 1, The law says 1π the case of the criminal 
convicted of murder εἴργειν μὲν τῆς τοῦ παθόντος πατρίδος, xrehew δὲ 
οὐχ ὅσιο» ἁπανταχοῦ, D 23, 

150 When the victim was a citizen, and 1150 1n wilful murder of a 
non-citizen «966 Me: and Sch, Att Proc®, Ὁ 379,n 520 —When the 
citizenship of a city 1ested upon conquest the lves of the subjerts 
belonging to the older subject population were of less account In 
Tialles (Karia) the murder of one of the Leleges by an (Argive) full 
citizen might be bought off hy payment of a bushcl of peas (a purely 
symbolical ποῖ ἡ) to the relations of the victim Plu, Q Gyr 
46, p 302 B 

ὭΣ On the expirv of the legilly appointed period of banishment 
the relations of the dead man do not scem to have been allowed io 
refuse aideocs Sce Philippi, ἄορ u Epheten, 115 £ 

184 Taw ap D 43, 57 

159 D 37 59 Sec Philippi, op cit, p 144 ff—Cf E, Hipp 
1435 £, 1442 f 1448 ἢ 

14 Such prohibition against taling a ποινή for murder 15 made by 
the Law ap Ὁ 23 28 τοὺς δ᾽ di dpopdvous ἐξεῖναι ἀποκτείνειν 
λυμαίνεσθαι δὲ μή, μηδε ἀποιιᾶν (cf 9 33 τὸ δὲ μηδ ἀποινᾶν μὴ χρήματα 
πράττειν, τὰ yap χρήματα ἄποινα ὠνόμαζον οἱ ταλαιοῦ In spite of 
this Meier and otheis unjustihably conclude that muider could be 
indemnified oy payment of money, fiom the illegal practice mentioned 
in [Ὁ 58 29 this speaks rathe: for the contrary They have more 
appearance οἱ justification when they appeal to Harp (Phot Srid, 
ΕΜ 784 26, AB 313, 5 ff) sv ὑποφονια τα ἐπι φόνω διδόμενα 
χρήματα τοῖς οἰκείοις τοῦ φονευθέντος a μη ἐπεξίωσιν On thestrength 
of this [Iermann, Gy Siaatsalt "101, 6 savs, “ even intentional murder 
could be absolutcly indemnified * Nothing 1s actually said of φόνος 
ἑκούσιος hcie nor do we anywhere learn that the payment of ὑποφόνια 
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on the occasion of a murder was ever a formally legalized proceeding 
It remains possible, and even in the circumstances more probable, 
that Dinarch and Thphr in the passages on ὑποφόνια quoted by 
Harp referred to the practice as one forbidden by law, though it might 
be, on occasion, an actual fact If we had only the gloss of Suidas— 
ἄποινα λύτρα, ἃ δίδωσί τις ὑπὲρ φόνου ἣ σώματος οὕτως Σόλων ἐν 
vépous—we might have concluded that payment of such blood-money 
was allowed in Athens and mentioned in Solon’s laws as allowable 
This would be quite as justifiable as to argue as above from Harp s 
ὑποφόνια We know, in fact, that the law referred to the ἄποινα 
and ἀποιιᾶν as forbidden things, from the passages already quoted 
from Dem (23, 28-33) From these the gloss was itself probably 
dened 

155 We cannot, however, believe on the poor authority of Sch Dem 
p 607, 16 ἢ, that the ἑεροποιοὶ ταῖς Σεμναῖς θεαῖς were selected out 
of the whole Athenian citizen body by the Areiopagos (‘ Three” 
were chosen out of all the Athemans D 21, 115, at other times 
“ten” Dinaich ap EM 469,12 ff anundefinite number Phot 
ἱεροποιοὶ) According to all analogies we should rather eapect this 
selection to have been made by the popular Assembly 

156 αἱ διωμοσίαι καὶ τὰ τόμια, Antiphon, Hevod 88 ἵἴπ more detail 
D 23, 67-8 Those who had to take an oath swore by the Zepvar 
θεαί and other gods Dinarch, σἄν Demosth 47 Toth sides had 
to swear to the justice ΟἹ their case in respect of the material] facts in 
dispute (Philippi, Areop , pp 87-95) Such a compulsory oath taken 
by both parties coula not of course in any circumstances serve as 
proof one side at least must be peryured Nor can the Athenians 
themselves have failed 10 see this It 1s surely doing them an injustice 
not to see the simple explanation of this strange sort of prelaminary 
oath taking and to dismiss the matter with a reference to the Athenians 
as “΄ not a Jegally-minded people ᾽ (as Philipp: does, p 88)* It 15 much 
more natural to suppose that this double oath, taken under circum- 
stances of peculiar solemnity, was not regarded as a juridical matter 
at all, but had a purely religious sense (as τὸ had 1n the quite similar 
cases mentioned by Meiners, Alig Gesch ἃ Relig 11, 296 f) The 
oath-taker invokes a dreadful curse upon himself 1f he breaks his oath 
and devotes αὑτὸν καὶ γένος και οἰκίαν την αὑτοῦ (Antiphon, Herod 11) 
to the Curse Goddesses, the ’Apai or the ᾿Ερινύες af 8 ὑπὸ γαῖαν 
ἀνθρώπους τίτυνται, ὅτις κ᾽ ἐπίορκον dpdcon (T 259 f)—and to the 
Gods who are 1o punish his children and bis whole kith and kan on earth 
(Lycurg , Leocy 79) If the court discovers the perjured party the 
punishment due to his action overtakes him (or if he 15 the plaintiff, 
he fails in his purpose) and at the same time the justice of heaven 
punishes him for his broken oath (cf D 23, 68) But the court may 
make a mistake and not find out the perjurer , n which case the peryurer 
15 still punished for he becomes a victim of the gods to whom he has 
devoted himscif—who do not err ‘Thus the double oath 1s an addztson 
to the judicial inquiry, and heavenly pumishment stands side by side 
with that of men The two may coincide, but this necd not be so, 
and in this way the guilty is punished whatever happens (How 
famliar such ideas were 1n antiquity we sce from expressions used 
hy orators Isoc 18,3, D 19, 239-40, Lycurg, Leocr 79) The 
oath, being an appeal to a higher court, supplemented human justice, 
or rather the lcgal processes of men supplemented the oath taking, 
for in this partnership the appeal to an oath must have been the older 
member 
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187 Poll 8, 117, καθ᾽ ἕκαστον δὲ μῆνα τριῶν ἡμερῶν ἐδίκαζον (the 
judges on the Areiopagos) ἐφεξῆς, τετάρτῃ φθίνοντος, τρίτῃ, δευτέρᾳ. 

188 of ᾿Αρεοπαγῖται τρεῖς ποι τοῦ μῆνος ἡ μέρας τὰς φονικὰς δέκας ἐδέκαζον, 
ἑκάστῃ τῶν θεῶν μίαν ἡμέραν ἀπονέμοντες, Sch Aeschin 1, 188, p 282 
Sch This certainly implhes that the limitation of the number of the 
Erinyes to three (and not two for example)—which first appears in 
Eurp , but was certainly not his own invention—was officially cu1rent 
τι the worship of the city —Since these three days were sacred to the 
Erinyes, as goddesses of Hades, they counted as ἀποφράδες ἡμέραι" 
EM 131, 16f , Et Gud 70,5 (the thirticth day of the month 1s for 
that reason φαύλη πᾶσιν ἔργοις acc to “ Orpheus” fy 28 Ab) 

259 Paus 1, 28, 6 

160 The Erinyes are the accusers of Orestes not only 1n Aeschylus 
(and thencein Eunp too, IT 940 ff), but alsoin the varying accounts 
derived from different sources, 1n which the twelve gods served as 
judges ap D 23, 66 (cf 74, and Dimarch, adv Dem 87) 

181 The Emnyes are said ἀπὸ ζῶντος ῥοφεῖν ἐρυθρὸν ἐκ μελέων 
πέλανον, A, Eum 264, cf 183f , 302, 305 In this they closely 
resemble the ‘‘ vampires * which we hear of especially in Slav popular 
mythology, and the Tu of the Polynesians, etc These, however, 
are the souls of the dead returned liom the grave and sucking men’s 
blood 

182 The Emnyes say to Orestes ἐμοὶ τραφείς τε καὶ καθιερωμένος 
καὶ ζῶν με δαΐσεις οὐδὲ πρὸς βωμῶ σφαγείς, A, Eum 304 £ The 
matricide 1s divis parentum (1e their Manes) sacei, their sacrificial 
victim (θῦμα καταχθονίου Aids, DH 2, 10, 3), 1m the older behef of 
Greece, too 

10 See Rk Mus 50, 6 ff 

1e4 The fact that afle1 receiving the αἴδεσες of the dead man’s relatives 
the agent of a ddsos ἀκούσιος was still requiued to offer the expiatory 
sacrifice as well as undergo purification (ἑλασμός and καθαρμός) 18 
alluded to by Dem 23, 72-3, mm the double eapression θῦσα. καὶ 
καθαρθῆναι, ὁσιοῦν καὶ καθαίρεσθαι (ck Muller, Aesch Eum, Ὁ 144 
[122, 2, ET ἢ 

185 See Phihppi, Aveop u Eph 62 

166 In the Ihad and the Odyssey there 1s a total absence not only 
of all reference to purification from blood guiltiness but of the necessary 
conditions forit he murderer gocs freely among men without there 
being any fear of others suffering fiom a μέασμα attaching to him 
CE the case especially of Theokl}menos, o 271-8 Lobeck nghily 
emphasizcs this, 4g? 301 Καὶ O Muller’s attempts to prove 1 spite 
of everything that punfications from the stain of murder were a 
Homeric custom, ate failures See Nagelsbach, Hom Theol®, Ὁ 293 — 
The oldest examples of purficauons from murder in the literature 
are (Lobeck 309) punfication of Achilles from the blood of Thersites 
in the Αἰθιοπίς, p 33 Kink , refusal of Neleus to purify Herakles 
from the murder of Iphitos Hesiod ἐν καταλόγοις, Sch, 1) B 336 — 
Mythical exa of such purifications in later accounts Lob, Agi 968-9 

107 Eg offering of cakes, sacnfice of drink-offenngs without wine, 
burning of the materials of sacrifice, cf the description of ἑλασμός 
(in this place clearly distinguished from καθαρμός) in AR vy, 712 ff 
Similar account (offerings without wine, etc) of the ἑλασμός (which 
is, however, improperly called καθαρμός, 466) of the Eumenides at 
Kolonos which the chorus 1ecommends to Oedipus, 5, OC 469 ff 
No one might eat of the expiatory sacrifice Porph, Abst 2,44 It 
is burnt completely Stengel, Jahib f Pitt 1883, p 369 ff —The 
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clash of bronze was used πρὸς πᾶσαν ἀφοσίωσιν καὶ ἀποκάθαρσιν 
Apollod jy 36 (and in offerings to Hehate Lheoc u, 36, a» protection 
against ghosts Luc, Phtlops 15, Sch Theoc u, 36, Tz, Lye 77 
Clash of bronze in this apotropaic sense occurs, too, in the dance of 
the Kouretes, etc , see below) The ritual of expiation was affected 
im many ways by admiture of foreign supetstitions from Phrygia and 
Lydia Its chief source is to be found im the Cretan worship of the 
(chthonic) Zeus Thence it seems to have spread all over Greece 
assisted by the Apolline oracle of Delphi This 1s why the ram the 
peculiar victim of Ζεὺς χθονιος 1s the principal victim in expiatory 
sacrifices, 11s fleecc, the Aids κώδιον, 1ecerving the various materials 
of expiation, etc 

168 On the chthonic character of the deities of expiation see in gen 
K O Muller, Aesch Cum, Ὁ 139 f€ (112 ff) Chief among them 1s 
Ζεὺς μειλίχιος (a euphemustic title cf above, n 5), who 1s unmuis- 
takably a χθόνιος Hence, like all χθονιοι he 1s represented as a snake 
on the votive tablet to Z μειλ discovered in the Pemaeus (certainly 
the Athenian god and not a foreign deity identified with this god 
whom all Athenians knew well from the feast of the Diavia) BCH 
7, 507 fF , CIA u, 1578 ff On a votive insc from Lyla we have, 
side by side with the chthonic Hekate, Ait Μειλιχίῳ καὶ ᾿Ειοδία, 
BCH 13, 392 Other θεοὶ μειλίχιοι om Lokns were woishipped with 
nocturnal sacnifice (as regularly in the case of underworld deities) 
Paus 10, 38, 8 The δαίμονες μειλίχιοι aS χθόνιον are contrasted 
with the paxapecow οὐρανίοις in the oracle verses ap Phicgon jMacr 
iv, p 93,5 Kel , deis milicheis Acta Lud Saecul Tab Al 11(=CIL 
vi, 32, 323, see Mommsen, Ges Schy viu, 570]—Then come the 
ἀποτρόπαιοι their nature can be guessed from the fact that they weie 
worshipped together with the dead and Hekate on the thirticth day 
of the month (see above, n 88) After a bad dream offerings were 
made to the ἀποτρόπαιοι, to Ge and the Heroes Hp, Diaet 4, 8, 
vi, p 6531, Ζεὺς ἀποτρόπαιος must have been a χθόνιος, but we 
have side by side with him an ᾽Αθηνᾶ ἀποτροταία (and an Apollo 
dmorp too) ins from Erythra1, 516 600, 69, 115 the provinces 
of ᾿Ολύμπιοι and χθόνιοι were not always kept absolutely distinct — 
An ancient and hereditary service of the propitiation deities belonged 
to the Attic family ot the Phytalids who had once purified and offered 
expiatory sacrifice for Theseus after the murder of Shiron and others 
(dyvicavres καὶ μειλίχια θύσαντες) Plu, Thes 12 The gods to whom 
this family offered sacrifice were χθόνιοι, Demeter and Zeus Meilhichins 
Paus. 1 37, 2-4 —Isov 5, 117, makes a clear disisnction between the 
θεοὶ ᾿Ολύμπιοι and the gods to whom only an apotropaic cult, ἀποπομ- 
ads, was oflered these being the gods of expiation (cf ἀπτοδιοπομτεῖσθαι 
mm propitatory sacrifices, ἀποπομπαῖοι θεοί Apollod ap Harp 
ἀποπομπάς CL also ἀποπομπή of evil daimones in contrast to the 
ἐπιπομπή of thesame Anon Vir Herb »xu,165 See Hemsterhuys, 
Lucian τι, p 255 Bip , Lob, Agi 984, 11) 

oe oe the descnption of the iAacyds of Medea by Kirke in AR 
ιν 713 

1τὸ αὶ O Muller, ᾿ογιίαης 1 328 336, cf the same ancient custom 
of flight for nime years and penance for the slaying of a man in the 
legend and cult of Zeus Lyhaios, cf H D Muller, Myth d gr St 
un 105 See below 

17%. Cho 1055-60 Lum 237 ff, 281 ff, 445 4, 470 

11 The Delphimon, the court for tryine φόνος δίκαιος, and the 
ancient dwelling of Aegeus (Plu, Thes 12), was at the same time 
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(and perhaps onginally) an expiation site Expiatory sacnfice was 
there made for Theseus after his fights with the Pallantidai and the 
highway 1obbers (ἀφοσιούμενος τὸ ἄγος, Poll viu, 119) 

78 Plu, Sey Num 17, p 560 CF Note the cvxpressions: 
ἱλάσασθαι τὴν τοῦ ᾿Αρχιλόχου ψυχήν, ἱλάσασθαι τὴν Παυσανίου ψυχήν 
Suid ᾿Αρχίλοχος, from Aehan μειλέξασθαι τὴν τοῦ Τελεσικλείον 
παιδὸς ψυχήν, και πραῦναι χοαῖς 

174 Lhe three ἐξηγηταὶ πυθοχρήστοι, οἷς μέλει xadaipew τοὺς ἄγει 
tui ἐνισχηθέντας, Tim Lex p 109 R 

175 pl, Lg 865 B the agent in a dévos ἀκούσιος (of a special kind) 
καθαρθεὶς κατὰ τὸν ἐκ Δελφῶν κομισθέντα περὶ τούτων νόμον ἔστω 
καθαρός 

16 T set down here the capressions occurring mm the speeches and 
the (at any rate contemporary (see Appendix 1v]) Tetralomes of 
Antiphon, which throw hght on the religious ideas ly:ng behind the 
procedure in tiials for murder In the prosecution of the murderer 
the following are concerned ὁ τεθνεώς, of νόμοι, and θεοὶ of κάτω, Or 
1,31 The vigorous prosecution ot the caseon the part of the relations 
of the dead 1s βοηϑεῖν τῶ τεθνεῶτι. 1,31 Tet) 18,13 The con- 
demnation of the murderer 15 ripwpia τῶ ἀδικηϑέντι, bis personal 
revenge 5,88 =6,6 The accusing relatives come before the court 
as representatives of the dead man, ἀντὶ τοῦ ταθοντος ἐπισνήπτομεν 
ὑμῖν, as they say to the judges, Tey 3y, 7 The duiv of accusing 
as well as the ἀσέβημα of the deed of bloodshed rests upon them until 
satisfaction 1s made forit Tety 1a,3 But the μέασμα of the deed 
attaches to the whole city in whuh the murderer hives ΑἹ] who sit 
at table with him, or hve under the same roof, even the temples he 
walks in, are polluted bv his mere presence hence come adopéac 
and δυστυχεῖς πράξεις On the citv It 1s to the greatest interest of 
tne judges to avert this pollution by giving a propitiatory judgment 
Tety J a,10, Ory 5,11,82, Tety 12,3 1γ,9,11, 3y,6,7 Above 
all 1t 1s necessary to find the real crmuinal and to punish lum If 
the relatives of the dead prosecute some one other than the real doer 
of the deed, it 1s they, and not the judges fon account of their wrong 
decision), who will have to bear the wrath of the dead man and of the 
avenging spuits Tety la, 3, 30,4, 38,10, for im this case the 
murdered man 1s deprived of his τιμωρία 3a, 4 But perjured 
witnesses and unjust judges are linble to a μίασμα, too, which they then 
introduce into their own houses Teiy 3a, 3 or at least, of they 
give a false condemnation (but not a false acquittal) of the accused, 
they incur the μήνιμα τῶν ἀλιτηρίων ace to Tely 3B, S—i¢ that of 
the falsely condemned person (whereas the murdered man still con- 
tinues angry with his own relatives) If they Avow:ngly acquit the 
murderer contrary to justice, the murdeied man becomes ἐνθύμιος 
to the judges ard no longer to his relatives Tety 1 y, 10 —The source 
of the resentment 15 said to be the dead man Inmself προστρόπαιος 
6 ἀποθανών, Tety ly, 10, cf 38,10 where he 15 parallel with τὸ 
μήνιμα τῶν ἀλιτηρίων Lhe murdered man leaves behind hun τὴν 
τῶν ἀλιτηρίων δισμένειαν (and {115 1s what the μίασμα really 1s—not 
as some modern wiiters have imagined, any sort of “ moral ” pollution 
—as 18 clearly stated in this passage τὴν τῶν ἀλιτ δυσμένειαν, 
ἣν μίασμα εἰσάγονται) Tety 3a, 3, cf again 3&8, 8, 
3 y,7 In this case the avenging spints substitute themselves for the 
soul of the dead man (just as in the case where a προστρόπαικος τοῦ 
ἀποθανόντος 18 spoken of cf above, n 148) lhe προστροπαῖοι τῶν 
ἀποθανάντων become themselves δεινοι ἀλιτήριοι of the dilatory relatives 
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Tely 3 a, 4 There is no essential distinction between the two 
(cf Poll 5,131) Elsewhere we hear of τὸ προστρόπαιον as the special 
attribute or feeling of the murdered man himself Tefry 28,9 Thus 
also we have the alternatives ἐνθύμιος ὁ ἀποθανών (1 y, 10) and τὸ 
ἐνθύμιον (2 α, 2, 2 8,9) In this connexion it 15 clear that ἐνθύμιον 
(as the fixed and conventional expression for these superstitions) 
means the indignant memory, the longing for revenge of the murdered 
man (--τἐνθύμιον ἔστω Δάματρος καὶ Kovpas, GDI. 3541, 8) The 
proper understanding of this word will help us to see what 15 meant by 
the expression ὀξυθύμια, used of the meal offered to the dead and 
Hekate, and the almost identical puruficatory offerings, that after the 
rehgious cleansing of a house were thrown out at the cross-roads 
(Harp. sv. Phot sv Art 1, 2,3, AB 287, 24, 288, 7, EM 626, 
44). Thevare intended to appease the easily awakened anger of the 
souls ‘aad cf their patroness Hekate), their ὀξύθυμον, a stronger version 
of ἃ ϑώμιο,, by apotropate sacrifice 

Wi See Appendix n (μασχαλισμός) 

t Nen, Cyr 8, 7, 17 t€ ov γὰρ δήπου τοῦτό ye σαφῶς δοκεῖτε 
εἰδέναι ὡς οὐδέν εἰμι ἐγὼ ἔτι, ἐπειδὰν τοῦ ἀνθρωπίνου βίου τελευτήσω 
οὐδὲ γὰρ νῦν τοι τήν γ᾽ ἐμὴν ψυχὴν ἑωρᾶτε τὰς δὲ τῶν ἄδικα 
παθόντων ψυχὰς οὕπω κατενοήσατε, οἷους μὲν φόβους τοῖς μιαιφόνοις 
ἐμβάλλουσιν, οἵους δὲ παλαμναίους (which means first the cnminal and 
then, as here, the pumishing spirit that avenges ihe criminal deed, 
exactly hke προστρόπαιος, ἀλιτήριος, ἀλάστωρ, μιάστωρ see Zacher, 
Dissert phil Halens πὶ, 232 ff) τοῖς ἀνοσίοις ἐπιπέμπουσι, τοῖς δὲ 
φθιμένοις τὰς τιμὰς διαμένειν ἔτι ἂν δοκεῖτε, εἰ μηδενὸς αὐτῶν αἱ ψυχαὶ 
κύριαι ἦσαν, οὔτοι ἔγωγε, ὦ παῖδες, οὐδὲ πώποτε ἐπείσθην, ὡς ἡ ψυχή, 
ἕως μὲν ἂν ἐν θνητῶ σώματι ἦ, ζῇ, ὅταν δὲ τούτου ἀπαλλαγῇ, τέθνηκεν 
Then follow other popular arguments for the belief in the continued 
existence of the soul after 1ts separation from the body, 


CHAPTER VI 


TNE ELEUSINIAN MYSTERIES 


The cult of the dead, thus pursued in unhampered freedom, 
pleserved and encouraged certain ideas of the life of the soul 
after death of the soul as a conscious and powerful being 
which though separated from the body has not been parted 
for ever from the scene of its carthly existence To the Greeks 
such ideas had become strange and unfamliar—strange, at 
least, to the Iomian Greeks of the Homeric age 

But from such a cult no dogmatic or distinctly outhned 
picture of the life of the departed soul could have been deduced, 
nor ever was deduced Everything in this connexion dealt 
with the relation of the dead to the hving Famnhes by means 
of sacrifice and rehgious acts sought to nourish the souls of 
their own dead But the cult was 1n itself chiefly precautionary 
(apotropaic) in character, and as a consequence men preferred 
rather to avoid investigation into the nature and condition of 
the dead themselves, except in so far as they came into the 
hfe of the living 

This 15 the point at which the cult of the souls and belief 
in the existence of souls stopped short among many of the 
so-called ‘‘ savage ’’ peoples who have no history Nor can 
there be much doubt that 1t had reached this stage of develop- 
ment τῷ Greece, too, before the time of Homer, though 
temporarily overshadowed, it continued to exist for 1t was 
rooted firmly an the united Infe of the family and its traditional 
practices 

Such traditional beliefs, however left the nature of the dis- 
embodied soul vague and undefined , they viewed it purely from 
the standpoint of the hving and almost entirely τῇ its relations 
with this world, and resting on such foundations it 1s not 
very surprising if they yielded unresistingly and sank into 
insignificance once the feeling of the influence exercised by the 
dead upon the living began to weaken, or 1f anything happened 
to cause the decline or discredit of the cult of the dead When 
the living withdrew their support and reverence from the 
departed soul the latter ceased to present any clear picture to 
the minds of men—it became a mere evanescent shadow— 
unsubstantial—hittle more than nothing This is what 
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happened in the period of Ionic culture, in which Homer 
lived 

The poetry of that period, however, had of its own accord 
given rise to aspirations after a fuller and more definite picture 
of the long, unbounded future in the life to come These 
aspirations had been given shape in the pictures of the 
dranslation of individual mortals to Elysium and the Islands 
of the Blest 

Such things, however, were, and continued to be, matters of 
poctry, not of religious faith Even the poetical fancy dealt 
with the marvellous past and with exceptional heroes chosen 
out long ago by the special favour of the gods , such favour was 
not extended to include the living generations of men The 
desire, once it was awakened, for a more hopeful prospect of 
the life to come beyond the grave and for something more than 
the mere negative existence of the ancestors worshipped in 
family cults, must look to other sources for its satisfaction 
Such desires began to be felt by many, but their originating 
source and the secret forces that set them going must remain 
for us hidden behind the obscurity that les over the most 
important period of Greek development, the eighth and 
seventh centuries Nor does it help us very much when 
historians try to stop the gaps of our knowledge with platitudes 
or the barren offspring of their own imagination The existence 
of such desires and their growing strength 15 shown by the 
fact that thcy were able to create for themselves a means of 
satisfaction (a peculiarly limited satisfaction it 1s true) in a 
direction that 1mmediately occurs to everyone as soon as the 
subject of future blessedness or belief in immortality among the 
Greeks 1s mentioned—the Eleusimian Mysteries 


§ 2 


Wherever the cult of the gods of the earth and the lower 
world, and particularly of Demeter and her daughter, was 
at its height it was not difficult for hopes of a better fate in 
the kingdom of souls below the earth, where those deities 
tuled, to become attached to participation in their cult The 
tendency to connect closely such hopes with the worship of 
these gods may have existed nm many different localities 
In Eleusis alone, however (and in the cults, mostly of later 
origin, affiliated to Eleusis), we see this connexion carried out 
as a fully organized institution We can follow at least in 
general outline the gradual advance of the Eleusiman religious 
organization The Homeric Hymn to Demeter tells us the origin 
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of the cult according to the national legends of Eleusis In 
the country of the Eleusimans the divine daughter of Demeter, 
after being carried down to the lower world by Aidoneus, came 
up once more to the light of day, and was restored to her 
mother Before ascending to Olympos and the company 
of the other immortals, in accordance with the wish of Zeus, 
Demeter fulfilled her promise, and when the Eleusimans 
had erected a temple to her outside the city, over the spring 
Kallichoros, she founded the sacred worship whereby men 
should do honour to her in the future She herself mstructed 
the princes of the land “in the performance of the cult and 
taught them her sacred Orgia ᾿᾿, which respect for the goddess 
does not allow them to communicate to others} This primitive 
Eleusinian cult of Demeter, then, 15 the religious service of a 
close corporation Knowledge of the holy ritual, carrying with 
it the priesthood of the two goddesses is confined to the 
descendants of the four Eleusinian princes to whom Demeter 
once gave her ordinances as an inheritance The cult 1s there- 
fore a “‘ secret’ one not more so, deed, than a great many 
cult-societies of Grecce, participation in which was strictly 
forbidden to all unauthorized persons ? It ditfers from ihem, 
however, in the solemn promise which is made to the 
participants in its worship ‘‘ Blessed 1s the man who has 
beheld these holy acts, but he that 1s uninitiated and has no 
share in the holy ceremonies shall not enjoy a like fate after 
his death, 1n the gloomy darkness of Hades ’’ To those who 
share in the Elcusiman worship a privileged fate 1s promised 
after death, but even in his hfetime, we read further on, 
he 15 highly blessed whom the two goddesses love they send 
him Ploutos, the giver of good things, to bea beloved partner 
of his hearth and home On the other hand, whosoever 
honours not Koré, the queen of the lower world, with gifts 
and sacrifice, shaJl do penance everlastingly (368 ff ) 

The narrow circle of those to whom such a tremendous 
promise was made began to be eatended after the time when 
Eleusis was united with Athens (which may have taken place 
some time in the seventh century), and when the Eleusmian 
worship was raised to the position of an official cult of the 
Athenian state Nor was it Attica alone, but the whole 
of Greece which became interested 1n the Eleusinian festival, 
when Athens became the chief centre of Greek fe A solemn 
“truce of God ’’ was proclaimed which assured the peaceful 
and undisturbed performance of the sacred ritual, and 
distinguished the Eleusimia, like the great games and Fairs of 
Olympia, the Isthmus, etc , as a Pan-Hellenic festival At 


220 THE ELEUSINIAN MYSTERIES 


the height of Athenian power (about 440) 4 a decree of the 
people was passed which required the yearly offering of first 
fruits of the fields to the Eleusinian temple from Atheman 
citizens and allies, and invited similar offerings from all Greek 
states The decree could appeal in so doing to ancient and 
ancestral custom, and to an utterance of the Delphic god who 
had authorized these things 5 The mner history of the develop- 
ment of the Eleusinian festival is a matter of some obscurity. 
The holy mtes contmucd to be performed at Eleusis, 
Eleusiman noble families still took part ® in the worship of the 
goddesses, which was yet directed by the Atheman govern- 
ment On the other hand, a good deal must have been altered 
in the course of tme The popular decree mentioned above 
acquaints us with the names of two triads, each composed of 
two divine personages and a Hero, who were worshipped at 
Eleusis at that trme Demeter and Koré occur together with 
Triptolemos, and also “‘ the god, the goddess, and Eubouleus ’’* 
The Homeric hymn gives no hint of the very important 
position here (and in innumerable other accounts, as well as 
pictorial representations) attributed to Triptolemos, nor of the 
other addition to the Eleusimian group of divinities It is 
evident that m the course of years many different local 
figures and modes of worship have been added to and fused 
with the old cult of the two goddesses , and that in these local 
figures we have always the one type of chthonic godhead 
expressing itsclf anew in ever varied and differentiated forms 
Their number 15 not exhausted by the six already mentioned § 
The most :mportant addition to the Eleusinian circle of deitres 
was Jakchos, the son of Zeus (Chthonios) and Persephone. 
This god was himself an underworld deity, quite distinct 
from that Dionysos, with whom other Athenian cults confused 
him, and with whom he was 1n fact commonly identified ἢ Itis 
a very probable supposition that this god, who soon came to 
be regarded as the central figure of the group of deities 
worshipped at Eleusis,1° was ihe contribution of Athens to 
that circle his temple was situated in Athens not Eleusis , 14 
in the Athenian suburb Agra the “‘ Little Mysteries’ were 
celebrated in his honour in the spring as a sort of prelude to 
the greater festival At the Eleusima itself, the sacred 
procession, in which the picture of the youthful god was borne 
from Athens to Eleusis, formed the lnk between the part of 
the festival already performed at Athens and that still to 
take place at Eleusis The :ntroduction of Jakchos into the 
festival of Eleusis did not merely make an external addition 
to the group of divinities that already shared in 1t; 1t added 
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an act ™ to the sacred story, the representation of which was 
the goal and summit of the festival, and thereby in all 
probability enriched it internally 1n meaning and substance. 
It 1s, indecd, quite impossible for us even to hazard a guess 
as to the exact meaning and essence of the change which came 
over the festival thus enlarged in the course of time. We can, 
however, be sure of this much, there 15 no ground at all for 
entertaming the commonly held view that 1t was the private 
mysteries of Orphic conventicles which exercised such a 
transforming influence on the public mysteries of the Athenian 
state Those who are not content with solemn and mysterious 
jargon about ‘‘ Orphics”’ and the like, but keep clearly mn 
mind the well-known and quite distinctive features of the 
Orphic doctrine about gods and the souls of men, will easily 
tecognize that everything points to the unlikelihood of even 
a single one of these having entered the circle of ideas current 
at Eleusis They could only have shattered such ideas to 
1eces 
᾿ If the festival, then, grew οὔ 1ts own accord in inward meaning 
and outward circumstance, the circle of those who came to 
take part in 1t grew aswell Originally this festival, so rich in 
promised blessings, admitted only the citizens of Eleusis, 
perhaps only the members of certain noble Eleusinian 
families—and may have appeared to its members an even 
greater privilege through this very exclusivencss In this 
respect it changed completely Admission to τὲ was thrown 
open to all Greeks—not merely Athenians, but every Greek 
without distinction of race or country, whether man or woman, 
was welcomed at Eleusis (and even hetairai, who were still 
excluded, eg from the Demeter-fesiival of the Atheman 
women, to say nothing of children and slaves)?4 The 
gencrosily of Athens—such was the glorious boast—wished 
the unexampled salvation which this festival promsed to 11s 
worshippers to be made accessible to all Greeks ?® What a 
contrast to the exclusive cult-umions into which a man had to 
be born in order, as citizen of a state, member of a phraina, 
clan, or family, to participate in the advantages they offered ! 
The society of the Eleusinian mystery-festival, once just as 
exclusive as the rest, had thrown open its doors so widely that 
this almost unconditional freedom of access became its 
principle and distinguishing characteristic The attraction of 
membership was even heightened by the fact that just by his 
own unhampered free will and choice the individual could 
enter the great society through the mediation of one of the 
two families to whom the highe-t priesthood of the festival 
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was committed 16 The only condition made was ritual purity, 
and murderers, for whom this was an impossibility—as αἰ was 
even for those who were only accused of the shedding of 
blood—were as such excluded from the mysteries as, indeed, 
they were from all the religious ceremomes of the state 17 

Religious purification of the worshippers preceded and 
accompanied the holding of the festival, to many of the 
behevers 1t may have appeared that the whole festival itself 
was principally a great purification and religious dedication of 
unusual solemnity, by which the members (“‘ the Pure ’’ 38 as 
they called themsels es) were made worthy of the favour of the 
goddesses 

§ 3 


As to the actual details of what went on at the long-drawn- 
out festival itself our knowledge hardly extends beyond the 
most external circumstances, and is even so most incomplete 
A few notices in late and often untrustworthy writers give us 
a very adequate picture of what took place inside the great 
temple of initiation and of the essential Mystery The secret 
which was committed 19 to the Mysta1 and Epoptai has been 
well kept Considering the enormous number of worshippers 
indiscriminately admitted to the festival, this would, indeed, 
have been a real miracle, 1f the secret to be kept had taken the 
form of dogma cxpressed in concept and words and capable of 
being communicated verbally to others Since the labours of 
Lobeck, however, drastically reducing to order the confusion 
of opinions on this subject, no reasonable person believes that 
this was the case It was difficult to let out the “secret ’’, 
for there was essentially no secret to let out Profanation 
could only come through actions, through “ the Mysteries 
being acted ’’,?° as they were in the year 115 in the house of 
Poulytion The Mystery was a dramatic performance, or, 
more strictly, a religious Pantomime, accompanied by sacred 
songs 74 and formal speeches, a representation, as Christian 
authors let us see, of the Rape of Koré, the wanderings of 
Demeter, and the final reunion of the goddesses This in itself 
would not have made the mysteries remarkable, a similar 
dramatic reproduction of the circumstances attending the life 
of a god, which had led to the foundation of the festival in 
question, was a very widespread cult-practice in Greece, 1t 
was part of the festivals of Zeus, Here, Apollo, Artemis, 
Dionysos, and, above all, of other festivals in honour of 
Demeter herself But the Eleusinia was distinguished from all 
other such festivals, even from the equally secret festivals of 
Demeter known as the Thesmophoria and the Haloa, by reason 
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of the hopes which 1 inspired in the minds of the initiated 
The Hymn to Demeter tells us that the pious worshipper of 
the Goddess at Eleusis mght hope for riches upon earth and a 
better fate after death Later authorities also speak of the 
success in this life which initiation at Eleusis gave good ground 
for expecting But far more emphatic are the statements, 
made by mnumerable witnesses from Pindar and Sophokles 
onwards, that only they who have been initiated into these 
mysteries may entertain a joyful expectation of the life to 
come To them only 15 τί granted to have real “‘ life ’’ im Hades , 
nothing but evil awaits others in that place 35 

It was these promises of a blessed immortality that for 
centuries drew so many worshippers to the Eleusimian festival. 
Nowhere clse could such promises be obtained with such 
distinctness and assurance The injunction commanding 
secrecy must obviously have referred to quite other matters ; 
1t cannot have applied to this, the greatest boon anticipated 
from initiation at Eleusis Everyone speaks out aloud and 
without restraint about it At the same time, all our 
information 1s so completely at one on the point and so free 
from doubt or uncertainty that we must perforce believe that 
the performances that were to be preserved so secret were, 
in reality, for the believers the source of an assurance which 
was not held as the mere probable conjecture of individuals, 
but as fixed and certain truth beyond question or need of 
interpretation 

How this was brought about certainly remains obscure. 
Since the discrediting of “‘ symbolism ’”’ in the sense made 
familiar by Creuzer or Schelling, many of our modern 
mythologists and historians of religion have been all the more 
eager to assert that the performances at the Eleusiman 
mysteries were in reality the true and mystic celebration of 
the Greek “ Religion of Nature” as discovered by themselves 
Demeter, in this view, would be the carth , Kore-Persephone,, 
her daughter, the seed of corn, the Rape and Return of 
Koré would mean the sowing of the seed in the earth and the 
tise of the young grain from beneath the sol, or, in a 
more gencral sense, “tle yearly decay and renewal of 
vegetation’ In some way or other the Mystai must have had 
revealed to them the real meaning of the “ nature-symbolism ” 
hidden in the mystical performances Witnessing these 
performances they are supposed to have learnt that the fate of 
the seed of corn, tepresented by Persephone, its disappearance 
beneath the eatth and eventual rebirth, 1s an image of the 
fate of the human soul, which also disappears that it may 
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live again. This, then, must be the real content of the holy 
Mystery 7 

It remaims, however, first and foremost, to be proved that 
the Greeks 33 themselves would have regarded such symbolistic 
mummery, in which the phenomena and processes of nature 
appear under the guise of anthropomorphic gods, as religious 
at all, or would have recognized their own religion in such 
things Still further—admitting for the sake of argument the 
possibility of such an interpretation—the identification of 
Koré with the seed of corn and ts fate leads at once, if we try 
to get beyond the vaguest generalities, to intolerable 
absurdity It is difficult to see, however (and this would 
be the mam point at issue), how such an analogy between the 
soul and the grain of seed could have led to a faith in 
immortality that was not to be had, it would seem, in a more 
direct fashion What possible effect could have been produced 
by such a far-fetched and arbitrary parallel between the pheno- 
mena of two such wholely different provinces of existence? Ifa 
reasonably plausible deduction was to be made from the visible 
and unmistakable (the condition of the grain) to the invisible 
and unknown (the condition of the soul) surely the first and 
simplest requisite would be that a real causal connexion 
between the two should be plainly demonstrated These may 
seem dull and pedantic considerations where the sublimest 
forebodings of the heart are concerned, but I should not 
have supposed that it would have been so easy to tempt the 
Greeks with vague surmises from the path of logic and lucidity, 
or that such surmises would have afforded them such 
extremity of “ bliss "" 

Lastly, the analogy, even if 1t proved anything, 1s false 
It would only hold 1f the soul, like the grain, after a temporary 
disappearance below the earth, were promised a new life 
upon the earth—if a palongenesta in fact were promised 
That this, however, was not a belief supported by the officially 
conducted mysteries of Athens, 1s admitted on all hands 

Equally untenable is the view that the dramatic 
presentation at the mysternes of the Rape and Return of 
Koré (regaided this time as a divine personage, not as the 
personified grain of corn) was intended to inspire hopes of an 
analogous fate for the human soul, by virtue of a mystic 
unification of the life of man with the life of the godhead to 
whom he swears allegiance 54 Even so the hope based upon the 
typical fate of Koré could only have led to a hope for the 
palingenesia of mankind in general, not (what was and always 
remained the real belief of Eleusis) to the hope of a specially 
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favoured after-hfe for the Mystai in the kingdom below the 
world Indeed, we must not look to the Eleusinian mysteries 
for the ecstatic exaltation of the soul to the recognition of its 
own godhead—though such exaltation was the motive force 
and the essential core of Greek mysticism, as of all mysticism 
and mystic religion From the mysteries of Eleusis, however, 
it remained far removed, the belief there fostered, with its 
absolute division and distinction between the divine and the 
human, never transgressed the bounds of popular Greck 
religion, over whose portals stood the universally prescriptive 
words ἕν ἀνδρῶν, ἕν θεῶν γένος --- ‘the race of men 
is one, and the race of gods is another ” Nor was Eleusis any 
exception to thisrule the mysteries did not point the way to 
mysticism 


§ 4 

Inquiry 1s on the wrong track when a deeper mcaning 1s 
sought for in the mimic presentation of the sacred myth at 
Eleusis whereby the human soul was to obtain the blessed 
hope of immortality The conviction that the human soul was 
immortal in its own right, by reason of its own nature, was 
not a conviction that was obtained at Eleusis That is why 
we may dismiss such fanciful analogies as those between the 
human soul and the seed of corn or the goddess of the earth’s 
hfe Such analogies, if they proved anything, would prove 
at most the complete imdestructibility, in spite of all 
vicissitude, of the life of the human soul-—of every human 
soul But this was not Eleusiman doctrine The continued 
conscious existence of the soul after its separation from the 
body was not a doctrine but a presupposition of Eleusis, 
and it could be thus presupposed because it was the basic 
idea of the popular and widespread cult offered to the souls 
of the departed 2° The advantage obtained by the initiated 
at Eleusis was that a livelier and fuller content was given to 
the bare existence of the disembodied soul, which was all that 
the current worship of the souls essentially contemplated 
We are assured that only the initiated at Eleusis will have a 
teal “life” after death , that evil will be the fate of “‘ the 
others” 28 Not that the soul, relieved of the presence of the 
body, will live hereafter, but how 1t will live was what Eleusis 
taught men With the calm assurance common to all close 
and confined religious associations, the Eleusiman society 
divided mankind into two classes the “ Pure”’, that 1s those 
who had been initiated at Eleusis, and the innumerable 
multitude of the unmuitiated Only for the members in com- 
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munion with the mystery of Eleusis was salvation assured 
Salvation was theirs as a reversionary Tght, but salvation 
such as theirs was a privilege and could only be obtained by 
participation in the bounteous festival of the Athenian State 
and in its ceremomal Centuries of large-minded tolerance in 
admitting to the mysterics extended this privilege to an 
immense number of Greeks (and of Romans, too, in later 
times) But the prospect of a blessed hereafter never became 
a matter of course, not as man, not even as a virtuous and 
pious man did such a privilege come to anyone It was granted 
solely to the member of the Eleusimian religious society and 
the participator 1n the divine service of the goddesses 57 
What were the means employed to impress this hope—this 
certain expectation rather—of a blessed hereafter in Hades 
upon the Mystaz? We must frankly admit that we cannot, 
unfortunately, say anything definite in answer to this question. 
Only to the suggestion that these hopes were grounded upon 
symbolic representations of any kind may we give a decided 
dental And yet this 15 the generally accepted opinion 
“Symbols” there may have been, as an assistance to the 
dramatic or pantomimic representation of the Rape and 
Return of Koré , ὅδ. but hardly in any other sense than that 
of typical condensations—the part being put for the whole, or 
the whole understood in the part—of scenes impossible to 
represent in their entirety It 15 true that with the lapse of 
centuries, and m the absence of any offical written 
interpretation of the inner meaning and intention of the ritual 
many of these symbols became unintelligible—a disadvantage 
which belonged to all other departments of Greek religion as 
well As soon as independent reflexion on matters of religion 
began to arise, many sorts of allegorical or symbolical inter- 
pretations began to be applied to the details of the performances 
at the mysteries Does τὲ follow from this that the mysteries 
of the Earth divinities, as some are inclined to believe, bore 
a symbolical or allegorical character from the outset, and 
differed in this respect from all other Greek worship of the 
gods " 2 Similar interpretations were applicd by philosophers 
or would-be philosophers to the fables of the gods in Homeric 
or popular mythology , the mysteries did not by any means 
hold a peculiar position in the minds of connoisseurs of myth- 
mterpretation in antiquity If a ‘‘ deeper meaning” was 
attached by preference to the performances at Eleusis, that 
only shows that much in these performances was no longer 
understood, or in its real meaning no longer satisfied the spirit 
of the philosophic centuries But τὸ shows also that for this 
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festival of unexampled splendour, where might and the 
injunction of secrecy awakened awed expectancy," performed. 
according to an archaic ritual of ever-increasing perfection 
and attended by the whole of Greece, an unusual sympathy was 
felt It offered something to the eye and the ear which was 
attractive to all men, and they exerted themselves to find a 
satisfactory meaning in its sights and sounds Finally, it 1s 
hkely enough that the ‘‘ meanmg” which they themselves 
had arbitrarily bestowed upon them was what made the 
mysteries specially attractive to many To this extent 1t 1s 
legitimate to say that symbolism was a real and historical 
factor in the constitution of the mysteries 

Even supposing, however, that much in the presentation of 
this mystic festival was consciously ordered and disposed by 
the founders of τὶ with a view to symbolic interpretation, and 
consequently to the possibility of an ever-increasing 
idealization of its significance, yet this cannot have extended 
to the hopes of a blessed immortality revealed to the Mysta1 
Symbolist or allegorizing modes of interpretation must always 
have been the private concern of individuals and therefore 
lable to much uncertainty and variety 4 Our authorities, 
however, from the most diverse periods, speak with far too 
great distinctness and unanimity about the blessed here- 
after vouchsafed to the initiated in the mysteries, for 1t to be 
credible that this can have been the outcome of any 
interpretation of complexities, or of any metaphorical 
application of the hopes derived from events in the life of the 
gods to a quite different province, the life of the human soul 
What every witness speaks of in the plainest and simplest 
language without any special ‘‘mystery”’—the hope of 
future blessedncss—must have been offered to the participants 
in the mysterics 1n the most unequivocal fashion It 1s natural, 
above all, 1o suppose that the exhibition of the “ mystic 
drama ”’ included particularly the final scene as 1t 1s sketched 
in the 2nd Homeric Hymn __‘ the foundation of the Eleusiman 
festival by the goddess herseli—what had once been revealed 
to the little city-community must have been proclaimed to 
the great company of those admitted to the common festival 
of Eleusis 33 the highest reward of participation in this 
unparalleled act of worship is what the Homeric Hymn 
distinctly puts forth as such-—the peculiar favour of the gods 
of the lower world and a future life of blessedness within their 
kingdom The statues of the goddesses were seen radiantly 
uluminated , 33 ai this festival of grace m remembrance of 
then trials, therr happiness, and thenr beneficent acts, they 
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themselves—-as it seemed to the faithful believer—were 
invisibly present What further need of warrant was there for 
the promises of future blessedness 9 


§ 5 


In spite of many extravagant statements from antiquity, 
we have no means of estimating how widely participation in 
the Eleusimian mysterics (whether of those celebrated at 
Eleusis 1.561} or in the numerous associated festivals) was 
extended in Greece Stull, 1t 1s probable that large numbers, 
not from Athens alone but from the whole of Greece, sought 
eagerly to enter the state of grace vouchsafed to the 
worshippers at Eleusis In this way the more hvely conception 
of the state of the soul mm the hereafter may have gradually 
become the common property of Greek imagination 

On the whole, we must be on our guard against attributing 
too great an importance to these mysteries There can hardly 
have been any question of moral influence—the ancients 
themselves in their most exaggerated eulogies of the mysteries 
and their greatness, say almost nothing of this Nor 1s it 
casy to see what part of the mysteries could have served as a 
vehicle of moral influence Distinct dogma in the religious 
sense was never provided by the mysteries any more than by 
other worships of the gods in Greece Nor was there anything 
exclusive about the cult of the mysteries side by side with 
that cult and after 1t the Mystai took part in other worships of 
the gods, according to the usages prevailing in their own homes 
The great festival when it was over left no sting behind in 
the hearts of the initiated No requirement of a new manner 
of life, no new and peculiar condition of conscience was theirs 
onits account, no strange revaluation of values, contradicting 
the general opinions of the time, was learnt there There was 
a total absence of that which (11 we mghtly understand the 
word) gives to the doctrines of sectarian religion their force 
and persuasiveness—paradox Even the prospect of future 
bhss opened to the initiated did not divert them from the 
normal tenor of their existence It was a gemial prospect ; 
not a compelling demand drawing all things tortself and turning 
men away from ordinary life The hght that fell from beyond 
was not so blinding that it made all things on this carth seem 
dark and mean If im the decadence of Greek culture—and 
even among the people of Homer-—ideas hostile to this life 
made their appearance and in many places acquired weight 
and influence, 1f some men began to think death superior 
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to life, and this life, of which alone we can be assured, 
as merely a preparation, a land of passage to a higher hfe 
mn the world mvisible—for all this the mysteries were not 
responsible It was not they, nor the feelings and surmises 
awakened by theit pictures and performances, that dulled 
the beauty of this earth for the enthusiasts “ intoxicated 
with other-worldliness”’, or made them strangers to the 
mstincts of life and sanity prevailing in older and unspoiled 
ages of Greek hfe 


NOTES TO CHAPTER VI 


1 H Cey 270 ἢ (Demeter speaks) ἀλλ᾽ dye μοι νηόν τε μέγαν καὶ βωμον 
ὑπ’ αὐτῶ τευχόντων πᾶς δῆμος ὑπαὶ πόλιν αἰπύ τε τεῖχος, Καλλιχορου 
καθύπερθεν, ἐπὶ προὔχοντι κολωνῶ ὄργια δ᾽ αὐτὴ ἐγὼν ὑποθήσομαι, 
ὡς ἂν ἔπειτα εὐαγέως ἔρϑοντες ἐμὸν μένος ἱλάσκησθε Building of the 
temple 298 ff, and following that the instructions of the goddess 
as to the δρησμοσυνη ἱερῶν and the ὄργια, 474 ff 

2 See Lobech, Agi 272 ff 

8 487 ff I wall not stop to answer the attacks made on the con 
cluding part of the hymn nor to defend the many limes which editors 
have rejected None of the attacks seem to me justified 

4 Korte, Ath Mit 1896, p 320 dates the decree in the vear 418 

5 κατὰ τὰ πάτρια καὶ τὴν μαντείαν τὴν ἐκ Δελφῶν, SIG 20,1 5 
29 £, 35 {IG 1, Supp, p 59, 270] In Sicily the Eleusima are 
@lready well known in the time of Epicharmes Epich ἐν ᾿Οδυσσεῖ 
αὐτομόλω ap Ath 374D=100 Kalb. EM 255,2, οἱ K O Muller, 
ΚΙ Schr νι, 259, 

* We can only state this definitely of the Eumolpidai who provided 
the male and female hierophants Severely as the genealogy of thi. 
family has suffered on all sides through fictitious accretions and com- 
binations there can be no doubt of its Eleusimian origin On the other 
hand, 1t 15. a striking fact that none of the γενη who are known to have 
shared 1n the direction of the Eleus mysteries derived their ongin 
from the Eleusiman princes mentioned in h Cey 475-6 as receiving 
with Eumolpos the instructions of the goddess (Triptolemos, Diokles, 
Keleos) The Krohonidat and Korronida: did, it 1s true, claim 
Triptolemos as their ancestor, but their connewor with the sacred 
festival 1s obscure and dubious (see Καὶ Ὁ Muller, KI Schy u, 255 £) 
The Kerykes (in whose family the posts of Dadouchos, Herald of the 
Mysteries, Priest ἐπὶ Bwyd, etc , were hereditary) were only connected 
with Eumolpos by a tradition which the family itself regarded as 
apocryphal (Paus 1, 38, 3), they themselves traced their descent 
from Hermes and Herse the daughter of Kekrops (5 Dittenberger, 
Hermes, »x, 2), and tnerefore evidently regarded themselves as an 
Athenian family We know too little of these relationships to venture 
to say that this claim was unjustified (as Muller, p 250 f, 1s snclined 
to do) Nothing need prevent us fiom supposing that this 1s one of 
the many innovations introduced at and after the union of Lleusis 
and its festival with Athens—many of them are quite evident— and 
that in addition to the old Eleusimian priestly fambhes the Athenian 
family of the Kervhes was given a regular part in the δρησμοσύι ἡ 
ἑερῶν This would then be part of the compromise (συνθῆκαι Paus 
2, 14, 2) between Athens and Eleusis upon which the whole relationship 
between the two states and their religious cvlts rested 

7 See above, chap v,n 18 

‘It 1s doubtful what part the goddess Daeira played in the 
Eleusimia that she played some part must be regarded as certain 
from the fact that among the official puesthoods of the festival a 
δαειρίτης is expressly mentioned (Poll 1,35) She stands im a certain 
opposition toDemeter butthough sheisnevertheless identified by Aesch 
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and others with Persephone (K O Muller, KI Schr wu, 288) the most 
we may deduce from this 1s that she also was a chthonic deily (Acc 

to the sacrificial calendar of the Attic Tetrapohs, J eg Sac: 1,p 48,B 12 

Aaipa ols κυοῦσα was offered This does not point to the identity of 
this goddess with Persephone —as the editor, p 52, points out 
Pregnant animals were by preference offered to Demeter, though 
occasionally to Artemis and Athene too) TDaeira seems from all the 
indications to belong to the y@dvoe (Meaning of the name un- 
certain *“'‘the hnowing one” ΟἹ “186 (torch) burning one” cf 
Lobeck, Pathol prot 263) InTust on Z 378, p 648, 24 among the 
notices collected from the lexicographers there 1s one in which 
Pherekyd¢s makes her the sister of Stya (1t 1s not Pherchydes but the 
over-subtle scholar 10 whom Eust owes his note, who thinks that 
Daeira signified the ὑγρὰ φύσις to the ancients, so also Ae} Dionys 

quoting of περὶ τελετὰς καὶ μυστήρια in his Lexicon, ap Eust 648, 41 

This 1s a worthless allegoncal interpretation) —For which reason 
some made her the daughtcr of Okeanos (Muller, pp 244, 288)---τινὲς 
δὲ d¥Aaxa Περσεφόνης ὑτὸ Πλούτωνος ἀποδειχθῆναίΐ φασι τὴν Δάειραν 
(648, 40) According to this she would be a Hades daimon keeping 
guaid over the wife of Aidoneus (cf the guardian Κωκυτοῦ περίδρομοι 
κύνες in Ar Ran 472,quoting Lump) In this case we can see the 
origin of Demeter’s hostility Did this Daeira also play a part (as 
a character) in the Eleusimian δρᾶμα pvorudy? Ap Rh makes her 
the same as Hekate, who, however,in the’ Cer (and on vase paintings) 
1s the helper rather than the enemy of Demeter 

® So also 1n the recently discuvered Paean (fourth century BC) of 
Philodamos of Skarpheia addressed to Dionysos (BCH 1895, p 403), 
where 1n the third section we are told how Dionysos, the son of Thyone, 
born in Thebes, went from Delph: to Eleusis where he was called Iakchos 
by the mortals to whom he had (in the mysteries) revealed πόνων 
ὅρμον ἄλυποι —The attempt at historical synthesis, bmnging 
together as many as possible of the different relations ana ramuifica- 
tions of the Dionysos nature, 1s particularly evident in the whole com- 
position of this hymn The cult of Dionysos was established 1n Attica 
by the Delphic o1arle—so much 1s certain, and that 1s enough for 
the poet who now makes Jakchos, too, come from Delphi to the people 
of Attica Such a conception has no historical significance 

10 ’Taxxos (there clearly distinguished from Διόνυσος) τῆς Δήμητρος 
δαίμων 15 described as 6 ἀρχηγέτης τῶν μυστηρίων in Str 468 (cf Ar, 
Ran 398 £) 

11 The "Jaxxetov (Plu, A,2s 27 Aleiphr 1, 59, 1) 

12 ‘Was the birth of Iakchos any part of the spectacle at the 
mysteries ? It might be thought so from what we are told by Hippol , 
RH 5,8, p 162D 5 the hnerophant νυκτὸς ἐν ᾿Ελευσῖνι ὑπὸ πολλῶ 
πυρὶ τελῶν τὰ μυστήρια Bod καὶ κέκραγε λέγων ἱερὸν ἔτεκε πότνια 
κοῦρον Βριμὼ βριμόν This statement, howevei, sufters from the dis- 
advantage belonging to all information given by Chnstian wnters 
on the subject of mysteries when not confirmed by eather evidence 
such information 15 admissible at most for the actual time of the 
writer (Immediately combined with this in Hippol comes tne remark- 
able assertion that the hierophant was edovyopévos δια κωϊείον 
Of this Epict for example (3, 21, 16) Lnows nothing, but only speaks 
of the dyveta—probably confined to the time of the festival and its 
preparation—of the hierophant Still, Jerome, adz Jovm 1, 49, 
p 320C Vall , speaks of the cicutae sorbitionis castran of the hie1ophant. 
Likewise Serv, A v1, 661} 
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13 An opportunity of speaking in more detail of Orphic doctrine 
will occur later on Here I will only point out mn passing that the 
ancients themselves never suggested for a moment that Orpheus— 
the master of every hind of mysticism—hbad anything in particular 
to do with the Lleusima as Lob Agi 239 shows 

14 As to the admission of slaves to the Pleusinian initiation ceremonies 
ΚΟ Muller ΚΙ Sch+ 1, 56, opposes Lobeck (Agi 19) and suggests 
a doubt His main objection 1s that on the great inscr dealing with 
the regulation of the Lleusimia (CIA 1 1) stde ὃν side with μύσται 
καὶ ἐπόπται ἔπειθ 15 mention also of ἀκολουθοι (but not of δοῦλοι, 
Zichen, Leg Sac» [Diss] p 14f£)—1re presumably slaves, not them- 
selves Mvsta1 belonging to the μύσται But if slaves were initiated 
that would not prevent there beng other slaves, ἀκόλουθοι of the 
pvorat, uninitiated and not reckoned among the μύσται Its definitely 
stated on the official record of building expenses at Eleusis dating from 
the year 3298, CIA u, 834, Ὁ, col 2, 71, μύησις δυοῖν τῶν δημοσίων 
(the state slaves cmploycd in the building operations) 444 (cf 1 68) 
Invhation of the δημόσιοι also in CIA νι, 834 ς, 24 On this siew, 
when the comic poet Lheophilos (1, p 473 K) makes someone 
speak of his ἀγαπητὸς δεσπότης by whom he ἐμυήθη θεοῖς, τὲ will not 
be necessary to suppose that a frecdman (as Meinche, Com 3, 626) 
15 speaking and not a slave —The generosity imphed was all the greater 
since 1n many of the most sacred feasts of the gods at Athens slaves 
were expressiv excluded cf Philo, 9 omn Prob 20,1, p 467M 
Casaubon on Ath, vol 12, p 495 Schw 

18 Isoc 4, 28, Δήμητρος γὰρ ἀφικομένης εἰς τὴν χώραν καὶ 
δούσης δωρεὰς διττάς, αἵπερ μέγισται τυγχάνουσιν οὖσαι, τούς τε καρποὺς 
καὶ την τελετήν, οὕτως ἡ τολις ἡμῶν οὐ μόνον θεοφιλῶς ἀλλὰ 
καὶ φιλανθρώπως ἔσχεν, ὥστε κυρία yeroudy τοσούτων ἀγαθῶν οὐκ 
ἐφθονησε τοῖς ἄλλοις, ἀλλ ὧν ἔλαβεν ἅπασι (he means all Greeks " 
οἱ 157) μετέδωκεν 

10 μυεῖν δ᾽ εἶναι τοῖς οὖσι Κηρύκων καὶ Εὐμολτιδῶν as the law 
appoints C/A 11 (more exactly Supp p 8 ),11 110-11 Thus the 
μύησις belonged exclusively to the members of the γένη of the 
Eumolpidai and Kerykes (but to all the members, not merely those 
serving as officers αἱ the particular festival concerned) Cf Ditten- 
berger, Hermes 20 31 £ The Emperor Hadnan,in order to be able 
to hold the festival 1n ἃ more sumptuous manner, had himself made 
ἄρχων of the Εὐμολπιδῶν γένος having already been made a member 
of that γένος ins from Eleusis, Ath Alii 1894, p 172 —There 1s ro 
teference 1o the Eleusima in what 15 said about the μυεῖν of a priestess 
belonging to the famuly of the Phyllidaiin Phot Φιλλεῖδαι sce Sopffer, 
Ati Geneal 92 —The exrx of μύησις collected by Lobech (Agi 28 ff) 
do not contradict this law 1π the case of Lysias who ὑπέσχετο μνήσειν 
the hetaira Mctane.ra [D ] 59, 21 μυεῖν mercly means defray the cost 
of initiation (quite correctly explained by Muller, review of Aglaoph , 
Al Schy u, 56) So, too, in the case of Theoph (1, p 473 K ) ἐμυήθην 
θεοῖς, 1e at the expense of my master 

17 The προρρησις of the Basileus and the proclamations of the 
hierophant and dadouchos exciuded all ἀνδροφότοι from those taking 
partinthe mysteries Lob, Agi 15 Thev were also, 1t1s true, excluded 
trom all other sacred s1tes Lob 17 I ven τοῖς ἐν αἰτία the Archon 
Bave warning ἀπέχεσθαι μυστηρίων καὶ τῶν ἄλλων νομίμων (Poll &, 
90) in fact the person accused of murder was im any case, as “" un- 
clean”, excluded from αὐ νόμιμα Antipho, vi, 36 (mn AB 310, 8 
read νομίμων) 
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18 ὅσιοι μύσται, Ar Ran 336 (So, too, the Mystai of the Orphic 
mysteries ate called of dow: Pl, Rp 363 C, Orph, H 84, 3) 
ὅσιος 1s probably here used in 2ts primitive sense = “clean” (ὅσιας 
χεῖρες, etc) [Pl] Artoch 371 refers to τὰς ὁσίους ἀγχιστείας of 
the Eleus Mystai In the same way ὁσιοῦν was used of mtual purifica- 
tion and expiation φυγαῖσιν ὁσιοῦν the murder, E, Or 515, ὅσιοῦν 
the retuined homicide, D 23, 73, (of the Bacchic mysteries Bdyyos 
ἐκλήθην dowels, E fry 472, 15) Thus the ὅσιοι are identical with 
the κεκαθαρμένοι as the initiated are called Pl Phd 69 C, and 
frequently It would be hazardous to suppose that the Mystai called 
themselves ὅσιοι as the only pious and rightcous people (though that is 
what ὅσιος ἄνθρωπος and the hke mean elsewhere) Their spiritual 
self satisfaction hardly went as far as that, and indeed they did not 
ascnbe so much personal merit to themselves at all 

10 In a solemn announcement of the Keryx as it seems the 
latter acc, to Sopater διαίρ ζητημ (Walz, Rhet Gs vi, 118, 24 f) 
δημοσίᾳ ἐπιτάττει τὴν σιωπήν at the commencement of the sacred 
ntual 

20 τὰ μυστήρια ποιεῖν, Andoc, Myst 11-12—The more clearly 
descriptive expiession, ἐξορχεῖσθαι τὰ μυστήρια does not seem to occur 
before Anstides, Lucian, and the latter’s imitator Alaiphron [Lys] 
6, δ] οὗτος ἐνδὺς στολήν, μιμούμειος τὰ ἱερὰ ἀπεδείκνυε τοῖς ἀμυήτοις 
καὶ εἶπε τῇ φωνῆ τὰ ἀπόρρητα The ἀπὸρ thus divulged were the sacred 
formule uttered by the hierophant 

21 At least in later ages there was plenty to hear els ἐφάμιλλον 
κατέστη ταῖς ἀκοαῖς τὰ ὁρώμενα, Aristid , Eletts I, 415 Di [1,38 Ke]. 
We frequently hear of the beautiful voices of the hierophants, of 
ὕμνοι Tinging out, etc 

22 The well hnown statements of Pindar, Sophokles, Isohrates, 
Krinagoras, Cicero, and others aie collected by Lobeck, Ag! 69 ff 
‘There 1s a reminiscence of Isocr in Aristid Eleus 1 421 Di {u, 30 Ke] 
ἀλλὰ μὴν τό γε κέρδος τῆς πανηγύρεως οὐχ ὅσον ἡ παροῦσα εὐθυμία 

ἀλλὰ καὶ περι τῆς τελευτῆς ἡδίους ἔχειν τὰς ἐλπίδας 1d Panath 
I 302 Di τὰς ἀρρήτους τελετὰς ὧν τοῖς μετασχοῦσι καὶ μετὰ τῆν τοῦ 
βίου τελευτὴν βελτίω τὰ πράγματα γίγνεσθαι δοκεῖ Cf also Welcker’s 
account, Gr Gotterl 11, 519 ff , 1m which, however, there 1s a good deal 
mixed up which has nothing to do with the mysteries 

23 That 1s, in the time of still νι! 8] religion and τῷ the circles which 
Still retained an unspoilt feeling forit Apart from these it 1s true that 
the allegoncal interpretation of myths was already fanuiiar in antiquity, 
and 1n learned circles the gods and the stories of the gods were trans- 
formed and disintegrated εἰς πνεύματα καὶ ῥεύματα καὶ σπόρους καὶ 
ἀρότους καὶ πάθη γῆς καὶ μεταβολὰς ὡρῶν as Plutaich complains, 
Is ef O 66, p 377 Ὁ These allegoncal interpreters from Anaxagoras 
and Metrodoios onwards are the real ancestors of our modern “' nature ’’ 
mythologists No one doubts, however, that from their interpretations 
nothing can be learnt except whai the real sense of Greek belief in the 
gods certainly was οὐ It 1s worth noticing that Prodikos, because he 
said that ἥλιον καὶ σελήνην και ποταμοὺς καὶ λειμῶνας καὶ καρποὺς 
καὶ πᾶν τὸ τοιουτῶδες were the real essence of the Greek gods, was 
looked upon as one of the ἄθεοι (SE, M 9, 51-2 = BSDhiels) Quam 
tandem 1ehgionem 1eliquit ἡ ashs the Greek whom Cicero 18 reproducing 
in ND 1, 118, with reference to this ancient prophet of Greek 
‘nature religion”? ---ΕῸ the ancient allegonsts Persephone, too, 1s 
nothing but τὸ διὰ τῶν καρπῶν φερόμενον πνεῦμα (so Kieanthes Plu 
asabove) Acc to Varro Persephone “ means ”’ fecunditatem semmum, 
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carned off by Orcus on the occasion of some crop-failure, etc (Aug, 
CD vu, 20) In Porph ap Eus, PE 3, 11, 7-9 we actually have 
the very interpretation which has been iecently restored to so much 
favour—that Κόρη 1s nothing else but a (feminme) personification of 
κορος = young plant, shoot 

A hint of such an explanation occurs in Sallustius, de Dts iv, 
κατὰ -m ἐναντίαν ionpepay (1e the autumnal) ἡ τῆς Κόρης ἁρπαγὴ 
μυθολογεῖτο γειέσθαι ὃ δὴ κάθοδός ἐστι τῶν ψυχῶν (from the standpoint 
of this Neoplatonist at any rate the analogy might be carried through) 
So, too, Sopater διαίρ Cnr in Walz, Ri Gr vi, 115, 3, speahs of ~6 
τῆς ψυχῆς πρὸς τὸ θεῖον ovyyads as if it were confiimed in the 
(Eleusinian) mysteries 

22 It may be mentioned here by anticipatron ihat a real doctrine 
of the indestruct'bihty of the human soul was first traditionally 
attributed in antiquity to the Greek philosophers such as Thales or 
to the theosophor such as Pherehydes {and Pythagoras too) In 
what sense this can be regarded as true we shall leain in the course of 
out inquiry ‘The mystenes of Llieusis, trom which many moder 
critics would like to derive the belief in immortality among the Giecks, 
are mentioned by no ancient authonty as among the sources of that 
belief or of such a doctrine In which they were quite nght 

36 Soph fr 753 N [791 P] as τρὶς ὄλβιοι κεῖνοι βροτῶν, οὗ ταῦτα 
δερχθέντες τελη podwa’ ἐς “Αιδον τοῖσδε γὰρ μόνοις ἐκεῖ ζῆν ἔστι, 
τοῖς δ’ ἄλλοισι “τάντ᾽ ἐκεῖ κακά 

2: The privileged position of the iniiated 15 exhibited with striking 
vigour in the well hnovm outburst of Diogenes τί λέγεις ἔφη, 
κρείττονα μοῖραν ἕξει Παταικίω: ὁ κλέπτης ἀποθανὼν 7 ᾿Επαμεινώνδας 
ὅτι μεμύηται Plu, Aud Poet νυν, Ὁ 2311, DL νι, 39, Jul, Or vu, 
238 A (p 308 Hert ---α homiletic application of Diogenes’ saying 19 
made by Philo Vel Off 12, τι, 261 M συμβαίνει πολλάκις τῶν 
μεν ἀγαθῶν ἀνδρῶν μηδένα μυεῖσθαι, ἄηστας δὲ ἔστιν ὅτε καὶ κατατοντιστὰς 
καὶ γυναικῶν θιάσους βδελυκτῶν και ἀκολάστων, ἐπτὰν ἀργύριον παράσχωσι 
τοῖς “ελοῦσι καὶ ἱεροφαντοῦσι Cf Spec Leg 3, 7,1, p 306 Vi 

28 Of this nature were the ἱερά which the hierophant “showed ” 
and the othcr things that were employed 1n the festival pictures of 
gods, relics and paraphernalia of all sorts (eg the adorn and the 
καλαθος O Jahn Hermes 3 327 £) see Lob Agi 51-62 

8 Preller, for example (stimulated by K O Muller), 1s fond of 
dwelling on the special character and meaning of the worship of the 
chthonic deities as something quite distinct from other Greek worships 
of the gods An example mav be found in Pauly Wissowal,ss Llettsts, 
im, p 108 “ Lhe department of religion to which the Mieusiman 
cult belongs 1s that of the chthonic deities, which had been indigenous 
an Greece from the earliest times and was a widely popular cultus 
In this cultus idcas of the gencrous fiuitfulness of the earth’s soil and 
of the fruitfulness of death—whose seat scems to be beneath the earth 
like the Old Testament Sheol—were interwoven in a mysteriously 
suggestive way a way which essentially resisted all etforis at clear 
and distinct comprehension and could not help leading to mystical 
or occult suggestions and obscure symbolistic expression * 1815 and 
further amplifications in the same sense all rest upon the unprovable 
axiom that the activities of the χθόνιον as gods of the sor and as gods 
of the kingdom of the souls were “interwoven” the suggestive 
haze of the 1est follows naturally But what τὰ all this is Greek ? 

30 ἡ κρύψις ἡ μυστικὴ τῶι ἱερῶι σεμνοποιεῖ τὸ θεῖοι, μιμουμένη τὴν 
φύσιν αὐτοῦ φεύγουσαν ἡμῶν τὴν αἴσθησιν Str 467 
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3! In fact the ancient allegorical interpretations of the mystenes 
differed widely among themselves Lob, Agi 186-40 —Even Galen 
attnbuted an allegorical sense to the mysteries of Eleusis, but he thinks 
ἀμυδρὰ ἐκεῖνα πρὸς ἔνδειξιν ὧν σπεύδει διδάσκειν (iv, p 361 K) This 
cannot have been true of the assurances given to the Mystai of a 
blessed future in Hades 

32 Such proclamations may have occurred in the ἑεροφάντου ῥήσεις 
(Sop biaip ζητ Walz, vin, 123, 29, cf Lob, Agi 189) 

33 Lob, Agl 52, 58 ἢ 

34 No one says anything of any kind of moral obligation undertaken 
by the Mystai or of any consequent moral influence of the festival 
not even Andokides in whose warnings addressed to the college of judges 
composed of Mystai (Myst 31) the words ἵνα τειμωρήσητε μὲν τοὺς 
ἀσεβοῦντας κτὰ are not to be taken with the previous μεμύησθε καὶ 
ἑωράκατε τοῖν θεοῖν τὰ ἱερά but with οἵτινες ὅρκους μεγάλους xrA καὶ 
ἀρασάμενοι x7A He speaks, in fact, of the moral obligation of the 
jury who have taken the oath, as judges not as Mystai In Ar, Ran, 
455 ff , the words ὅσοι μεμνήμεθα stand loosely side by side with εὐσεβῆ 
διήγομεν τρόπον περὶ τοὺς ξένους καὶ τοὺς ἰδιώτας (ΟΣ the Samothraluan 
mysteries Diodoros says, 5, 49, 6 γίνεσθαι δέ φασι καὶ εὐσεβεστέρους 
καὶ δικαιοτέρους καὶ κατὰ πᾶν βελτίονας ἑαυτῶν τοὺς τῶν μυστηρίων 
κοινωνήσαντας---Οϑ it seems without effort on their part by a pure act 
of grace ) 

38 Formal or verbal instruction of a theological or moral kind was 
not supphed at Eleusis so much may be stated without fear of con- 
tradiction since the work of Lobeck Thus, the three commandments 
of Triptolemos, which acc to Xenokrates διαμένουσι ᾿Ελευσῖνι (Porph , 
Abs 4, 22) cannot be regarded as moral precepts proclaimed at the 
mystenes indeed, there 1s nothing to lead one to conclude that they 
had anything to do with the mystery festival at Eleusis In character 
these very simple precepts seem related to the laws of Bouzyges, 
with whom Triptolemos is sometimes confused (Haupt, Opuse i, 505) 
and were very likely, like them, recited at some agricultural festival 
Supposing further that the third “law” of Tmptolemos ζῶα μὴ 
σίνεσθαι was really (as Xenokr seems to have understood 1t) intended 
to recommend a complete ἀποχὴ ἐμψύχων, then τὲ certainly cannot 
have been proclaimed at the Fleusimia (though this 1s what Dieterich 
thinks happened, Nekyza, 165) It 1s surely unthinkable that the 
Mysta1 ai Eleusis were, after the Orphic model, absolutely forbidden 
to eat flesh for the rest of their lives It remains a possibility that 
the precept had quite a different meaning—uit does not definitely speak 
of the lalling of animajs—and that 14 belongs to some simple farmer’s 
festival (not to the great festival of Eleusis, but rather, e g the Haloa) 
at which the farmer was recommended to spare his live stock (just as 
the third of the three laws of Demonassa at Cyprus forbade the farmer 
μὴ ἀποκτεῖναι βοῦν ἀρότριον, D Chr 64, 3{329R , 148 Arn}, Attiiclawap 
Ael V#H 5, 14, etc) —In any case to bring all this mto connexion 
with the mystery festival of Eleusis 1s absolutely without justification 
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Certain allusions in Plutarch and Lucian 1 would lead us to 
suppose that the "' mystery-drama ”’ of Eleusis included also 
a visual exhibition of the underworld and its blest, or unblest, 
inhabitants But these contemporaries of a final and luxuriant 
flowering of mystery-religions of every kind can serve as 
reliable witnesses only for their own period In their day the 
Eleusinian festival, in competition 1t may be with other secret 
worships which were invading the Greco-Roman world in 
ever-increasing numbers, seems to have undergone a con- 
siderable alteration and extension of its primitive and 
traditional shape We may doubt whether in earher, classical 
times the Eleusima can have attempted to bind the 
imagination with what were always petty details, or confine 
within formal limits what lay beyond all human experience. 
Still the solemn promise of future blessedness made in the 
mystic festival may, at any rate, have stimulated the 
imagination of its worshippers and given a more definite turn 
to their own natural efforts to picture the life to come The 
ideas cultivated at Eleusis unmistakably contributed to the 
process by which the picture of Hades acquired colour and 
distinctness Even without such stimulus, the natural instinct 
of the Greeks at all periods to give form even to what was 
essentially formless, worked in the same direction The limits 
set by Homeric beliefs about the future world had made 
the Odyssean description of a descent to Hades seem a risky 
experiment only to be undertaken with the greatest caution. 
Now, however, since the re-establishment of the belief in a 
conscious after-life of the disembodied soul, such 1maginative 
bodyings-forth of the invisible realm of shadows had become 
apparently the most natural and mnocent employment of 
poetic fancy 

The story of Odysseus’ journey to Hades and its expansion 
in conformity with the gradually increasing distinctness with 
which the life after death was conceived, was followed at an 
early period in the development of Epic poetry by further 
accounts of such journeys undertaken by other heroes 
A Hesiodic poem described the descent of Theseus and 
Peirithoos to the underworld 2 A Nekyia, the details of which 
are unknown, occurred in the poem of the Return of the heroes 
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from Troy. The epic which went by the name of the 
“‘ Minyas ’’ seems to have given considerable space to a descent 
to Hades® The ancient fable of Herakles’ descent to Hades 
and conflicts in the underworld received embellishment at 
more than one poet’s hand * Asa result of such repeated and 
rival interpretations of the story the stock of characters and 
events associated with Hades was gradually and continually 
being enlarged Accident has preserved to us the fact about the 
little-known Mutnyas that 1t, too, added to the details of the 
picture To what extent popular imagination and mythology, 
on the one hand, and poetic inventiveness, on the other, may 
have been responsible for all this we can hardly say. It seems 
probable that here, as in the development of so many Greek 
myths, on the whole the balance of invention lay on the side 
of the poets Purely poetic visions or pictures lke that of the 
translation of individual heroes to Elysium may have gradually 
won their way to popular acceptance ‘ Dearest Harmodios,”’ 
said the Athenian Skolion, “ thou art not dead indeed, but 
livest yet, men say, τῇ the Islands of the Blest " Not that there 
was anything fixed or dogmatic on the pot In a funeral 
oration Hyperides represents Leosthenes and his companions 
in battle as meeting in Hades, among the illustrious dead, 
the Tyrannicides, Harmodios and Aristogeiton ὅ 

Much that may have been the invention of poets for the 
filling up or furnishing of the desert region so stainped itself 
upon the general mind that 1t almost seemed the natural growth 
of authentic popular belief Everyone was familiar with the 
guardian of the gate of Plouton, the mahgnant hound of 
Hadcs who admits everyone but lets no one out again He 15 
the same creature, long known from the adventure of Herakles, 
which is already named Kerberos by Hesiod ® Like the gate and 
the gate-kceper, the waters that divide E1ebos from the world 
of the living are already known to Homer Now they have a 
Ferryman added to them, the churlish old man Charon, who, 
like a second Kerberos, safely transports everyone across the 
water, but Icts no one return’ The dJznyas 1s the first to 
mention him, that he became a real figure of popular belief 
(as he is still im Greece to this day, though with altered 
significance) 1s shown by pictures on the Attic vases that were 
put into the graves with the dead These represent the soul 
as it stands upon the sedgy bank and meets the ferryman who 
will carry 11 over to the other side whence no man returns 8 
The custom of burying the dead with a small coin fixed between 
the teeth was also explained as provision for the passage- 
money that would have to be paid to Charon ® 
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§ 2 


The soul, then, being safely arrived on the other bank and 
Kerberos passed by—what awaited it there ἢ Those who had 
been initiated into the mysteries now counted upon enjoying 
the glad future that their hopes had formerly pictured 
In reality this blessed future, vouchsafed by the grace of the 
deities who rule below, was not very hard to obtain So many 
were initiated and recommended to divine favour that the 
picture of Hades, once so gloomy, began to assume a more 
gemal aspect Quite early we meet with the general name of 
“ Blessedness ” as applied to the future life, while the dead 
without much distinction are called the ‘“‘ Blessed "’ * 

Of course, anyone who had been so foolish as to neglect or 
despise imtiation has “ποῖ the same fate below’”’, as the 
γῆι to Demeter discreetly puts it Only the muitiated have 
hfe, says Sophokles: the unmuitiated, with whom 1t goes ill 
in the land below, can hardly have been thought of otherwise 
than as floating in the glimmering half-life of the shadows in 
the Homeric Erebos Well-meaning modern efforts to read a 
moral meaning into things Greek have sought to prove 
that the Greeks, too, had a genuine popular belief in a future 
judgment and recompense for the past deeds and character 
of the dead Homer makes hardly the most distant allusion 
to such a belief The perjurer alone suffers in Homer the 
punishment at the hands of the gods of the underworld which 
he had invoked upon himself in his oath Even the “ Sinners ” 
and their pumishment which later imitation added to the story 
of Odysseus’ Journey to Hades, considered without prejudice, 
do not support the opimion that Homeric poetry knew of a 
belief in retribution hereafter Later poets were only following 
this model when they made other enemies of the gods endure 
eternal punishment in Hades—Thamyris, for example, or 
Amphuion (as the Muzyasrelated), and later Ix1on in particular 11 
All this does not, even in the slightest degree, suggest a general 
belief in future rewards and punishment Of course, there 1s 
the judgment that 15 given in Hades by “‘ One” according to 
Pindar (Of τι, 65), but this occurs in connexion with a 
description of the “΄ last things ” which the poet has borrowed 
from the teachings of mystic separatists Aeschylus 12 knows 
of a judgment pronounced by Hades himself , but his thoughts 
about divine retribution both on earth and hereafter are 
derived from his own religious temperament which was entirely 
opposed to the popular beliefs of his day and more inclined 
to accept the speculative doctrines of the theologians The 
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first precise account of the three judges m Hades, Minos, 
Rhadamanthys, and Aiakos, who yudge the deeds of men done 
in their lifetime upon earth occurs in Plato in a description of 
the other world which reproduces anything rather than the 
popular beliefs of the time 13 Later on, the picture of theyudges 
in Hades (to whom Triptolemos was also added)," hke many 
other details of the Platonic eschatological myths, became a 
real part of popular fancy, as allusions in later literature and 
even, perhaps, pictures of the underworld on vase-paintings 
from Southern Italy, bear witness But the idea that in the 
supreme period of Greek culture the belief in a judgment and 
judges 1n Hades, who passed sentence on the deeds of men done 
on earth, had really any root in popular behef, 1s quite un- 
proved and can be shown to be erroneous from the argument 
ex stlentio And where there are no judges no judgment can 
take place 

We often see it asserted that the belief in a future state of 
compensation for the good and evil deeds of this world was 
obtained by the Greeks from the Eleusinian mysteries In 
reality the opposite 1s true , 1f and inso faras the Greeks ever 
received or entertained such a belief in future rewards and 
punishments the mysteries of Eleusis had nothing whatever to 
do with the matter We have only to remember the simple 
fact that the Eleusimian mysteries admitted to initiation, 
with the single exception of those stained by the crime of 
murder, Greeks of all sorts without any inquiry into their 
past life and actions, or even their character The initiated 
were promised a blessed life hereafter , a gloomy fate awaited 
the unimitiated The difference was not made by goodness 
or badness ‘‘ Pataikion the thief will have a better fate 
after his death because he has been initiated at Eleusis than 
Agesilaos or Epamemondas” sneered Diogencs the Cynic 
Not political or moral worth but “ spiritual ’’ merit alone 1s 
decisive Nor will anyone be very surprised at that It 1s so 
mmostreligions But1n any case, the idea of a sentence passed 
on virtue or vice in Hades had been forestalled by the system 
of rewards and punishments in the lower world which the 
mysteries had already formulated from quite a different point 
of view Where the mysteries were seriously and con- 
scientiously taken they would rather have thrown their 
weight into the scales against any such idea, 1f it began to 
make itself felt, of compensation for good and evi] deeds in 
Hades, they certainly contained nothing that fostered such 
a belief 

No doubt in the long run, among a spiritually alert people, 
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the morality inculcated by religion allied itself freely and 
without reluctance to the morality of the citizen in its 
andependent development Only in this way could the former 
maintain its ascendancy Thus, in the minds of many of the 
Greeks the idea of religious justification (through the 
mysteries) may have lent its support to the idea of civic just 
dealing , and, at the same time, the company of the unblest 
who had neglected the sacred mysteries and their future 
salvation as well, was increased by the not unimportant body 
of those who reccive the wages of sin in Hades and expiate 
their crimes against the gods, the family, and the civil society 
ofmen Those who have taken a false oath, parricides, violators 
of the laws of hospitality are made by Amstophanes (in the 
Frogs) to “116 in the mud ’’—a form of penalty omguinally 
anticipated for the unimuitiated τῇ some Orphic private 
mysteries, but now transferred by him to those guilty of moral 
misdemeanours.!® The inconsistency with the promises made 
an the mysteries themselves involved in such conceptions 
may have been the less observed just because the idea of a 
future system of compensation 1n accordance with the require- 
ments of morality was never seriously or fully developed, but 
remained merely a matter of vague suggestion In circum- 
stances of real need that ideal never satisfied anyone in Greece 
Men expected to see the retributive power of the gods visibly 
aclive upon earth, those in whom expenence weakened this 
belief would not have derived much comfort from the idea of 
compensation hereafter Everyone knows the typical case of 
Diagoras, the ‘‘ Atheist "᾽,16 
§ 3 


The picturing of the future hfe, however seriously 1t might 
be carried on by adherents of certain mystical sects, remained 
for the poets and the public at Athens in the fifth century 
little more than an amusement of idle fancy τῇ which a man 
might indulge his own whim with perfect freedom The 
comic poets from Pherekrates onwards regarded a Descent 
into the Unknown country as a suitable framework for a 
burlesque play 17 According to their fancy a Paradise, like that 
of the golden age on earth when Kronos still ruled, awaited 
the “ Blessed ’’ in the world below , 18 a ‘‘ City of Delight "19 
such as men hoped to meet with at the ends of the world, or 
even somewhere upon the real world It 15 from a comedy, 
the Frogs of Aristophanes, in connexion with the Descent to 
Hades of a typical commonplace Athenian citizen, who for 
the i1me being plays the part of Dionysos, that we gct a 
clearer outhme of the geography of the lower regions. Beyond 
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the Acherousian Sea with its cross-grained ferryman dwell 
snakes and monsters of all kinds Having passed by the 
darkness and putrescence of the slough in which wallow per- 
Jurers and those who have commutted crimes against father or 
stranger, the way leads to the palace of Plouton, near which 
lives the chorus of those who have been initiated into the 
mysteries For them even in Hades the sun dispenses a 
brillant hght , they dance in myrtle groves and sing to the 
sound of the flute hymns of praise to the gods of the under- 
world 2° A separation of the inhabitants of the lower regions 
into two classes as taught by the mysteries, 1s here also carried 
through , at least clear consciousness is implied in the case of 
the Mysta1 which 1n itself marks clearly the change which has 
taken place since the Nekyia of the Odyssey Then there are 
other regions in Hades besides the places where the initiated 
and the impious dwell There 15 a reference to the plain of 
Lethe,.*! and to the place where Oknos 1s plaiting the rope 
which his she-ass gnaws to pieces as fast as he plaits it This 
is a parody, half humorous, half pathetic, of the Homeric 
figures of Sisyphos and Tantalos , a sort of bourgeois counter- 
part of that Homeric aristocracy of the enemies of heaven, 
whose punishment, as Goethe remarked, 1s a type of ever- 
unrewarded labour But, we may ask, what had honest 
Oknos done to deserve this fate of eternally fruitless toil ? 
He 1s only a man like other men, but he “ typifies all human 
endeavour’ That anyone could have introduced such 
quaint inventions of innocent humour into the realm of Hades 
shows how far all this was from theological seriousness 


§4 


We ought to be able to observe the change which had come 
over the conception of the future life since the days of Homer 
from a consideration of the picture of the Underworld which 
Polygnotos of Thasos painted on one of the walls of the Hall 
of the Knidians at Delphi The details of this picture are 
precisely known to us from the account given by Pausamas 
The first impression that we get from it 1s the extraordinary 
vagueness and undeveloped state of the mythology of the 
underworld at this period, about the middle of the fifth 
century On the wall was represented the questioning of 
Teiresias by Odysseus, the companies of herocs, the men 
and women of poetry, occupied the greater part of the space 
The divine judgment of heaven was illustrated by the figures 
of the Homeric ‘‘ Sinners ’’, Tityos, Tantalos, and Sisyphos 
Outside the ranks of the Heroic company 1s Oknos and his 
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she-ass But where 15 the reward of virtue, the punishment of 
wickedness ? In expiation of the worst excesses, those 
commutted against gods and parents, a temple-robber receives 
a cup of poison from a sorceress,2? and an undutiful son is 
being choked by his own father #8 Apart from these evil- 
doers are the '‘ unmutiated "᾿, those who have made light of the 
Eleusimian mysteries Because they have missed the “ com- 
pletion” of the imutiation they are now forced, men and 
women. to pour water from broken prtchers into a (perforated) 
Jar in ever-unavailing endeavour #4 There is no sign anywhere 
of a judge who should separate the souls into two classes ; 
and of the monsters of the underworld there only appears the 
corpse-deyouring darmon Eurynomos who must have been 
known to the artist from some local legend ** Of the reward 
of the “‘ virtuous ” there 1s not a trace, and even the hopes of 
the imtiated 1n the mystemes are only vagucly alluded to mm 
the casket which Kleoboia, as she crosses the river in Charon’s 
boat with Tellis, 1s holding on her knee 26 This is a symbol 
of the sacred mysteries of Demeter which Kleoboia once 
brought from Paros to Thasos, the home of Polygnotos 

With this series of pictures, hardly altered at all from 
Homer,?’ contrast for a moment the scenes of torment repre- 
sented in Etruscan pictures of the Underworld, or the pedantic 
details of the trial of the dead on the day of judgment 
as the Egyptians elaborated them in picture and writing 
From such gloomy severity, from the rigid and over- 
powering dogmatism that a people without imagination had 
constructed for itself out of religious speculations and visions 
won by much labour and thought, the Greeks were fortunately 
preserved by their own genius Their fancy 1s a winged god 
whose nature it is to pass lightly over things—not to fall 
heavily to earth and there remain ponderously prostrate 
Nor were they very susceptible during thar best centumes 
to the infectious malady of a “sick conscience’ What had 
they to do with pictures of an underworld of purgatory and 
torment in expiration of all imaginary types and degrees of 
sin, as in Dante’s ghastly Hell? It 1s true that even such 
dark fancies of the Christian Hell are in part derived from 
Greek sources But it was only the misguided fancy of 
particular isolated sects that could call forth such pictures 
as these, and recommend itself to a philosophic speculation 
which in its worst excesses violently contradicted all the 
most fundamental principles of Greek culture The people 
and the religion of Greece, the mysteries which her cities 
orgamized and deemed holy, may be freely acquitted of all 
such aberrations 
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1 Plu (the MSS wrongly give Themistios) de «in fi Gap Stob, 
Fi av, 52 Ὁ, 48 11 =p 107, 27 ff Mem , Tuc, Catapl 23 

2 Paus 9, 31, 5 

3 The remains in Kunkel, Frag Epic 1, 215 ff This Μινυάς was 
identified by K UO Muller, Orchom?, p 12, with ihe Orphic κατάβασις 
εἰς “Αἰδου, and this suggestion has been followed, though with hesita- 
tion, even by Lobech, Ag! 360,373 It resis solely on the fact that the 
Orphic κατάβασις was very doubtfully ascribed according to Clemens 
to Prodikos of Samos, according to Suidas to He1odikos of Perinthos 
{or to Kerkops, or to Orpheus of Kamarina), while the Muinyas, 
according to Paus 4, 33, 7, was very doubtfully asciibed to Prodikos 
of Phohaia Muller first identified Prodikos of Samos with Herodikos 
of Perinthos, and then both of them with Piodikos of Phokaia The 
justification of such a procedure 15 by no means “‘sclf-evident” and 
the identification—entuely depending upon this quite arbitrary 
view—of the Orphic κατάβασις εἰς “Αἰιδου with the Minyas 1s 1n the 
last degree hazardous Such an alternative title to an ancient narrative 
poem can only be defended by fictitious and quite untenable parallels 
Ihe name Muvuds has no parallelin Orphic literature, and suggests rather 
a pocm deahng with heroic adventure i which the Nekyia would 
only be an episode If we are to belicve in the double title we require 
at least to be told how the name (Minyas) could possibly have been 
given to a poem whose contents as implied by the title κατάβασις εἰς 
“Αιδου plainly consisted in a descent to Hades—made by Orpheus 
himself (as Lobech also understands, p 373) Besides, everything 
we learn about the Nekyia of the Minyas differs widely from the temper 
and doctrine of Orphism, which should have manifested themselves 
very distinctly in such a vision of the life to come Nor 1s anything 
from the Minyas given elsewhere under the name of Orpheus, like 
so many of the details of underworld mythology There 1s nothing 
to suggest that τὸ was Orpheus who sought the aira airia Ditts an 
unprejudiced interpretation of fy 1 (ap Paus 10, 28, 2) would suggest 
that 1t was rather Theseus and Peimthoos whose descent to Hades 
supplied the framework for the Hades episode in the poem There 
15. then not the slightest justification fo1 including the Minyas 1n the 
list of Οἱ phic poems or fot citing what 15 nov ἢ of 1ts contents as Orphic 
mythological doctune (which last Lobech himself did not do he knew 
too vell the real nature and meaning of Orphism) Ci Dummer, 
Delphtha, p 19 (Bas 1894) 

* Allusions in the Thad and Odyssey presuppose ihe existence of 
an old poem on the journey to Hades of Herakles how he was 
commissioned by Euiystheus, conducied by Athene (and Hermes), 
went down below and wounded Hades himself and carried off the dog 
of Hades Many hands must subsequently have tahen part in filling 
in the details ot the adventure we cannot, however, definitely name 
the poet who gave its final form and character to the whole As far 
as the individual features of the poem are hnown to us (esp fiom the 
survey given in [Apollod ], 2 12 Afyth Gr, 2, 122 ff W, combining 
both early and late mythological charactcustics), they are rather the 
features of a vigorous story of heroic adveniuie, full of movement 
and tending to the gruesome and the extia,agant—not of a static or 
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{ranquil narrative that would allow of the calm 1eception of pictures 
illustrating tne quiet ordinary life and events of frequent occurrence 
in the mysterious world of darkness In this respect the κατάβασις 
of Herakles in its traditional form must have differed noticeably 
frum the Nekyia in ), as well as from the Minyas In fact, not one 
of the fabulous detarls cu11ent in later times about Hades can be traced 
back to a description in the Herakles adventure (even “ erberos ” 
seems to have got his name clsewhere) 

» Hyperides, Eptt §35 9 =p 92f (Blass*) Leosthenes will meet 
ἐν “Αἰδου the Hetoes of the Frojar war, the Persian var, and also 
Harmodios and Anistogeiton Thus 1s a stereotyped thctorical idea 
ef Pl, Ap 41 A-C An epigram from Knossos on a Cretan who has 
distinguished himself in a cavalry battle (BCH 1889, p 60, ll 1-2, 
afte. Simon, Ep 99, 3-4 Dgh), Il 9-10 τοὔνεκα ce φθιμένων καθ 
ὁμηγυριν ὃ κλυτὸς ‘ Adns fae πολισσουχω σύνθρονον ᾿Ϊδομενεῖ 

6 Kerbcros 1s first named in Hes, Th 311, and hes the same hound 
of Hades which Homer knows and leaves unnamed, as Tesiod does, 
Th 769 ff According to ths account he admits everyone, fawning 
about them and wagging hus tail but anyone who tries to slip out 
of Hades again he devours That Kerbcros inspires terror in those 
who enter IIades 15 therefore a conception of later ages (when his 
name was sometimes derived fiom the fact that he τὰς κῆρας, ὃ δηλοῖ 
tas ψυχας, ἔχει Bopay Porph ap Eus, PE 3, 11, 11 p 110A, etc) 
the superstitious are afraid τῶ KepBepw διαδακνεσθαι (Plu, N P Suav 
Ep 1105 A cf Verg, A vi, 401 Apul, Με! 1,15fin) The honey 
cakes given to those who entcr Hades are intended to pacify him 
(Sch Ar, Z)s 601 Verg, 4 vi, 420 Ap, Met vi, 19. It cannot 
be proved that this 1s an ancient conception (certainly not from the 
absurd invention of Philochoros, fy 46, to which Dietcnch, Ne/yza, 
49, appeals) Ar, Lys 601,speiks of the μελιτοῦττα for the dead 
without suggesting any such purpose and in fact honeycakes would 
hardly be a satisfactory bait to a ἄορ they 1ather suggest offerings 
for underworld snikes (15 in the cave of Trophomoas, Ar, Nu 507 
for the Asklepios snake, Herond 1v, 90-1) and for spirits appeaing 
a, snakes (and hence customary at offtrings for the dead, and even 
δ g according to the precepts οἱ the ῥιζοτομοι when digging up medicinal 
plants, Thphr, HP 9, 8,7) In the lines of Sophokles, OC 1574 ff, 
Loschche, Aus der Unierwelt, p 9 (Progr Dorpat, 1858) finds an ex- 
pression of the idea that there was need of pacifying Kerb 1n his rage 
against souls entering Hades In reality nothing of the kind 1s even 
suggested there The traditional teat 1s unmtelligible and 1s emended 
and interpreted with probable correctness by Nanch (δός mstead of 
6v) Adopting this correction the words express a prayer of the 
Chorus addressed to a child of Tartaros and Ge, who 1s called 
ὁ α'ένυπνος, which musi mein “ who sends to everlasting slecp ” (not 
“who sleeps for ever ”)—for to separate ταῖς Γᾶς και Tuptapov from 
alevurvos as the Schol would do, 1s impossible The alevuavos, as 
the Schol has already noticed, can hardly be anyone else than Thanatos 
(αἴ would be an unintelligible epithet for Ilesychos, of whom L thinks) 
Fhanatos, howevei, 1s nowhere clse ca'led son of Tartaros and Ge 
(nor 1s Hesychos, while Typhon and Ichicina are, though the δά] 
would not suit them who clse besides Soph , OC 40, calls the Lnnyes 
daughters of Ge and Skotos?) The Chotus pray to him (το ἰο 
Nauck’s coriection) to giant Oedipus ἃ site passage in his journey 
to rlades_ Teiiors οἱ all kinds weie to be met with on the way there, 
6¢ ις καὶ θηρια (Ar, Ra 113 ff, 278 ff we may also remember Verg , 
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A νι, 273 ff, 285 ff, etc) that Kerberos is among these terrors 15 
suggested by Soph as httle as it 1s by Anstoph in the Frogs 
In fact, Soph had spoken of him a few lines before (1569 ff ) 1n words 
which suggest anything rather than danger to those who enter Hades. 
Sophokles, then, cannot be made to se1ve as witness for the view that 
the Greeks thought of Kerberos after the manner of the two piebald 
dogs of the Indian Yama that ternfy and dnve back the dead 
Further, there 1s no good evidence for a Greek tradition of zwo hounds 
of Hell Nor can τὸ be proved by the case adduced by Loschcke 

the picture on a sarcophagus from Klazomenai of a naked boy holding 
a cock in each hand and standing between two (female) dogs that 
leap round him (in a manner suggesting play rathe: than anger). 
The picture can hardly have a mythical sense This cannot give 
support to the view (as old as Wilford) that Képepos 1s no other than 
one of the two piebald (gabala) dogs of Yama and a creation of primitive 
Indo-Germanic times In any case, the evidence is weak enough. See 
Gruppe, Gr. Culte u Mythen, 1, 113-14, Oldenberg, Rel @ Veda, 
$38 [= 459 Fr T] 

7 Agatharch p 115, 14 ff Mull, says that it 1s a popular behef 
τῶν οὐκέτι ὄντων τοὺς τύπους ἐν πορθμίδι διαπλεῖν, ἔχοντας Xdpwva 
ναύκληρον καὶ κυβερνήτην. ἵνα μὴ καταστραφέντες ἐκφορᾶς ἐπιδέωνται 
πάλιν 

® Cf v Duhn, Avch Zert 1885, 19 ff , Jahrb asch Inst 1, 240 ff. 

® Charon’s fare (2 obols instead of the otherwise usual one—the 
difference not satisfactonly explained) 1s first mentioned in Ar, Fan. 
140, 270 That this 1s the purpose of the money that was inserted 
between the teeth of the dead 1s frequently asserted by later authors. 
The many different names which wete given to this ‘‘ Charon’s penny ” 
(καρκάδων, cf Lobeck, Prol Path 351, κατιτήριον, δανάκη and simply 
ναῦλον see Hemsterh Luczan, 1, 514 ff) show that this idea 
and the symbolism underlying 1t was a favourte subject of speculation. 
In spite of this we may doubt whether the custom of supplying the 
dead with a small coin has really arisen out of the wish to give them 
the fare-penny for the underworld ferryman [{ 1s extremely doubtful 
whether Charon and his boat can have been figures of such clear 
dogmatic fixity as to have given nse to such a remarkable custom 
expressing itself in such a literal fashion The cusiom itself, now, 
it seems, attested in Greece only from graves of a late period (see 
Ross, Archuol Aufs 1, 29, 32, 57 Anm , Raoul Rochette, Mém. 
de liInst de Fi , Ac des Ins xm, p 665 f) must be ancient (though 
no older than the use of comed money in Greece), and has held 1ts own 
with the most 1emarkable tenacity in mary parts of the Roman 
Empire to a late age—even through the Middle Ages to our own time 
(cf among others Maury, La magie et l'astrol dans Vantig 158, 2). 
It 1s not very hard to understand that 1t might be ingeniously con- 
nected with the poetical story of the ferryman of the dead, and this 
plausible eaplanation of the strange custom might then become a 
part of popular belief ‘The custom itself ought rather to have been 
brought into connexion with the practice common in many lands 
of satisfving the requirements of the dead by the gift of some diminutive 
and all but symbolical object which 1s offered at burial and put in the 
grave (see something ot the kind in Tylor, 1 193-4) Paiva petunt 
Manes pietas pro divite grata est muncre, non avidos Styx habet 
ama deos The obol may be the last symbolica! vestige of the entire 
property of the dead which the ancient law of the dead required to be 
placed undiminished in their graves τεθνήξη . ἐκ πολλῶν ὀβολὸν 
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μοῦνον éveyxdpevoc the epigiam of Antiphanes Maced (AP xi, 168) 
expresses more nearly perhaps, though in sentimental language, the 
original and prmutive intention of the gift of an obol, than does the 
fable of Charon’s penny (cf AP x1, 171 7, 209, 3) According to 
Geiman superstition “‘ money should be laid in the mouth of the dead 
man so that 1f he has buried a treasuie he may not return”, Grimm, 

1785, n 207 Here the undoubtedly anuent conception 15 quite 
clearly betrayed that by giving a coin the property of the dead was 
bought up ‘Lhe evidence for this first and proper meaning of the 
custom has been preserved in the stiangest fashion, together with 
the custom itself, even down to the eighteenth century, when J Chr 
Mannbhngen voices it, Albestaten 353 (summarized in A Schultz, 
Alliagsleben ὁ ἃ Frauim 18 Jh, Ὁ 232 £) this custom, common 
both to heathendom and Christianity, of putting a penny 1n the coffin 
of the dead “means that men buy up the property of the dead, 
whereby they think they will have good luck in their hfe” 

10 Ar, Tagentst fr 488, 9 διὰ ταῦτα γάρ τοι καὶ καλοῦνται (οἱ 
νεκροὶ μακάριοι πᾶς γὰρ λέγει τις, ὁ μακαρέτης οἴχεται κελ μακαρίτης, 
then, was aheady, by that time, a common expression for the dead 
which had lost its full sense and value, just lke the German “selig"’ 
(which 1s borrowed from Greek) Strictly speaking 1t means a 
condition approaching the existence of the μάκαρες θεοὶ αἰὲν ἐόντες 
The full meaning still appears in the appeal 10 the heroized Persian 
monarch paxaptras ἰσοδαέμων βασιλεύς, Aesch , Pers 633 (viv δ᾽ ἐστὶ 
μάκαιρα δαίμων, E, Ale 1003), cf also Xen, Ages x1, 8, νομίζων τοὺς 
εὐκλεῶς τετελευτηκότας μακαρίους Such passages allow us to sce that 
μακάριος, μπκαρίτης were not used of the dead in any sense κατ᾽ 
ἀντίφρασιν, as χρηστός sometimes 1s (Plu, Q Gr v, p 292 B, though 
on grave inscr 1t 1s generally meant in 11s proper sense), cf εὐκρινής, 
Phot, Suid μακαρίτης frequently occurs as applied to one lately 
dead in late writers see Ruhnken, Tim, p 59 Lehrs, Popul 
Aufs?, p 344 Donec form ζαμερίτας Phot μακαρίτας μακαρία 
“ Blessedness ", the land of the Blessed, 1¢ the dead, 1s only used 
in a humorous sense in such phrases as day” ἐς μακαρίαν (Ar Eq 1151), 
βάλλ' ἐς μακαρίαν So, too, 1s ἐς GABiav ὡς εἰς μακαρίαν τὸ εἰς δου, 
Phot (μακαρία, the name of a sacrificial cake—Harp ve#Aaro—occurs 
in modern Greek usage as a cake used at funcials, Lob, Agi 879) 

11 [he pumshment of Ixion ἴοι his ingratitude to Zeus consisted 
according to the oldei form of the story in his being fastened to a winged 
wheel and then being whirled through the air That Zeus érap- 
tdpwoev him (Sch Eur., Ῥὴ 1185) must then be a later story or one 
which did not become current till later not until AR m, 61 f, 15 
there any mention of Jxion in Hades, though after him ficquently , 
cf Klugmann, Asuna ἃ Inst, 1873, pp 93-5 (The analogy with 
the punishment of Tantalos and its displacement from the upper 
world to Hades 15 obvious, see Comparetti, Phelol 32, 237 ) 

2 Aesch , Eum 2731 οὗ Supp 230f Thefact that in this passage 
the poet says ἐκεῖ δικάξει τἀμπλακήμαθ᾽, ὡς λόγος, Ζεὺς ἄλλος 
simply shows that he 15 not simply followmg his own ideas in this 
fancy of a Judgment in the other world (οὐκ ἐμὸς ὁ μῦθος) It does 
not in the least suggest (as Dietench, Nef 126, seems to think) that 
he 1s reproducing popular tradition or could be so doing Only theo- 
logical doctrines, at that time at least, knew anything of such a judg- 
ment in the future life upon the deeds of this it τς they λόγος that 
Aesch 1s following (in this one point) See below, p 425 

18 Gorg 523 A ff (whence Aatoch 371 B ff, etc) When Plato 
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keeps closer to popular belief, in Ap 41 A, he speaks of the judges in 
Hades, Minos, Rhadamanthys, Aiakos καὶ Τριπτόλεμος και ἄλλοι 
ὅσοι τῶν ἡμεϑέων δέκαιοι ἐγένοντο ἐν τῶ ἑαυτῶν Biw He says nothing 
of a judgment given on the deeds done 1n this life, and clearly does not 
imply any decision as to the good or evil deserts of those who have 
just left the upper world and come down to Hades We should be 
much rather led to suppose that those ἀληθῶς δικασταί, οἵπερ καὶ 
λέγονται ἐκεῖ δικάζειν exercise their powers as judges among the dead, 
too, and decide between them in their disputes just as Minos does in 
the Nekyia of A 568-71 and as Rhadamanthys still does in Pi, O 
un, 83 ff, on the μακαρων νᾶσος Only the number of those who have 
this wide authority below 15 extended (in Plato) almost indefinitely 
The process seems to have been as follows the allusions in the Odyssey 
were tahen up and in the course of the elaboration of the picture of 
Hades the number was enlarged of those who hike Minos are patterns 
of justice among tne dead and give judgment among them Then 
philosophico poetical speculation (perhaps not without Egyptian in- 
fluence) about a judgment in the next world handed over to this 
increased number of judges in Hades the office of judging the conduct 
during their lifetime of those who have just entered Hades —The 
selection of judges 1s not hard to understand Aiakos, Rhadamanthys, 
and Minos are regarded a» patterns of justue Dem 18,127 Minos 
as Judge in Hades was taken from ἃ 568 ff Rhadamanthys 1s known 
to ὃ 564 as dwelling among those who have been translated alive 
to Elysion ‘here he is—not judge there is nothing there to judge, 
but—zdpedpos of Kronos, acc to Pi, O u, 83 As soon as men 
began to transfer Elysion to Hades (of which more later) Rhad also 
found his place there Huis fame as the most just of judges (see 
Cratin, Xeipwves, 231 f1, p 83 1] PL, Ig 948 B, etc cf also 
Plu, Thes 16 ad fin ) allowed him easily to find his place neat to Minos 
as judge over the dead Atakos, too, as a model of εὐσέβεια (Isoc 

9, 14, etc), lawgiver to Aegina, arbitrator among the gods themselves 
(Pi, I vim, 24 £), seemed naturally called to be a judge among the 
dead His position as judge, however, was never so secure as that 
of Minos and Rhadamanthys Pindar, though he often speaks of 
Alahos and the Alakidat gives no hint of a special position held by 
A1akos τῷ the next world Isoc 9, 15, λέγεται παρὰ Πλούτωνι καὶ 
Kopy μεγίστας τιμας ἔχων παρεδρεύειν ἐκείνοις Where nothing 1s umphed 
as to his oftice of judge but merely to the honour done to \iahos in 
being given a seat near the ruling pair (cf Pi, O 11, 83 of Rhad , 
Ar, λα 765 there 1s a rule in Hades that the best artist λαμβάνει 
θρόνον τοῦ Πλούτωνος ἑξῆς Proedria of the Mystai in Hades, etc ) 

Azakos 15 κλειδοῦχος of Hades [Apoilod] 3, 12, 6, 10 Lpigr Gr, 
646, 4, P Mag Par 1264 ff , πυλωρος (cf Hades himself as 
avdaprns, Θ 368) in Luc, D Mort 13,3 20,1,6 22,3 DeLuct 4 

Phtlops 25 and Philostr, VA 7,31, p 385K ‘“ Holder of the Key” 
1s an office of high distinction (suggested ir the case of A1akos perhaps 
by the cult offered to him togethcr with chthonic powers) heys 
belong to many of the gods—Plouton himself, Paus 5, 20, 3, and 
others see Tafel and Dissen on Pi, P 8,4 τῇ. Rag Par 1403 
comes the trimeter, κλειδοῦχε Περσέφασσα Taptdpovxopy Itisdifficult 
to beheve that the attribution of this remarkable office of distinction 
to Alakos was a later invention than the apparently commonplace 
office of yudge It seems. in fact, that Eump im the Pesrithoos 
(fr 591 Νὴ made Aiakos the first to meet Herakles as he ente:ed Hades, 
1e probably at the gate itself It can hardly be anything but ἃ 
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reminiscence of Eump that suggested (not to Anstoph himself— 
see Hiller, Hermes vin, 455—but to a well-read grammattcus) the 
name “ A1akos ” as that of the person who meets Herakles at the very 
gate of Plouton in the Frogs (1 464) Just because the story of Aiakos 
position as holder of the key at the gate of Hades was an old one and 
mentioned by respected authorities, the belief in his position as judge 
never quite prevailed, 1n spite of Plato 

14 This 1s obviously Attic mvention Plato certainly mentions 
Tnptolemos in addti1on to Minos and the other judges But τῇ seems 
that to the Athenians Minos was unacceptable as a type of justice 
(he was, especially on the stage, the object of bitter aitacks as anenemy 
of the country , see Plu, Thes 16), and they tried to substitute ther 
own Tirptolemos for him in the tnad of judges Thus we find 
TInptolemos not beside Minos but im his place in 8 picture of the 
underworld on a vase from Altamura (Tnpt Aiak Rhad ), and in an 
analogous picture on an amphora at Karlsruhe (A1ak Tnpt, the left 
side 1s broken off but prob represented Rhadamanthys not Minos) 
Cf Winkler, Darst ἃ Unterwelt auf unterttal Vasen, p 37 For 
the rest, nothing suggests that the three judges on these vase-pictures 
pass judgment on the deeds of men done τῷ their feitme τῇ strictness 
nothing 1s imphed about their giving judgments What 15 certain 
is simply that they, as types of justice, ἐπὶ ταῖσι τοῦ Πλούτωνος 
οἰκοῦσιν θύραις (like the Mystai in Ar, Ra 163) they enjoy the nights 
of πάρεδροι of the divine pair, and hence they are seated on θρόνοι or 
δίφροι 

if Ar, Ra 145 ff, 273 ff “Darkness and mud,” σκότος καὶ 

βόρβορος, as manner and place of punishment for ἀμύητοι καὶ ἀτέλεστοι, 
aie derived from Ovphic teaching Pl, Rp 363 Ὁ, Olympiod on 
Pi, Phd 69 C By an inaccurate extension of meaming this fate 
was said to threateu all ἀτέλεστοι without distinction Plu. π ψυχῆς 
ap Stob Fl 120, 28 (4, 108, 2 Mein), Anstid, Eleus, p 421 D= 
un, 30 Keil, Plot, 1, 6, 6 Plotinos undoubtedly has the right 
interpretation of the reason for this strange form of pumshment 
the mud in which the uninitiated lie marks them out as μὴ κεκαθαρμένους 
who have not shared in the punfications such as were offered by the 
Orphic initiation ceremonies Hence they rematn fixed for ever in 
their original foulness (and in darkness because of their ignorance of 
the θεῖα) Tt 1s, in fact, an allegorical punishment which has no meaning 
outside the range of Orphic doctrines of katharsts and atonement 
Anstoph transfers τὸ to those who have seriously transgressed the 
laws of city or religion, for whom τὲ was unsuitable this only shows 
that an appropnate penalty in Hades for crimes against civil society 
had not yet been invented It had evidently been thought sufficient 
to say gencrally that the ἀσεβεῖς (or at least the more heinous offenders) 
would be punished in Hades This commonplace form of the opimon 
15 probably to be regarded as a final echo of some definite theological 
doctrine which had become vulganzed and emptied of distinct meaning 
among the general public of the profane The author of the first 
speech against Anstogeiton ({D ] 25) who speaks of the εἰς τοὺς ἀσεβεῖς 
ὠσθῆναι τιπ Hades (53), confesses himself an adherent of Orpheus (11) — 
The μεμνημένοι dwell in Hades next to the palace of Plouton himself 
At, Ra 162, where they have the privilege of προεδρέα, DI. vi, 39 
When a distinction between a χῶρος εὐσεβῶν and a χῶρος ἀσεβῶν in 
Hades began to be made, the initiated, in order that they might not 
be deprived of their privileged position, were given προεδρία in the 
x εὐσεβῶν In this way, eg the author of the Axtoch 371 D (who 
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can hardly have wntten before the third century) tries to reconcile 
the hopelessly contradictory pretensions of the εὐσεβεῖς and 
μεμνημένοι to reward in Hades. 

10 Sex Emp, M ix, 53 Suid Acaydpas 

17 Descents to Hades occurred in the Kpandradot of Pherecr 
{, Ὁ 167K), the Βάτραχοι and Γηρυτάδης of Ar., [Pherecr ] MeradA. 
(, p 174 K), and probably also in the Τροφώνιος of Cratin, etc — 
On a vase from Eretna, fifth century, there 1s a representation ot 
a repulsive scene of torture, an old woman, naked and tied to a tree, 
15 being tortured by threesatyrs This, according to J Zingeile, Archuol. 
epigy Matthetl a Oesterverch, 18, 162 ff, 1s a parody of some incident 
from a comedy of the time, the plot of which was laidin Hades But 
nothing in the piciure suggests that the lower regions are the scene 
of this gruesome affair, and what would the satyrs be doing there ? 

18 Utopian existence in Hades see 25 partic [Pherecr} MeradAd. 
(i, p 174K) A pretext for such parodies was perhaps given by the 
Orphic promise of an everlasting carouse for the initiated at the 
συμπόσιον τῶν δοίων in Hades (Pl, Rp us, 263 C, μακάρων εὐωχία, 
Ar, Ra 85) Many details were boirowed from the descrmptions of 
the reign otf bliss upon eaith in the golden age under Kronos’ rule 
which had long been a familar subject of comedy (cf Poschel, Das 
Marchen vom Schlavaffentand, 7 ff) The golden age in the dim past 
and the land of Elysion in the future always had many features in 
common (Seeabove, chap u,n 49) From these traditional pictures 
of a spirit-world only to be met with in the long-vanished past or in 
the next wold, the whole Greek literature of imaginary Utopias 
drew its sustenance (sce my Grech Roman, u,§ 2,3) That literature 
was really an attempt to transpose those early fantasies of a land of 
spints into real life and on to the inhabited world 

29 ἔστι γ᾽ εὐδαίμων πόλις παρὰ τὴν ἐρυθρὰν θάλατταν, Ar, Av 144 f. 
(cf Grech Roman, 201 ff) 

20 λίμνη (the Acherousian lake Eur, Alc 443, and often after- 
wards) Charon Ar, Ra 137 ff, 182 ff, 185 ff.—-oxdros καὶ βόρβορος 
ace ἢ, 278 ff, 289 ff Abode and life of the Μυβίαι 159, 163, 311 ff, 

4 

21 τὸ Λήθης πεδίον, 1 186 This 1s the earliest 1eference to Lethe 
of which we can be quite sure, but it 1s made so casually that τὲ 1s 
obvious that Anstoph 1s merely alluding to a story well known to his 
audience Plato makes use of the “ήθης πεδίον together with the 
᾿Αμέλης ποταμός (hence 621 C Aq@ns ποταμός) in the myth at the 
close of the Republic, x, 621 A, which 1s intended to illustrate 
and suppoit the theory of palingenesta Οἱ course, this mgenious 
fancy was eminentiy suitable for use by adherents ot the doctrine of 
metempsychosis, but theic 1s nothing to show that it had been 
actually t2venfed for the special bencfit of this doctrine,1e by Orphics 
or Pythagoreans—as many have supposed It 1s probable that it 
was nothing more originally but an attempt to explain symbolically 
the unconscious condition of the ἀμενηνὰ κάρηνα. Does Theognis 
already (704, 705) iefer to ιἱ}"--- Περσεφόνην . ἥτε βρότοις 
παρέχει λήθην, βλάπτουσα νόοιο Othe: references to the “ήθῃς 
πύλαι, Λάθας δόμοι, Λήθης ὕδωρ are all later the Λήθης θρόνος τὰ 
the account of Theseus’ journey to Hadesin [Apollod 1 Epit 1, 24, 1s 
perhaps taken from older legendary matemal (Bergk’s assertion, 
Opuse u, 716 ‘“ The conception of Lethe’s fountain and stream 15 
certainly ancient and popular the well of Lethe 1s nothmg but the 
fountam of the gods whoever dnnks of τὲ forgets all sorrows, etc ,"” 
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1s entirely devoid of foundation in fact) The river of Lethe was in 
later times localized on earth lke Acheron and Styx, in the 
R Limia of Gallaecia—far away on the western seca—men rediscovered 
the Obhivioms flumen (account of the year 137 Bc Liv, ἘΡ 55, 
Flor 1, 33,12, App, Hesp 72, Plu, QR 34, p 272 Ὁ, cf. Mela, 
3,§10, Pln, NH 4,§115 Absurd aetiology in Strabo, p 153) 

33. This 15 presumably the meamng of the wo1ds which Pausanias 
(10, 28, 5) uses his absurd mannensm makes lim ialk round the 
incident instead of simply describing 1t | (Much too artsicial explana- 
tion of the circumstance in Dummler, Delpiska, p 15 51894]) 

233 Paus 10, 28, 4 

3. See Appendix πὶ 

35 Eurvnomos dark blue body hke a bluebottle, with prominent 
teeth, sitting on a vulture’s skin, Paus 10, 28,7 There seems to be 
πὸ mention of him in hterature whether the statement of Pausanias 
that he was a δαίμων τῶν ἐν “Αιδου who eats the flesh of corpses off 
their bones, is anything more than a guess, we cannot tell The 
vulture-skin indeed suggests that the nature of the Daimon who sits 
on it was related to the vulture The fact that the vulture eats the 
flesh of corpses was often observed by the ancients see Plu, Rom 
9, etc Leemans on Horapollo, p 177) Welcker (Ki Schr v, 117) 
sees in Eurynomos nothing but the “corruption” of the body, in 
which case he would be a purely allegoncal figure On the contrary 
he is much more likely to be one of those very concretely imagined 
spirits of Hell (only with a euphemstic name), like the lesser spirits 
Lamia, Mormo, Gorgyra, Empousa. etc (a woid about them will 
be found below, Append vi) The artist must have known him 
from some local tradition He devours the flesh of the corpse thus 
alate epigram (Eptgy Gr 647, 16) calls the dead λυπρὴν δαῖτα Χάρωνι 
Even in Soph, δἰ 542, we have “Atdns ἵμερον τέκνων τῶν ἐκείνης 
ἔσχε δαίσασθαι (Welcker, Syll, p 94) 

* Paus 10, 28, 3 Cf O Jahn, Hesmes, νι, 326 

” The third century vase paintings from Southern Italy also as 
a Tule keep within the limits of the epic Nekyia In addition to the 
few special types of the sinners undergoing punishment in Hades 
(Sisvphos, Iantalos, the Danaids) we have allusions to the journeys to 
Hades of Theseus, Peirithoos, Herakles, and Orpheus ll attempts 
to read mystical or editying intentions into these (as τῇ Baumeister's 
Denkm 1926-30) are now regarded as completely mistaken (O1pheus 
appears there not as founder and prophet of his mysteries but simply 
as the mythical singer who goes down to the underworld to rescue 
Eurydike with his singng This 1s nghtly maintained by Milchhofer, 
Philol 53, 385 ff, 54, 750 f , against Kuhnert, Arch Jahvb vin, 104 ff , 
Philol 54,193) Nothing at all is suggested as to the fate of manland 
in general On a vase from Canosa a father and mother with a boy 
stand on the left of Orpheus this, too, must belong to the region of 
mythology (They cannot, however, be Dionysos and Anadne as 
Winkler suggests, Darst ὦ Unterw auf untent Vasen, 49 But 
itis difficult to imagine that they can be a family of Mystai as Milchhofer 
supposes )} 


PART II 


CHAPTER VIII 
ORIGINS OF THE BELIEF 1N IMMORTALITY 


THE THRACIAN WORSHIP OF DIoxysos 


The popular conception of the continued existence of the 
souls of the dead, resting upon the cult ot the dead, grew up and 
coalesced with a view of the soul derived from Homeric 
teaching on the subject, which was in essential, though 
unrecognized, contradiction with the cult of souls The 
popular conception, unchanged in all essentials, remained in 
force throughout the coming centuries of Greek life It did 
not contain within itself the seeds of further development ; 
it did not make any demand for better and deeper ideas of 
the character and condition of the soul in its mdependent 
life after 1ts separation from the body Still more, it had 
nothing in it that could have led beyond the belsef in the 
independent future life of those souls to the conception of an 
everlasting, indestructible, immortal life The continued life 
of the soul, such as was implicd in and guaranteed by the 
cult of souls, was entirely bound up with the remembrance of 
the survivors upon earth, and upon the care, the cult, which 
they might offer to the soul of ther departed ancestor If 
that memory dies out, if the venerating thonghtfulness of the 
living ceases, the soul of the departed 1s at once deprived of 
the sole element in which it still maintained its shadow of 
an existence 

It was impossible, then, that the cult of the souls should 
produce out of itself {he idea of a true immortality of the soul 
or of the independent life of the soul indestructible by its 
very nature Greek religion as it existed among the people 
of Homer could not shape such a belief of 1ts own accord, and 
even if it were offered from outside could not have accepted 
it It would have meant giving up its own essential character 

If the soul 1s smmortal, 1t must be 1n its essential nature 
hke God, 1t musi itself be a creature of the realm of Gods 
When a Greek says “ immortal’’ he says “God” they are 
iterchangeable ideas But the real first principle of the 
religion of the Greek people is this—that in the divine ordering 
of the world, humanity and divinity are absolutely divided 
in place and nature, and so they must ever remain A deep 


254 BELIEF IN IMMORTALITY 


gulf is fixed between the worlds of mortality and divimty. 
The relations between man and God promoted by religion 
depend entirely upon this distinctton The ethical 1deas of the 
Greek popular conscience were rooted in the frank admission 
of the limitations proper to human capacity which was 
conditioned by an existence and a fate so different from that 
enjoyed by the gods, in the renunciation of all human 
claims to happiness and independence Poctic fancies about 
the “ Translation ’’ of individual mortals to an unending hfe 
enjoyed by the soul still united to the body might make their 
appeal to popular belief , but such things remamed mracles in 
which divine omnipotence had broken down the barriers of 
the natural order on a special occasion It was but a miracle, 
too, if the souls of certain mortals were raised to the rank of 
Heroes, and so promoted to everlasting hfe The gulf between 
the human and the divine was not made any narrower on 
that account, 1t remamed unbridged, abysmal The bare 
idea that the gulf did not in reality exist, that actually in 
the order of nature the mner man, the “Soul” of man 
belonged to the realm of gods, that as a divine being 1t had 
everlasting life—such an idea would wvolve further conse- 
quences about which no one can be in much doubt it would 
have contradicted every single idea of Greek popular religion 
It never could have become widely held and believed in by 
the Greek populace 

Nevertheless, αἱ a certain period in Greek history, and 
nowhere earlier or more unmistakably than im Greece, 
appeared the idea of the divinity, and the smmortalty 
implicit in the divinity, of the human soul That idea belonged 
entirely to mystsc1sim—a second order of religion which, though 
little remarked by the religion of the people and by orthodox 
believers, gained a footing in isolated sects and influenced 
certain philosophical schools Thence it has affected all 
subsequent ages and has transmitted to East and West the 
elementary principles of all true mysticism the essential 
unity of the divine and the human spint , their unification 
as the aim of religion, the divine nature of the human soul 
and 1ts immortality 

The theory and doctrine of mysticism grew up in the soil 
of an older cult-practice Greece received from abroad a 
deeply emotional religious cult, accompanied by practices 
that stimulated mysterious and extraordinary imaginings 
The sparks of momentary illumimation struck out by this 
faith were fed and fanned by mysticism till they became 
a vivid and enduring flame For the first time, clearly d's- 
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cernible through 1ts mystical wrappings, we meet with the 
belief in the indestructibility and eternal life of the soul 
we meet 1t n the doctrines of a mystical sect which united in 
the worship of Dionysos The worship of Dionysos must have 
sown the first seed of the belief in an smmortal life of the soul 
To explain how this may have happened, to make clear to 
the mind of the reader how the essence and inner reality of 
that worship was bound to stir up the belief in an 1mmortal 
life—such 15 our next task 


§2 


In the spiritual life of men and nations, it 1s not by any 
means the extravagant or, 1m one sense or another, the 
abnormal that 1s most difficult for our sympathetic under- 
standing to grasp By clinging to a traditional and too narrow 
formula for the Greek spirit we make difficulties for ourselves , 
but it 1s not really a matter of serious perplexity, 1f we reflect 
upon it, to understand how Greek religion at the height of its 
development regarded ‘‘ madness” (μανία) as a religious 
phenomenon of wide-reaching importance Madness, 1 this 
sense, 18 a temporary destruction of physical balance, a 
condition in which the self-conscious spirit 1s overwhelmed, 
“‘ possessed ’ by a foreign power, as our authorities explain 
it tous This madness “‘ which comes not from mortal weak- 
ness or disease, but from a divine banishment of the common- 
place’! found effective application 1n the manisc and telestic 
arts Its effects were so common and well recognized that 
the truth and importance of such religious madness (entirely 
distinguishable from bodily disease) was treated as a fact of 
experience not merely by philosophers, but by the doctors 
themselves? For us it only remains obscure how such 
“ divine mania ”’ was fitted into the regular working order of 
the religious life, the sensations and experiences themselves 
belonging to this condition are made intelligible enough by a 
whole host of analogies In fact if the truth were told we 
should rather have to admit that 1t 1s easier for us to sympathize 
with such overflowing of sensation and all that goes with it 
than with the opposite pole of Greek religious hfe, the calm 
and measured composure with which man hfted up heart and 
eye to the gods, as the patterns of all life and the patrons of a 
serenity as brilliant and unmoved as that of the clear heavens 
themselves 

But how came it that in the character of a single people 
such extravagance of emotion was combined with a fast- 
bound and regulated equilibrium of temper and behaviour ἢ 
The answer 15 that these opposing features sprang from two 
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different sources They were not onginally combined in 
Greece The Homeric poems hardly give any hint of that 
overflowing of religious emotion which later Greek peoples 
knew and honoured as a heaven-sent madness It spread 
among the Greeks themselves in the train of a religious 
agitation, we might almost say revolution, of which Homer 
records, at most, only the first faint essays It had its ongin 
in the rehgion of Dionysos, and in company with this religion 
enters as something new and strange into Greek hfe 

The Homeric poems do not recognize Dionysos as belonging 
to the gods of Olympos, but they are aware of his existence 
It is true they nowhere plainly 3 refer to him as the wine-god 
honoured in joyful festivals, but we read (in the narrative 
of Glaukos’ meeting with Diomedes) of the “ frenzied” 
Dionysos and his ‘“ Nurses” who were attacked by the 
Thracian Lykourgos δ The Afatnas, the frenzied woman of the 
Dionysos-cult, was such a well-known phenomenon, so fambar 
mm men's minds, that the word could be used im a simile to 
explain the meaning of something else> In this form the 
worship of the god first came to the notice of the Greeks 
this was the origin of all the other festivals of Dionysos that 
later Greece developed in so many different directions δ 
They learnt to know Dionysos Bakcheios, ‘‘ who makes men 
frenzied,’’* as he was worshipped in his own country 

That the original home of Dionysos-worship was in Thrace, 
that his cult, popular among many of the Thracian peoples, ὃ 
was particularly honoured among the southernmost of the 
Thracian stocks who were best known to the Greeks and 
lived on the coast between the mouths of the rivers Hebros 
and Axios and in the mountainous country behind—to all 
this the Greeks themselves bore frequent and manifold 
witness ® The god whose name the Greeks knew in 1ts Greek 
form ‘ Dionysos ’’ had, it appears, among the numerous 
and divided Thracian peoples various appellations of which 
those most familiar to the Greeks were Sabos and Sabazios 1° 
The Greeks must have known and remarked on the nature 
and worship of the god at an early period of their history 
They may have met with him in Thraceitself At all periods 
they had an extensive and varied intercourse with this 
country and must in the early days of their wanderings have 
passed through it on their way to their future home They 
may have had further opportunities of knowing 1t from the 
Thracian races or tribes who, according to a few isolated 
legends, had dwelt in primitive times in certain localities 
of Central Greece. The ethnographical material of these 
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legends was regarded as founded on fact by the great historians 
of the fifth and fourth centurics 4 

The cult of this Thracian divinity differed in every particular 
from anything that we know of from Homer as Greek worship 
of the gods On the other hand, 1t was closely related to the 
cult paid by the Phrygians, a people almost identical with 
the Thracians, to their mountain-mother Kybele It was 
thoroughly orgiastic in character The festiva] was held on 
the mountain tops in the darkness of night amid the flickering 
and uncertain light of torches The loud and troubled sound 
of music was heard , the clash of bronze cymbals, the dull 
thunderous roar of kettledrums, and through them all 
penetrated the “maddenmg unison” of the deep-toned 
flute,12 whose soul Phrygian azléta: had first waked to hfe 
Excited by this wild music, the chorus of worshippers dance 
with shrill crying and jubilation 13 We hear nothing about 
singing 14 the violence of the dance left no breath for regular 
songs These dances were something very different from the 
measured movement of the dance-step in which Homer's Greeks 
advanced and turned about in the Pazan It was in frantic, 
whirling, headlong eddies and dance-circles*® that these 
mspired companies danced over the mountain slopes They 
were mostly women who whirled round in these circular 
dances till the point of exhaustion was reached , 35 they were 
strangely dressed ; they wore bassaraz, long flowing garments, 
as it seems, stitched together out of fox-skins , 17 over these 
were doeskins,' and they even had horns fixed to their heads 19 
Their hair was allowed to float in the wind , 539 they carried 
snakes sacred to Sabazios 74 τῇ thew hands and brandished 
daggers or else thyrsos-wands, the spear-points of which were 
concealed in ivy-leaves *? In this fashion they raged wildly 
until every sense was wrought to the highest pitch of excite- 
ment, and in the “ sacred frenzy ”’ they fell upon the beast 
selected as their victim 33 and tore their captured prey limb 
from limb Then with their teeth they seized the bleeding 
flesh and devoured 1t raw 

It 1s easy enough, by following poets’ descriptions and plastic 
representations of such scenes, to elaborate still further the 
picture of this nocturnal festival of fanatic enthusiasm But, 
we must ask, what was the meaning of 1t all? We shall get 
nearest to the truth if we will exclude as far as possible all 
theories imported from unrelated provinces of thought and 
fix our attention solely on what, for the participants, was the 
result of 1t all—the result anticypated and consciously proposed 
by them, and therefore the recognized object, or, at least, one 
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of the recognized objects of these strange proceedings The 
participators in these dance-festivals induced intentionally 
in themselves a sort of mania, an extraordinary exaltation of 
their beng A strange rapture came over them in which they 
seemed to themselves and others “ frenzied ”’, “‘ possessed "" 24 
This excessive stimulation of the senses, gomng even as far as 
hallucination,2> was brought about, mm those who were 
susceptible to their fluence, by the delirious whirl of the 
dance, the music and the darkness, and all the other circum- 
stances of this tumultuous worship 26 This extreme pitch of 
excitement was the result intended The violently induced 
exaltation of the senses had a religious purpose, mn that such 
enlargement and extension of his being was man’s only way, 
as 1t seemed, of entering into union and relationship with the 
god and his spiritual attendants The god 1s invisibly present 
among his inspired worshippers At any rate, he is close at 
hand, and the tumult of the festival 1s to brmg him completely 
into their midst 2? There are various legends about the dis- 
appearance of the god into another world and his return thence 
to mankind 28 Every second year his return 15 celebrated, and 
it 1s yust this Appearance, this ‘‘ Epiphany “’ of the god, that 
gives the reason and the motive of the festival The Bull- 
God, in the most ancient and primitive form of the belief, 
appeared 1n person among the dancers,”® or else the imitated 
roaring of a bull produced by hidden “ Mimes of Terror ”’ 
served to suggest the invisible Presence 9° The worshippers, 
too, 1n furious exaltation and divine inspiration, strive after 
the god, they seek communion with him They burst the 
physical barriers of their soul A magic power takes hold of 
them, they feel themselves raised high above the level of 
their everyday existence , they seem to become those spiritual 
beings who wildly dance τη the train of the god 3: Nay, more, 
they have a share 1n the life of the god himself , nothing less 
can be the meaning of the fact that the enraptured servants 
of the god call themselves by the name of the god The 
worshipper who in his exaltation has become one with the 
god, is himself now called Sabos, Sabazios 5. The super- 
human and the infra~-human are mingled in his person, like 
the frenzied god 88. he throws himself upon the sacrificial 
animal to devour 1t raw To make this transformation of their 
nature outwardly manifest, the participants mn the dance- 
festival wear strange dress they resemble in their appearance 
the members of the wild é#zasos of the god , 38 the horns they 
set on their heads recall the horned, bull-shaped god himself, 
etc ®® The whole might be called a religious drama, since 
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everything 15 carefully arranged so as to suggest to the 
imagination the actual presence of the mysterious figures from 
the spirit world At the same time, it 1s something more than 
mere drama, for it can hardly be doubted that the players 
themselves were possessed by the illusion of living the life of 
a strange person The awe-inspiring darkness of night, the 
music, especially that of the Phrygian flute, to which the 
Greeks attributed the power of making its hearers “‘ full of the 
god ’’,3 the vertiginous whirl of the dance—all these may 
very well, 1n suitably disposed natures,3”’ have really led to 
a state of visionary exaltation 1 which the imspired person 
saw all external objects in accordance with his fancy and 
imagination Intoxicating drinks, to which the Thracians were 
addicted, may have increased the excitement , 85 perhaps they 
even used the fumes derived from certain seeds, with which 
the Scythians and Massagetat knew how to intoxicate them- 
selves 39. We all know how even to day in the East the smoke 
of hashish may make men visionaries and excite religious 
raptures 4° in which the whole of nature 1s transformed for the 
enthralled dreamer ‘‘ Only when thus possessed did the 
Bakchai drink milk and honey out of the mvers, their power 
ceased when they came to themselves again,”’ says Plato * 
For them the earth flowed with milk and honey, and the air 
was filled with the sweet odours of Syria # Hallucination 
was accompanied by a state of feeling in which pain itself was 
only an added stimulus to sensation or in which the visionary 
became completely insensible to pain, as 1s not unusual in 
such states of exaltation 43 

Every detail confirms the picture of a condition of wild 
excitement in which the limitations of ordinary life seemed to 
be abolished These extraordinary phenomena transcending 
all normal experience were explained by saying that the 
soul of a person thus “ possessed ’’ #4 was no longer “δὲ 
home” “ but “abroad ”’, having left 1ts body behind This 
was the hteral and primitive meaning understood by the 
Greek when he spoke of the “ ckstasis””’ of the soul in such 
orgiaslic conditions of excitement 46 This ekstasis 1s “a brief 
madness "’, yust as madness 15 a prolonged ekstasis 47 But the 
ekstasis, the temporary altenatio mentis of the Dionysiac cult 
was not thought of as a vain purposeless wandering in a region 
of pure delusion, but as a Arcromania,*® a sacred madness m 
which the soul, leaving the body, winged 1ts way to union with 
the god *® It 1s now with and in the god, in the condition of 
enthoustasitos , those who are possessed by this are ἔνθεοι, 
they live and have their being 1n the god 5° While still retaining 
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the fimte Ego, they feel and enjoy to the full the infinite 
powers of all hfe 

In eksiasis the soul 1s hberated from the cramping prison of 
the body, 1t communes with the god and develops powers 
of which, in the ordinary hfe of everyday, thwarted by the 
body, 1t knew nothing Being now a spirit holding communion 
with spirits it 1s able to free itself from Time and see what only 
the spiritual eye beholds—things separated from it in time 
and space The enthusiastic worship of the Thracian servants 
of Dionysos gave birth to the imspiration mantrké,** a form 
of prophecy which did not (like prophecy as it invanably 
appears in Homer) have to wait for accidental, ambiguous 
and external signs of the god’s will, but on the contrary 
entered. ummediately into communion with the world of gods 
and spiriis and in this heightened spiritual condition 
beheld and proclaimed the future This power belonged 1o 
men only in ekstasis, in religious madness, when ‘‘ the God 
enters into men’’ The M@aznads are the official exponents of 
this manttké of inspiration 2 It 15 simple and intelligible 
enough that the Thracian cult of Dionysos, which was through- 
out a means of stimulating men to a condition of extreme 
exaltation that they might enter into direct communion with 
the spint-world, also encouraged the prophesying of inspired 
seers, who in their rapt exaltation and frenzy became 
clairvoyant. Among the Thracian Satrai there was a tnbe 
called the Besso1 who produced prophéta1, and these were in 
charge of an oracle of Dionysos situated on the top of a high 
mountain The prophetess of this temple was a woman who 
gave prophecies like the Pythia at Delphi, that 15 to say, ina 
state of rapt ecstasy This, at least, 1s what Herodotos says,*8 
and we have many other accounts of Thracian maniké and 
its close connexion with the orgiastic cult of Dionysos 54 


§ 3 


The Greek type of religion, perhaps from its very omgin, 
certainly at the earliest period of 1ts development in which 
it becomes accessible to our observation—the period to which 
the Homeric poems belong—had no leaning to anything 
resembling an excited emotional worship hike that practised 
by the Thracians in their orgiastic cult of Dionysos The whole 
movement wherever τὲ came to their notice must have struck 
the Greeks of Homer as something strange and barbaric, 
attractive only through the interest ever attached to the 
unknown And yet—the fact 1s certaim—the thrilling tones 
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of this “ enthusiastic ” worship awoke an answering chord deep 
in the hearts of many Greeks , 1n spite of all that was strange 
they must have recognized a familiar accent m 1t—something 
that, however outlandishly expressed, could appeal to the 
common nature of mankind, 

This enthusiastic Thracian cult was in fact only a special ex- 
pression, conforming to their peculiar national characteristics, 
of a religious impulse that 1s to be found all over the earth, 
and which breaks out in every stage of civilization. It must, 
indeed, answer to an instinctive need of human nature, and be 
rooted in the physical and psychical constitution of man In 
moments of supreme exaltation man felt the presence above 
him and around him of mighty powers that seemed to express 
themselves even in his own personal hfe These he was no 
longer to confront in pious and fearful awe, passively confined 
within the limits of his own separate personality; he was 
to break down every barrier and clasp them to his heart, 
making them his own in unconditional surrender. Mankind 
needed not to wait for that strange product of poetry and 
thought, Pantheism, before 1t could experience this instinctive 
need to lose its own private existence, for a moment, in the 
divine There are whole races of men, not otherwise among the 
most distinguished members of the human family, who have 
a special tendency and gift for such expansion of the human 
consciousness into the supra-personal They have an urgent 
impulse to such rapt and visionary states, and they regard the 
enticing or horrifying visions that visit them in those states 
as actual experiences of another world into which therr “‘ souls" 
have for a bnef while been transported In every part of the 
world there are peoples who regard such ecstatic exaltation as 
the only true religious act, the only way of intercourse with the 
spirit-world available to man, and base their religious per- 
formances principally upon such ceremonial as experience has 
shown to be most capable of inducing the ecstasies and visions 
The means most commonly adopted by such peoples to produce 
the desired intensity and stimulation of feeling is a violently 
excited dance prolonged to the point of exhaustion, in the 
darkness of night, to the accompaniment of tumultuous 
music Sometimes whole companies of the people induce in 
themselves a state of religious excitement by wild and furious 
dancing ®® More often selected individuals, specially 
susceptible to such impressions, suffer their “ souls’’ to be 
drawn out by music and dancing and every other sort of 
stimulating influence, and made to visit the world of spirits 
and gods®* Such “‘ magicians” and pnests who can place 
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themselves in immediate contact of soul with the spirit world, 
are to be found all over the globe The shamans of Asia, 
the “ medicine men” of North America, the Angekoks of 
Greenland, the Butios of the Antilles, the Piayes of the Caribbees 
are merely special cases of a universal type, essentially the 
same in all its different manifestations Africa, Australia, 
and the island world of the Pacific are equally famihar with 
them Both their performances and the range of ideas that 
le behind them belong to a type of religious experience that 
occurs with the regularity of a natural phenomenon, and must 
therefore not be regarded asabnormal Even among Christian 
peoples of long standing, the smouldering fires of this primitive 
and emotional type of religion are ever ready to burst out 
again in renewed flames, and those who feel their warmth are 
kindled to a more than human sense of life and vigour 5? 
Conventionality and traditionahsm, even the substitution of 
a cold and spurious mimicry for real feeling, are of course 
quite compatible with a form of religion which consists so 
much in the display of emotion But even so, the most 
cautious observers 8 have declared that by such violent 
stimulation of every sense the ‘ magicians ” are thrown in1o 
a state of quite unfeigned exaltation In accordance with ihe 
character and content of their normal modes of thought, the 
hallucinations to which the magicians are subject differ 
in different cases , but as a gencral rule their frenzy opens to 
them a way of immediate intercourse, frequently of complete 
communion of being, with the gods This1s the only explana- 
tion which will account for the fact that, hke the inspired 
Bakchantes of Thrace, the magicians and priests of so many 
peoples are called by the name of the divinity to whom their 
“enthusiastic ’’ worship elevates them 5*® The impulse to 
union with God, the extinction of the individual in the divine 
—these are what form the fundamental points of contact 
between the mysticism of the most highly cultivated and 
talented peoples and the emotional religion of primitive 
“savages” Even the external machinery of excitement and 
stimulation are not always dispensed with by the mystics 50 
they are always the same as those with which we are already 
familar in the orgiastic religion of pnmuitive peoples 
music, the giddy whirl of the dance, narcotic stimulants 
Thus (to take the most striking example out of many that 
might be given) the dervishes of the Onent whirl round im 
their violent dances to the rattle of drums, and the sound of 
flutes till the last stages of excitement and exhaustion are 
reached The purpose of it all 15 vividly expressed by the 
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most fearless of all the mystics, Jelaleddin Rumi, in the 
words ‘‘ He that knows the power of the dance dwells in 
God, for he has learnt that Love can slay Allah hu! ne 


§ 4 


Wherever a cultus of this kind, making its aim and object 
the evocation of ecstatic raptures, has taken root—whether 
in whole races of men or in religious communities—there we 
find in close alliance with 1t, whether as cause or effect or 
both, a peculiarly vital belief in the life and power of the soul 
of man after its separation from the body Our comparative 
glance over the analogous phenomena of other lands has shown 
us that the exalted worship offered to ‘‘ Dionysos ”’ among the 
Thracians was only a single variety of a method, familiar to 
more than half the human race, of getting into touch with 
the divine by a religious “ enthousiasmos’’ We therefore 
expect to find among the Thracians a specially strong and 
well-developed belief in the life of the “‘ soul”. And 1n fact 
we find Hcrodotos telling us of a Thracian tribe, the Geta, 
whose belief ‘‘ made men immortal’ ® They had only one 
god, Zalmoxis by name.*8 To this god, who dwelt in a 
cavernous mountain, all the dead of their race, they beheved, 
would one day be gathered and have immortal life ®* The 
same belief was held by other Thracian tribes, too ® This 
creed seems to have had in view the “‘ transplantation ”’ ® 
of the dead to a blessed life in the hereafter But, τὶ would 
seem, this transplantation was not perhaps forever We hear 
of the belicf that the dead would “‘ return "’ 67 from the other 
world , and that this idea existed among the Geta1 1s implied 
(though the narrator does not clearly understand this) by the 
absurd pragmatizing fable which Herodotos got from the 
Greek settlers on the Hellespont and the Pontos 58 In this 
story (as often in later accounts too) Zalmoxis 1s actually a 
slave and pupil of Pythagoras of Samos Whoever invented 
this fairy-tale was led to 1t by observing the close relationship 
between the Pythagorean doctrine of the soul and the Thracian 
belief In the same way later observers of the same fact 
reversed the positions and made Pythagoras the pupil of the 
Thracian 6° In any case the fact cannot to be doubted that 
an Thrace people thought they had found again the special 
doctrine of Pythagoras as to the transmugration of souls. 
The behef in the “ return ” of the soul must be interpreted 
as Meaning that the souls of the dead return to life in new 
bodies and resume their life on earth, to this extent being 
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“immortal ’”’ Only so interpreted could it have been held 
for a moment without coming into conflict with obvious 
appearances An allusion in Eurspides seems to regard as 
Thracian such a belief in a recurrent incarnation of the 508]. 79 

We should be justified m expecting to find an inner con- 
nexion between this Thracian belicf n 1mmortality, which 
seems to have made such an impression on our Greek inform- 
ants, and the region and “ enthousiastic ” worshsp of the 
same pcople Nor are traces lacking of a close association 
of the Thracian worship of Dionysos and Thracian cult of the 
Souls 74 But τῇ we ask why the religion of the Thracian 
Dionysos was attended by a belief 1n the independent, indes- 
tructible life of the soul, a life not confined to the period of 1ts 
sojourn in the body which at present envelopes it, the answer 
must be sought not in the nature of the god to whom the cult 
was offered (that nature being, in fact, insufficiently known to 
us) but in the nature of the cult itself The object of that cult 
—we might almost say its special task—was to exalt its 
worshippers to a state of ‘‘ ekstasis ’’ in which their “ souls ” 
should be forcibly delivered from the normal circle of their 
human and circumscribed being, and raised as pure spirits to 
communion with the god and his company of spimts The 
true ‘‘ Bakchai ” 7--those who were really cast into a state 
of religious madness—found τῇ the rapture of these orgies a 
new province of experience open before them they experience 
things of which they could give no account in the fully 
conscious light of ordinary day. There can be no doubt that 
the experiences and vistons that their ‘‘ ekstasis ” gave them 
were regarded by them as the plamest and most literally 
real of facts 3. The belief in the existence and life of a second 
self distinct from the body and separable from 1t was already 
encouraged by the ‘‘ experiences” of the separate existence 
and independent behaviour of that self in dreams and fainting 
fits 74 How much more strongly and vividly must this belief 
have been confirmed for those who τῇ the intoxication of those 
delirious dances had “‘ eaperienced ” for themselves how the 
soul, freed from the body, could participate in the joys and 
terrors of the divine existence, not indeed the whole man, 
body and soul together, but the soul by itself and in separation 
from the body—the spiritual beng invisibly hvmg within 
the man The sense of its own divinity, its etermty, which 
had been blindingly revealed to it in “ ekstasis”’, might be 
developed by the soul into a lasting persuasion that τὶ was 
indeed of a divine nature, and called to a divine life which it 
would enjoy for ever as soon as τὲ was freed from the body, 
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just as it had then enjoyed it for a moment. No mere mtel- 
lectual arguments could give such powerful support to a 
spiritualism of this kind as the personal experience itself 
which, even in this life supphed a foretaste of what the 
individual was one day to enjoy as his own for ever 

In some such way as this, the persuasion of an independent, 
continued existence of the soul after the death of its body was 
developed into a belief in the divimity and immortality of the 
soul In all such cases it was almost inevitable that the 
naive distinction between “ body ᾿᾿ and “soul”, natural to 
simple-minded peoples and mdividuals, should harden into 
an opposiiton between the two The descent from jhe heights 
where the ecstatic and emancipated soul enjoyed its thnilling 
delhghts was too sudden’ the body could not but seem a 
burden and a hindrance, almost an enemy of the heaven-born 
soul Duisparagement of the ordinary existence of every day, 
a turming aside from this life—these are the natural results of 
such an advanced spiritualism, even though it may have no 
speculative basis, when it influences so profoundly the 
religious temperament of a people as yet untroubled by the 
subtleties of a scientific culture A trace of such a depreciation 
of the earthly life of mankind in comparison with the joys 
of a free spirit-existence 1s to be found in what Herodotos and 
other narrators tell of certain Thracian tribes 7° who receive 
the new-born among their kinsfolk with mourning, and bury 
their dead with joyful acclamation, for the latter are now 
beyond the reach of all pain, and are living “in perfect 
happiness 76. The cheerfulness with which the Thracians 
faced death in battle 77 was explained by the persuasion which 
they held that death was only an entrance into a higher life 
for the soul They were even credited with a real desire for 
death, for to them ‘‘ dying seemed so fair ’’ 78 


§5 

Further than this the Thracians—who never quite outgrew 
a sort of semi-animated torpor of the intellect—could not go 
on the way marked out for them The seed of a mystical 
form of religion that existed in the ecstatic dance-orgies of 
Dionysos-worship never caine to fruition We never feel 
with them that we are being taken beyond the region of vague 
unconscious emotion, εἰ 1s but a passing illumination that 
for a moment of wild excitement reveals the near presence 
of overwhelming spint-forces 

Not until the flames of such ecstatic worship were fed and 
nourished by a people of more indepentent and developed 
spiritual life, could fitful suggestions be welded into deep and 
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enduring thought Reflexion upon the nature of the world and 
of God, the changing and deceptive flow of appearance with 
the indestructible One Reality behind it , the conception of 
a divimty that 1s One, a single hght that, divided into a 
thousand rays and reflected from everything that 1s, achieves 
its unity again in the soul of man such thoughts as these, 
alhed to the dim half-conscious impulse of an enthusiastic 
dance-worship, might allow the pure waters of the stream of 
mysticism to run clear at last, freed from the turbid and un- 
satisfying enthusiasm of popular religious practices 

Thus, for example, among the stern and rgid-minded 
peoples of Islam, with their stiff, uncompromising Monotheism, 
there arose, no one knows whence, the inspired dance-orgies 
of the Dervishes, which then spread far and wide carrying 
with them the mystical doctrine of the Sahs, that child of the 
profound mind of India Man is God, God 1s All such 
was the pronouncemcnt of the inspired poetry—the special 
contribution in particular of Persia to this religion of mystic 
ecstacy—now 1n the most transparent simplicity, now in the 
most gorgeous magnificence of imagery In the ecstatic 
dance, which in this case remained in organic connexion with 
the mystical doctrine (as the soil of the maternal earth with 
the flowers which she puts forth) new strength was ever being 
added to the spiritual superstructure Mystical theory was 
invigorated by the practical experience, in heightened con- 
sciousness, of an internal and unquenchable source of undying 
power and might The veil of the world was torn aside for 
the inspired worshipper, the All-One became sensible and 
intelligible for him, τὲ poured into his own being, the 
“deification *’ of the Mysta1 was realized in him ‘‘ Who 
knows the power of the Dance dwells in God ” 

Many years before all this, a process of development was 
completed on Greek soil which has no closer parallel than the 
special phase of Oriental religion just referred to Greek 
religion never indeed (so long at least as the independence of 
Greek life lasted) went to the extravagant lengths of Onental 
mysticism Even the sense of the infimtc had to be expressed 
by the Greek imagination in plastic form But for all that, 
on Greek soil, in the ecstatic Cult of Dionysos, under the 
influence of Greek reflexion upon God, the world and mankind, 
the seeds which previously lay undeveloped in the womb of 
that cult were unfolded in a mystical doctrine, whose guiding 
principle was the divinity of the human soul and the infinite- 
ness of 1ts life m God It was from this source that Greek 


philosophy found the courage to advance a doctrine of the 
immortality of the soul 
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1 Pl, Phdr 265A 

®eg Cael Aurel (16 Soranos), Morb Chr 1, ὃ 144 ff , Aret 
Clion Pass 1, 6, p 84 Kuhn [vol 24] 

8 Even the late interpolated passages 2 325, w 74, are not quite 
conclusive Apart from these the statement of Sch « 198 apphes 
strictly throughout both pocms τὸ μὴ παραδιδόναι “Ὅμηρον Διόνυσον 
οἴνου εὑρετήν, Lehrs, Arisi?3, p 18] 

4 Z 132 The scene 1s evidently meant to be a Bacchic festival 
This 1s shown by the θύσθλα, which the Διωνύσοιο τιθῆναι let fall out 
of their hands All the rest is obscure JF ven in antiquity no one 
knew who the τιθῆναι of Dionysos really were, and hence alternative 
suggestions were all the more numerous cf Nauck, Fy Tvag*, Ὁ 17 
Voigt, in Roscher’s Mythol Lex 1, 1049 It can hardly be necessary 
(with Sch A on Z 129) to deduce from the reference to τιθῆναι that 
Dionysos himself was regarded as νήπιος ἔτι καὶ παῖς His former 
τιθῆναι follow him in the Bacchic festival even afte: he has grown up, 
exactly asin h Hom xxvi, 3, 7-10 αἱ Διονύσου τροφοί as the frenzied 
mob worshipping the god, τῷ ed ὀργιάζουσαι (in Thessaly), come in 
DS δ, 50, 4,10 a parallel nartative to the story of Lykourgos and 
the Mainads With the conception of the god as λικνέτης neither his 
leap into the sea (Z 135 ff), nor esp the adj μαινομένοιο (132) are 
in harmony This last word does certainly give us pause The 
accounts provided by later ages of the madness of Dionysos are 
obviously made up fiom the lines of Homer and are therefore of no 
use to us (already ap Eumelos in the Εὐρωπία, Schol AD Z 131, 
then Pherekydes, Achaios ἐν "Ip.8: Phid, Pret, p 36 [Nauck, 
Fy Tiag*, Ὁ 751], E, Cye 83 [Apollod] m, 5, 1, 1s prob denved 
from Pherec. as are also Philistos fy 57, FHG 1, Pl, Lg 672 B, 
Nic ’Odiax fy 30 Schn, οἷο) Scholastic interpreters even thought 
of a hypallage μαινομένοιο = μανιοποιοῦ, βακχείας παοασκεναστικοῦ, 
Schol A, Z 132, cf Sch B, p 182a,43f Bk And, indeed, there 15 
certainly in this case a sort of mythological or sacramental hypallage 
the state of mund brought about Ly the god in those who surround 
him 1s reflected back on to the god himself (μαινόμενοι Σάτυροι, E, 
Ba 130, cf the mad nurses of Dionysos, Nonn, D 1x, 38 ff) It 
would not be hard to parallel this (6 g Diony* who makes men drunk 
15 represented as himself drunk, Ath 428 E, etc) 

5 X 460, μεγάροιο διέσσυτο μαιτάδι ἴση, παλλομένη κραδίην The 
evidence of this passage for the familianty of Homer’s audience with 
the nature of the Mainads cannot be set aside as Lob, Agi 285, tres 
to do The word could only be used as an εἰκών if the thing were 
often before men’s eycs μαινάς, indeed, 1s even something different 
from, and more speciahzcd than μαινομένη (Z 389) 

5 The view that μαίνεσθαι was pnmutive in the cult of D, the wine, 
ete , beng added later, was definitely put forward in 1825 by O Muller 
(Al Schr uy, 26 ff) arguing against J H Voss But itis only in quite 
recent times that 2m tracing the origin of the religion of Dionysos 
occasional inquirers have taken this view as their starting point 
cf esp Voigt in his noteworthy treatment of Dionysos in Roscher’s 
Myth Let 1, 1029 ff 

7 ὃς μαίνεσθαι ἐνάγει ἀνθρώπους, Hdt 11, 79 


268 NOTES TO CHAPTER VIII 


® Ὲ g the Odrysa:, who, however, hved further north in the Hebros 
valley, Mela, τι, 17, mentions distinctly the mountain chains of 
Haimos, Rhodope, and Orbelos as sacns Liberi patris et coetu 
Maenadum celebratos 

8. Lob, Agi 289 ff ᾿ 

10 Sabazios σΣαβάζιον τὸν Διόνυσον οἱ Θρᾷκες καλοῦσιν Sch Ar, 
Ves 9, cf Sch, Ar, Lys 388. DS 4,4,1, Harp. Zafol, Alex 
Polyh ap Macr 1, 18,11 (Sebadeus ci Apul, M vu, 25, Ὁ 150, 11 Fy. 
The onginal form of this name seems to have been Savos, Savadtos, 
Kretschmer, E:nlettung in ἃ griech Spr 1951, Usener, Gotternamen 
44) Sabos, Phot p 495, 11-12 Pors WHesych sv, Orph, H 
49, 2, etc The fact that others could call Sabazios a Phrygian god 
(Amphitheos πὶ Ἡρακλείας β΄ ap Sch Ar, Av 874, Str 470, Hsch 
sv), only serves to bring out more clearly the opinion, unanimously 
held even in antiquity, that the Thracians and the Phrygians were 
closely related Sabazios (besides being identified with Helos " 
Alex Polyh lc , cf Soph fr 523 N), as the supreme and almighty 
god of the Thracians, was even called Ζεὺς Σαβάξιος (Val Max 
1, 3, 2), esp on inss (a few are given in Rapp, Dsonysoscult [Progr ] 
p 21), cf also ms from Petraeus "Eg "Apy 1883, p 245, Ins 
Per am 1, 248, 33, 49, from Pisidia, Papers of the Amer School at 
Athens, u, p 54,56  Jovt Sabazio, Orel, Ins 1259) We even find 
Ζεὺς Βάκχος, Ζεὺς “Hhtos (BCH vi, 189) —The name Σαβάζιος was 
denved from σαβάζειν = εὐάζειν, διὰ τὸν γενόμενον περὶ αὐτὸν εὐασμόν 
(θειασμόνλγ Sch Ar, Av 874, Lys 388 So, too, Βάκχος was on 
this view only another way of expressing the same meaning, since 
this name also was denved by the ancients from βάζειν = εὐάζειν 
{it is really from the root Fay (ἀχέω) Βάκχος, with “ affmcation”’, 
a reduplicated form of it 1s FiFayos, “Iaxxos, ἰαχέω, taxyéw, οἱ 
Curtius, Grtech Etym δ, p 460, 576) Other names of the Thracian 
Dionysos are the following Βασσαρεύς (Βάσσαρος, Orph, H 45, 2), 
derived from βασσάρα the long dress (made of skin ?) worn by the 
Βασσαρίδες = Θράκιαι βάκχαι, AB 222, 296 f, Hsch sv Baoodpa 
and ἘΜ sv (the last compiled from Onon and Sch Lyc 771). Other 
accounts (not contradicting τῷ this pot the statement of Hsch) 
made it the dress worn by the god lumself Sch Pers 1,101 (The 
Βασσαρεύς was generally described as bearded and even senth specte, 
like the representation of Dionysos himself in the oldest Greek art 
Macr 1, 18,9} If Βασσαρεύς means “ the wearer of the Jong fox-skin ”” 
we should be strongly renunded of the—also Thracian—god 
Ζάλμολξις (ZdApokts), whose name was derived from ζαλμός = Sopa 
ἄρκτου (Porph, VP 14, though this comes only from Antonius 
Diogenes 6), and probably means “ he who 1s cloaked in the bearskin ” 
(see Fick, Spracheinh ὦ Indog Europ, p 418, Hehbn, Culturpflan: 
428 Ἑ T ) —Iiywy a name of Dionysos, EM 231,28 perhaps a name 
given to the god in the city Gigonos mentioned in the same 
passage, and the ἄκρα Γίγωνις at the western end of the Thracian 
Chalkidike —EdAY 186, 32, 1s too short to be intelligible Baked 
διαποίκιλος καὶ τὸν Διόνυσον Θρᾷκες ---Δύαλος Διόνυσος παρὰ Παίοσιν, 
Hesych 

M At any rate the people whom Thuc, Ephoros, and otheis call 
Thracians and regarded as having been once settled in Phokis, Boeotia, 
etc, are undoubtedly to be considered Thracians—and not the 
impossibly honest and exemplary people, a creahon of the fancy, the 
“Thracians of the Muses”, alleged to be quite distinct from the 
real Thracian peoples, of whom we have heard so much since K. O. 
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Muller (Orchom 379 ff) introduced the idea Antiquity only knew 
of one kind of Thracian In the Homeric poems they are not so 
difterent from the Greeks in civilization as they were in later times, 
when we know them from the accounts of Herod and Xen For 
all that they are the same people They seem in the course of time 
to have degenerated, or rathe: they have not shared in the progress 
made by others and so have remained backward (even behird their 
Phrygian relatives who wandered to Asia Minor and achieved a higher 
culture under Semitic influence) In fact, like the Keltoi, they were 
never able to get beyond a condition of semi civilization 

12 μανίας ἐπαγωγὸν opoxAdy <Aesch in the 'Hdwroi ap Str 470-1 
(fy 57), 15 the locus classicus for the music in the Thraczan festival of 
Dionysos Apart from this tt 1» umposssble to distinguish in the 
accounts given by our ancient authonties between the stnctly Thracian 
festival and the zdea/ generalized festival of Dionysos (not the mitigated 
ceremonial actually used im the festival in Greece) They merge 
completely into each other 

13 σαβάζειν = εὐάζειν, Schol Ar, Av 874, Lys 388 

Moai Βακχαι σιγῶσιν Diogen, Prov iu, 43 

18 Complete revolution reund one’s own axis, as in the dance of 
a dervish, is known at least only in the more fanatic dance-festivals 
of antiquity στροφὴν ὁλοσώματον ὥσπερ of κάτοχοι δινεύοντες, Heliod 
4,17, p 116,1 ΒΚ δίνησις τῶν θεοφορήτων in Phiygia Horu» ap 
EM 276, 32 Crusius, Phtlol 55, 565, compares besides Verg, A 
vu, 377 ff , Alex Aphr, Prob, p 6 Us In the Spartan dance 
διαμαλέας (7) Scileno: and Satyrs appeared ὀρχούμενοι ὑπότροχα 
[περίτροχα acc to Meincke peihaps better) Poll 4, 104 

1. αὶ Ba 116 ff, 664 f Thracian assidms Edonis fessa choreis 
qualis 1n he:boso concidii Apidano, Prop 1, 3, 5 f 

 Bassaris Thracian acc to Sch Pers 1, 101, worn by βάκχαι 
Hsch βασσάραι Lydian, too ὅστις χιτῶνας βασσάρας τε Λυδίας ἔχει 
ποδήρεις, A ev’ Hduvois, fr 59, οἱ Poll 7,59 ‘ Perhapsa Phiygian 
word that has penetrated into Lydia,” WKretschmer, Ernlcatung, 390 
The worship of Dionysos which had also presumably come from 
Phrygia, was esp popular in Lydia 

18 Tamuliar in the Bacchic ceremomal of Greece, but occurnng 
already in Thrace Aesch in Ἢ δωνοί (dealing entrely with Thracian 
customs) mentions the vefpides, and in the same place has αἰγίδας 
as well (fr 64) 

19 The Βάκχαι of Macedona and the Μιμαλλόνες, im all respects 
resembling the Thiacian Bacchants, κερατοφοροῦσι κατὰ μίμησιν 
Διονύσου Sch Lyc 1237 (Aadgvorias xepacddpovs γυναῖκας) 

20 Mentis inops rapitur, quales audire solemus Threicias passis 
Maenadas ire comis, Ov, F ιν, 457 f 

21 Thphr Ch 16 (28, p 141 Jebb), Artemid 2, 13, p 106,9H 

33 Snakes and daggers are found in the hands of the μιμαλλόνες 
vai βασσάραι καὶ Avda in the tran of Ptol Philad Kalliacnos ap 
Ath 198 E Snakes and θύρσοι belong to the parapheinalia of the 
ἔνοχοι τοῖς Ὀρφικοῖς καὶ tots περὶ τὸν Διόνυσον ὀργιασμοῖς γυναῖκες 
in Macedonia, and of the Κλώδωνες καὶ MipaddAcres who πολλὰ τοῖς 
"Hdanict καὶ ταῖς περὶ τὸν Αἷμον Θρήσσαις ὁμοια δρῶσιν, Plu, Alea 2 
(in connexion with the snake of Olympias She was especially given 
to the [hrako-Dionysian mystenes cf the letter of Olympias to 
Alexander, Ath 659 TY) ---θύρσοι of the Macedoman Mrpadddves 
Polyaen 4, 1, Sch Peis 1, 99 —“* Even now” the thyisos wands 
are decked with ivy in the Thracize populis sollemmibus saci's, Plin, 
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NH xvi, 144 —The νάρθηξ of the thyrsos 15 really a shepherd’s staff . 
Clem Al, Proty u, p 14 P 
2 Eur, Ba 735 ff and frequently 
* κατοχαὶ καὶ ἐνθουσιασμοΐ in the Thrako-Macedoman worship of 
Dionysos Plu, Alex 2 (The Mimallones wnttantur furorem Libert, 
Sch, Pers 1,99) of τῶ Σαβαζίῳ κάτοχοι Porph ap lamb de Myst 
,3,9,p 117,16 βάκχος ὁ μανιώδης, Eust 6249, B16 Karddaves 
1s the name given to the μαινάδες καὶ βάκχαι ἀπὸ τοῦ κατόχους γινομένας 
κλώζειν, EM 521, 80 οἱ κάτοχοι τοῖς περὶ τὸν Διόνυσον ὀργιασμοῖς, 
Plu, Is οἱ Os 35, p 364 F 
85 of βακχευόμενοι καὶ κορυβαντιῶντες ἐνθουσιάζουσι μέχρις ἂν τὸ 
ποθούμενον ἴδωσιν, Philo, Vit Cont 2, 1, p 473 N 
26 So too the wild shaking and whirling-round of the head, which 
acc to innumerable literary and pictonal descriptions was a regular 
feature of the Bacchic dance and cult, must have contmbuted—and 
was so intended—to bring about the condition of ecstasy and frenzy 
(pepatyere σὺν κλόνω, Pi, fr 208, κρᾶτα σεῖσαι, E, Ba 185, etc) — 
How such fanatic shaking of the head, if kept up for along time, 1s 
by itself sufficient, τῇ persons naturally predisposed to it, to bring 
on complete religious ἔκστασις, may be learnt from a remarkable 
account in Moreau du hachtsch, p 290 ff, derived from personal 
observation in the East 
3 The object of the trnetenc festival of Dionysos (repeated every 
second year) held in so many places in Greece (cf Wenger, Dionysos- 
dtenst tn Elts, Progr 1883, p 8) was to celebrate the presence of the god 
This is clearly shown by DS 4, 3, 2, who also attnbutes the trietenc 
festival to the Thracians τοὺς Βοιωτοὺς καὶ τοὺς ἄλλους “Ελληνας 
καὶ Θρᾷκας καταδεῖξαι τὰς τριετηρίδας θυσίας Διονύσω καὶ τὸν 
θεὸν νομίζειν κατὰ τὸν χρόνον τοῦτον ποιεῖσθαι τὰς παρὰ τοῖς ἀνθρώποις 
ἐπιφανείας At this time women and maidens celebrated τὴν 
παρουσίαν τοῦ Διονύσου (In the archaic song of the Elean women 
the Bull-god 1s thus called upon Plu, QG 36, 299A, Is et Os 
35, p 364 F, whereupon the Eleans beheved that τὸν θεόν σφισιν 
ἐπιφοιτᾶν ἐς td Θνίων τὴν ἑορτήν Paus 6, 26, 1)—For Bakchos 
amongst the dancers see E, Ba 185 ff, 306 {, and often At the 
trieteric festival at Delphi Διόνυσος . Παρνασὸν κάτα πηδᾶ χορεύει 
παρϑένοις σὺν Δελφίσιν, E, Hypsip fr 752 And so often in poetry 
see Nauck on S, OT 213, Ant 1126 ff —Thracian tneteric festival 
tuo motae proles Semeleia thyrso Ismarae celebrant repetita triennia 
bacchae, Ov, M 1x, 641 f , tempus erat, quo sacra solent tneterica 
Baccho Sithontae celebrare nurus , nox conscia sacris, etc , vi, 587 
38. ἀφανισμός followed by ἐπιφάνεια of Dionysos represent, as we 
frequently learn, the varying relationship of the god with mankind 
These are alternating and periodically repeated, and they are reflected 
in the trieteric penod of the festivals It 1s customary to explain this 
disappearance and return of the god as an allegorical typification of 
the destruction and restoration of vegetation There 15 no reason 
at all to believe this, except for those who regard the doctrines of the 
Greek “ Religion of Nature ”’ as infallible axioms The god 15 simply, 
and in the literal sense of the words, regarded as removed for a time 
from the world of men, during which period he 15 in the world of spirits 
In the same way Apollo, according to the Delphic legend, 1s carned 
away from the human world for certain penods he lives dumng that 
time among the Hyperboreans, whose land 1s inaccessible to mortal 
foot orship We ought not to be atraid to make use of the hght thrown 
on these mattets by parallel] legends of the temporary disappearance 
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of gods among unuvilized peoples (the god may be sometimes asleep 
οἱ under constraint cf Plu, Zs εἰς, 69 fin 378 F\ cf what we 
are told in Dobrizhoffer’s Gesch @ 1dtp τι, Ὁ 63 (ET), about the 
behefs held by the Abipones of Paraguay, or, again, whaf 15 said of 
the negro races of West Africa, according to whom the god normally 
lives in the depths of the earth, but at regularly recurring intervals 
comes up tov1s.i men whereupon the members of a mvstical society 
build him a house, receive his oracles, etr Reville, Rel des peuples 
non ctvtl 1, 110-11 Thus Dionysos, too, 1s ἔοι a time in the undet- 
world, in the wo.ld of spirits and the sowls This 1s clearly presupposed. 
by the festi.al at Lerna, in which Dionysos 15 called up out of the 
bottomless spring Alkyonia by which there was an cntrance to Hades 
(just as the inhabitants of Ko, every year ἀνακαλοῦνται Hylas out of 
his spring, 1e from the underworld H Turk, De Ryla, p Aft, 
Welcker, Ki Schi 1,12 and see Maass, Litt Zig 1896, 7-8) Hence 
also in Lerna a lamb was offered as a victim τῷ muAaoxyw,1e to Hades 
himselt, and wa» thrown into the spring (Plu, Zs ef Os 35, p 368 F, 
quoting Sokratcs περι τῶν Ὅσιων Smp 4,6, 2, p 671 E, Paus, 
2 36, 7, 37, 5-6) Because he 1s in the 1ealm of the dead 
a pragmatical mvth represcnted him as slain by Peiscus and thiown 
into the spnng of Lerna Lob, Agi 574 In Delphi, too, something 
was hnown of the death and reawakening of Dionysos, but we have 
in Orph, Η 53, a quite unambiguous expression of the real concep- 
tion, acc 10 which D “ rested in the house of Persephone ", and appears 
again in the upper world at the time of the tnetetic fests, al when he 
ἐγείρει his κῶμοι, εὐάζων κινῶν τε χορούς We may be all the more 
certain that the same idea 15 to he attmbuter to the tnetenc 
festival in Thrace, since the same belief exactly occurs again in the 
legend of the Thiacian (Getic) god Zalmous (see helow)—he was 
belheved to have disappcared into his infernel kingdom among the 
spirits and souls and to have made periodical returns to the world of 
the hving The reason why Dionysos, as worshipped both in Thracian 
and Greek trieteric festivals, stop» for a time in the underworld of 
the souls, 1s clear enough that too was his realm We can now under- 
stand why it 1s that Dionysos 1s also ruler over the souls and can be 
called Zaypeus, Νυκτέλιος, ᾿Ισοδαίτης 16 he is simply given names of 
Hades himself (Plu, L ap D 1x, p 389 A) His real character of 
master of the souls and spirits (ἄναξ. ἥρως), as τὸ had been o1ginally in 
the Thracian cult, wa» thus petserved, in spite of much alteration in 
its Greeh form, partly in Gieek local cults, partly an the Oiphic cult 
of Dionysos —Ihere 1» a legend which 19 based on a 1cmuiniscence of 
this periodic disappearance of Dionysos to the underwoild, viz the 
thoroughly Greek sto1y of his descent on a single occasion into Hades 
in order to bring back Semele Elsewhere his disappearance into the 
realm of the spimts gave mse to the legend of his escape and flight to 
the Muses this was spoken of in the igrtonta ai Chanoncia (Plu, 
Smp 8 Pracf) 
Cf Cur, Ba 920 ff, 1020 f 
30 raupoddoyyac δ᾽ ὑπομυκῶνταέ ποθεν ἐξ ἀφανοῦς φοβεροι μῖμοι 

A ᾽Ἦδωιοι describing the [hracian worship of D (ἡ 57; This was 
“ certainly intended to increase for the paiticipants in the festival 
the feeling of the god’s presence and thus to add to the wildness 
of their orgies’, as Rapp, Deowvsosc 19, very rightly obseivcs The 
invisible bellowing bull is the god himsclf (Dionysos appears as a 
bull to the insane Pentheus E, Ba 920 Η) —‘ The Batloka, a tribe 
in the Northein Transvaal, hold a yearly festival of the dead in which. 
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hidden magicians make weird sounds with flutes which the people 
take for the voice of spints they say ‘ Modimo 15 there’ ’’ Schneider, 
Relig ἃ Afrikan Naturv 143 

31: The women taking part in the trieteric festival of the god play 
the part of the μαινάδες in his tran DS 4,3,3 Imitation of the 
Νύμφαι τε καὶ Πᾶνες καὶ Σειληνοὶ καὶ Σάτυροι τὰ the βακχεία Pl, 
Lg 8150 What was afterwards merely a picce of traditional ntual 
was originally without doubt a real hallucination of the κάτοχοι --- ΤΠ 6 
idea that a throng, ϑέασος, of wood-spints Satyrs and Seilenon danced 
about the God must also have been common in the Thracian cult 
(συγχορευταὶ Διονύσον, Ael, VH τι, 40, ὁ τῶ Διονύσῳ παρεπόμενος 
ὄχλος, Ath 362 E) σανάδαι (obviously related to Σαβάζιος, cf 
Usener, Gottenamen, 44 £) was the name given to of cevAnvoi by 
the Macedonians, who 1n the practice of Dionysos-worship were entirely 
dependent upon the Thracians sch sv,cf Hdt vin, 138 fin 

32 The βακχεύοντες τῶ θεῶ (ι6 Sabazios, Sabos) are called σάβοι 
καὶ adBa καὶ σαβάζιει Phot σαβούς, cf Eust, β 16, p 1431, 46 
Harp (Phot)s σάβοι, Phot παρασαβάζειν (p 383,16 Pors), Sch Ar, 
Av 874 This identification of the god with his ecstatic worshippers 
belongs to the Phrygian cult of Kybele as well Just as the goddess 
15 called Κυβήβη 80 ὁ κατεχόμενος τῆ μητρὶ τῶν θεῶν is called Κύβηβος 
Phot Κύβηβος, κύβηβον, Eust B16 Thus the Greeks in calling the 
ecstatic worshippers of Bakchos by the name of the god were only 
adopting the conceptions and vocabulary of the Thracian religion of 
inspiration into their Dionysos-worship which was modelled on the 
Thracian cult Βάκχος 1s their name for the ὀργιαστὴς τοῦ θεοῦ 
(etymologically connected 1s βαβάκτης [xpatyacos, ὅθεν καὶ Βάκχος 
Hsch 1 a Phrygian word for the frenzied priest of Kybele and there- 
fore = Κύβηβος, cf Ribbeck, Alazon, p 86) It appears that the 
βάκχοι οἱ Dionysos were often called by the old Thracian name 
σάβοι σάβους καὶ νῦν ἔτι πολλοὶ τοὺς βάκχους καλοῦσιν, Plu, Smp 
4, 6, 2, p 671 F (Λαφύστιοι 15 also a name given, after Διόνυσος 
Aadvarios, to the Βάκχοι who worship hun Lyc 1237 with Sch) 

38. Διόνυσος ὠμάδιος (Porph, Abs 11, 55), ὠμηστής (Plu, Them 13), 
λαφύστιος, ταυροφάγος (Soph fr 607 Νὴ —At other times we catch 
a glimpse of the idea that the god lumself 15 the torn and devoured 
bull (just as in many ancient worships the proper victim of the god 1s 
the animal most homogeneous with him) _ this 15 evidently the most 
primitive form of ἐν---θουσιασμός, the primeval symbolism of a mystic 
worship that, like all mysticism, desires to take personal possession 
of the God 

34 Dionysos himself also carries the thyrsos (as often in sculpture) 
E, Ayps fr 752, etc 

35 See above, n 19 (ὁ βούκερως ’Iaxxos, Soph, fr 874, ταυρόκερως 
θεός, ΒΕ, Ba 100) The Greek Dionysos 1s often described as 
buil-shaped and horned this, too, in imitation of Thracian belief 
It 1s Sabazios whom they κεραστίαν παρεισάγουσι, DS 4, 4,2, cf 
3, 64,2 “Yq ταυροκέρωτι, Euphor fr 14—Anallusionin DS 4,4 2, 
seem» to suggest that the god, the μυριόμορφος, was also (like Attis) 
regarded as a herdsman Something of the sort may be referred to 
in the unintelligible lines quoted by Cl Al, Prot n,p 14P, apparently 
in connexion with the Sabazios mysteries So Dionysos, too, 1s some- 
times thought of as a βουκόλος ποιμένι δ᾽ ἀγραύλων ταύρων, Διὸς 
αἰγιόχοιο υἱέι κισσοχίτωνι are words used of lum in [Orph 1 Lith 260 
Again, in imitation of the god himself his μύσται are βουκόλοι on the 
inscriptions from Asia Minor (Jus Perg τι, 485-8) and Thrace, of 
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which R Scholl speahs, de commun et coll Grasers (Satura philol 
Saupp), p 178 ff βουκολικος occurs among the cult offiuals in 
the Jobakchera at Athens At Witth, 1894, p 260, 1 122, 
archibucolss det Libert on imscriptions of the city of Rome 
βουκολος and βουκολεῖν occur in connexion with Bacchic worship as 
early as Kiatinos, Anstoph, and Turrp νικτίπολου Zaypews Bovras, 
E, Cret αὶ 472, 11 (τος to Diels) ‘See Crusns, kA M 45, 266 £ , 
Dieverich de δ μᾶς Orph (Mub 1891), p 3 ff 

36 The specinl flute melodies going under the name of Olympos 
were calicd θεῖα ( Pl] Af1z 318 B) κατέχεοθαι rover (P1, Sap 215), 
Cpohoyoup-iws motce tas ψυλας ενθουσιαστικας \ \11st, Pol 1340a 10) 
Cic , Da 1,114 ergo et e1 quorum amimi, spretis corpombus, evolant 
atque excurrunt foras, ardore aliquo incitati atque inflam mati, cernunt 
ila profecto quae vaticininies praenuntiant § multisque rebus 
inflammintur tales amimi qui corponbus non inhaerent ut e1 qui 
sono quodim vocumet Phryguscantibusincitantur An unmistakable 
description of what was meant by ἔκστασις and Korvbantic frenzv 
(sec below) 

7 1e those vho are ἐνθουσιασμοῦ κατακώχιμοι as Amstotle knew 
them certain μανικαιὶ S:afeces are known to Plato Somewhat 
similar 1s the φυσι. θειαζουσα which according to Demokritos [Ὁ Chr 
36, 11 fy 21 Diels, belongs to the inspired poet 

38 Phe drunkenness of the Thracians and their ancient cultivation 
of the vine are well known They even brewed beer from barley 
Ath 547 BC (cf Tehn, Cultupflanzen, p 121 ET) The prophetar 
(prophesying in “enthusiasm ”’) of a Thracian oracle prophesied 
pluitmo mero sumpto, Aristot ap Macr 1, 18, 1 —Iven the women 
drank unmixed wine in Thrace Pl, Lg 637 E 

39 Mela, 2, 21 (and trom him Solin 10, 5, p 75, 16 Mom ) says of the 
Thracians epulantibus ub: super ignes quo» circumsident quaedam 
semina ingesta sunt, simlis ebnetati hilantas ex nidore rontingt 
(ef [ΓΙᾺ 1 de Flu 3, 3) There can be no doubt that 1t was hemp- 
seed (xayvafis) which had this effect Hidt ιν, 74, says expressly that 
the Thraciins hnew temp It was thus witn a sort of hashish that 
they intoxicated themselves (hashish 19 an extract of carnabis wndtca) 
The Scythians did something similar Hut tells of their vapour- 
baths in tightly closed huts (1v, 75) they produced a smoke by laying 
hempseeds on red hot stoncs and—though Hdt does not say so— 
must necess inl, haye got into a state of wild intoxicition = This mav 
have been a 1eligious performance Drunkenness 15 generallv regarded 
by savage tribes as a icligiously inspiucd condition further, the 
Scythian practice his the most striking parallel in the use of ‘‘ vapour 
huts ** among the North American Indians, in which case the religious 
intention 1~ certain (sce the account in Klemm, Culturg τι, 175-8 
J G Mulla, Amen? Urrelig 92) Hdt 1, 202, also mentions intoxica- 
tion from the fumes of certain “fruits” among the Vassagctai 
these lasi, after they had completel, bemused tnemselyes, stood up 
to dance and sing The Thracians, too, miy vcrv well hive used 
intoxication through hashish fumes as 1 means of excti ng themecls es 
to their ecstatic religious dances —The ancients were quite familar 
with the pra tice of inhaling atometic smoke to produce ieligious 
hallucinations [Galen] 6p tarp 187 (x1x, p 462 hy) ενθουσιασμοι 
ἐστι καθαπερ ἐξιστανται τινες ἐπι (ὑπο "») “ὧν ὑτοθυμιωμενων ev τοῖς 
ἱεροῖς, << φασματα (om edd ) > ὁρῶντες ἢ τι μπανων ἢ αυλῶν ἢ συμβολοι 
(scr κυμβαλωνὴ ἄκουοντες cf odorum delenimento potest animus 
humanus exteman, Apul, Ap 43—Yor the use of smoke in the 
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Korybantic ceremonies see below —The γαγάτης λίθος ὑποθυμιαϑείς 
is useful as an ἐπιληπτικῶν ἔλεγχος (Dioscor. v, 145) , τῇ brings on the 
convulsions of the victim of ἱερὰ νόσος (epilepsy) (Orph] ὁ 478 ff 
(cf. further Damugeion, de Tap 20, p 179 Ab, Plin, NH 36, 141, 
and also Gal χὰ, p 203 1) 

40 Polak, Persten u, 245 ff —We have only to read the accounts 
denved from personal experience of the sensations and hallucinatory 
states accompany ing hashish-smohing—such as those given, for instance, 
by Moreau (de Tours) Du hachisch εἰ de Lahenation mentale (Pats, 
1845), esp pp 23 f1, 51 ff, 59 , 90, 147 Π,, 151 ff, 369  ---ἰο have 
a complete parallel to the condition which underlay Bacchic excitement 
There, too, 1s tne complete ἔκστασις of the spt, a waking dream 
state, an ὀλιγοχρόνιος μανία It only requires the Special tone and 
character given to the hallucinations and illusions by deep rooted 
religious or fancful conceptions—and the external machimery for 
cultivating such ilusions—to make them an exact equivalent of the 
delitious condition of the real far you at the nightly festival of Dionysos 
(The helpless state of 1mpressionability to outward—e g musical— 
and inward influences 1s a marked feature of the mtoxication and 
fantasia of hashish ) Other narcotics also have similar effects (Morcau, 

184 ff) 
Ε 41 Pl, Ion, 534 A (perhaps an allusion to the words of Aischines 
Socr in the ’AAxiPiadqs [Anstid RA τι, 23 £ Dind }) 

42E, Ba 1421, 706 ff (144 Συρίας δ᾽ ὡς λιβάνου καπνός) 

43 Anaesthesia of the Bahchal ἐπι δὲ βοστρύχοις πῦρ ἔφερον οὐδ᾽ 
ἔκαιεν, Βα 757 1 —suum Bacche non sentit saucia volnus, dum stupet 
Edonis eaululata iugis, Ov, Try 4, 1, 41 f quals deo percussa 
maenas atque expers sut volnus dedit nec sensit, Sen , Zi0ad 682 ff 
Similar insensibility 10 pain (certainly not always feigned) was shown 
in their ekstasis by the self-wounding gall: of Kybele, the pnests 
and priestesses of Ma (Tibull 1, 6, 45 ff )—something of the sort 15 
reported of the prophets of Baal (1 Kings “νι, 28) See in general 
on the subject of anaesthesia and the ὀρθῶς κατεχόμενοι ὑπὸ τῶν 
θεῶν, lamb, Myst 3, 4, p 110 Par In the case of the shamans, the 
Indian Yogis, the dervishes, and the natives of North Ametica the 
existence of such states of insensibility in religious excitement has been 
actually observed 

ΑΔ κατεχόμειος ἐκ τοῦ θεοῦ (Pl, 2161 99 Ὁ, X, Sym 1, 10 
κατεχόμενοι ὥσπερ αἱ βάκχαι, Pl, Jon, 534 A, Sym 215 Ο μανέιτι 
τε και κατασχομένω Phidy 244 E), ἡ δ᾽ ἀφρὸν ἐξιεῖσα καὶ διαστροῴους 
κόρας ἑλίσσουο᾽, οὐ φρονοῦσ᾽ ἃ χρῆν φρονεῖν, ἐκ Βακχίον κατείχετο, E, Ba 
1122 f€ κατοχοι above, n 24 

45 ἔγρθεός τε γίγνεται καὶ Exdpwv καὶ ὃ νοῦς οὐκέτι ἐν αὐτῶ ἔνεστιν, 
ῬΙ, Jon, 534 Β (where :τ 15 applied to the inspired poet but properly 
belongs to the Bakchai) 

16 Exorans, ἐξίστασθαι 15 often used of the inspired state υ μαίνεσθαι, 
ἐν θουσιᾶν, ἔνθεον γίνεσθαι, ἐκστῆναι are all used in the same scnse and 
apply to the “inspired” prophets (Βάκιδες, Σίβυλλαι) and the pocts 
Arist, Prob 30, 1, p 954a, 34-9 ἐξίσταται και μαίνεται, Arist HA 
6, 22, p 577a,12 Lhe religious ὀργιασμοί, ἐκστάσιας ψυχᾶς ἐπάγοντι 
Phiniys ap Stob, Fi ιν, 23, 615 p 5°3 II ἔκστασις 1s a state 
im which the soul seems estranged from itself, when the οἰκεῖαι 
κινήσεις οὐκ eroxAodvrat ἀλλ' ἀπορραπίζονται (Amst, Pa Nat 4G4a, 25) 
The woid became weak and commonplace enough in later usage, 
but τῷ was evidently meant, orginally, 1o express the “ exit” of the 
“soul” from its body In the same way the phrase used of one who 
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goes off into a faint τὸν δ᾽ ἔλιπεν ψυχή orginally meant the same 
thing and was so understood, see above (chap 1, n 8). The same idea 
occurs again in P Vag Par, 1 725, Ρ 63 Wessely Umexdutos δ᾽ ἔσει τῇ 
ψυχῆ. καὶ οὐκ ἐν σεαυτῶ ἔσει ὅταν σοι ἀποκρίνηται [the god conjured up] 

a ἕκστασίς ἐστιν ὀλιγοχρόνιος μανέα [Galen] ὅρ ἐατρ 485 (1x, p 462) 
pavin ἔκστασίς ἐστι χρόνιος Aretaeus, Chy Pass 1, 6, P. 78 K 

ig? Διόνυσον μαινόλην ὀργιάζουσι βάκχοι, ὠμοφαγίᾳ τὴν ἱερομανέαν 
ἄγοντες, καὶ τελίσκουσι τὰς κρεωνομίας τῶν φόνων ἀνεστεμμένοι τοῖς 
ὄφεσιν ἐπολολύζοντες εὐάν, Clem Al, Proty τ. 11P 

48 The ἐνθουσιῶντες ἐκ θεοῦ τινος become hike the god, λαμβάνουσι 
τὰ ἔθη wal τὰ ἐπιτηδεύματα (τοῦ θεοῦ), καθόσον δυνατὸν θεοῦ ἀνθρώπῳ 
μετασχεῖν, Pl, Phdr 253 A More boldly ἑαυτῶν ἐκστάντας ὅλους 
ἐνιδρῦσθαι τοῖς θεοῖς καὶ ἐνθεάζειν, Procl 1 Rp τι, 108, 23 Kr— 
οὐκ ἔκστασις ἅπλως οὕτως ἐστίν, ἀλλὰ (in 1tS positive sense) ἐπὲ τὸ 
κρεῖττον ἀναγωγὴ καὶ μετάστασις, lamb Myst 3, 7, p 114, 9 Parth 

50 ἔνθεοι γυναῖκες of the Bakchai, S Ant 968 αἱ Βάκχαι ὅταν 
ἔνθεοι yévavrar—Aesch Socr ap Anstid, Rh (u, 23 Dind) ἔνθεος 
ἥδε ἡ μανίη (the religious sort) Aret, p 84 K The essential meaning 
of ἔνθεον εἶναι (lento 6556 deo) 1s clearly defined in Sch ,E, Hip 141 
ἔνθεοι λέγονται οἱ ὑπὸ φάσματός τινος ἀφαιρεθέντες τὸν νοῦν, καὶ ὑπ' 
ἐκείνου τοῦ θεοῦ τοῦ φασματοποιοῦ κατεχόμενοι καὶ τὰ δοκοῦντα κείνω 
ποιοῦντες The ἔνθεος 15 completely in the power of the god, the god 
speaks and acts through him The ἔνθεος has lost his consciousness 
of himself like the θεῖοι ἀνδρες (which phrase in Plato has the same 
meaning as ἔνθεοι ἄνδρες) esp the θεομάντεις, λέγουσι μὲν ἀληθῆ καὶ 
πολλά, ἴσασι δ᾽ οὐδὲν ὧν λέγουσι, Pl, Men 99 C (Phila, Spec "Leg nh 
p 343M, says of the inspired prophet ἐνθουσιᾷ γεγονὼς ἐν ἀγνοίᾳ, 
μετανισταμένου μὲν τοῦ λογισμοῦ wos ἐπιπεφοιτηκότος δὲ καὶ ᾿ ἐνωκηκότος 
τοῦ θείου πνεύματος καὶ τᾶσαν τῆς φώνης ὀργανοποιΐαν κρούοντος KTA , 
cf Iamb, Myst 3,4, p 109) 

51 ἔνθεοι μάντεις (Bakades, Sibylla1) Anst, Prb 30, 2, 954, 37 
θεομάντεις Pl, Men ad fin μαντικὴ κατὰ τὸ ἔνθεον, ὅπερ ἐστὶν 
ἐνθεαστικόν {Plu} Plac Phi 5, 1, 1 [Dox, p 415) 

2 μάντις δ᾽ ὁ δαίμων ὅδε (Dionysos) τὸ γὰρ βακχεύσιμον καὶ τὸ 
κανίάξις μαντικὴν πολλὴν ἔ ἔχει ὅταν γὰρ ὁ θεὸς εἰς τὸ σῶμ᾽ ἔλθη πολύς, 
λέγειν τὸ μέλλον τοὺς μεμηνότας ποιεῖ, E, Ba 298 ff Here the mner 
telationship of the inspiration santihé and the “possession” which 
took place in ecstatic frenzy 1s expressed with all possible clearness 
(drunkenness 1s surely not referred to!) This is how Plu, Smp 7,10, 
p 716 B, also undeistood Eur Prophesying Mainads μαινάδας 
θυοσκόους E, Ba 224- οὐδεὶς ἔννους ἐφάπτεται μαντικῆς ἐνθέου καὶ 
ἀληθοῦς, ἀλλ᾽ ἣ καθ᾽ ὕπνον τὴν τῆς φρονήσεως πεδηθεὶς δύναμιν ἣ διὰ 
νόσον ἢ διά τινα ἐνθουσιασμὸν παραλλάξας, TL, 1ι 71 ἙῈ νοσήματα 
μαντικὰ ἢ ἐνθουσιαστικά Makeinspired μάντεις whattheyare Arist Prob 
954a,35 Such mantské takes place in the state of furor, cum a corpore 
animus abstractus divino instinctu concrtatur, Cic, Dw 1, 66 A 
famous case 1s that of Kassandra from whom the deus inclusus corpote 
humano, non 1am Cassandra loquitur, §67 , cf the Sibyl who prophesies 
μαινομένω στόματι (Heraclit fr 12 By = 92 D) and the Pythia at 
Delphi prophesyinginastate of μανία For the prophecy of Korybantic 
Phrygians possessed and “ frenzied", see Arman ap Eust ,on Ὁ P 809 

53 Hdt vu, 111 (for Hdt the Βησσοί seem to be a division, perhaps 
a clan, of the Satra1 Polyb, Strabo, Pliny, Dio C, and cthers know 
them as an independent Thracian t11be) πρόμαντις γυνὴ χρέουσα 
κατάπερ ἐν AeApotop—which means that she prophesied in ecstasy 
for that 1s what the Pythia at Delphi did (See Sch Ar, Plué 39, 
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Plu, Def Or 51, p 438 Β Lucan νι, 166 ft, clearly descnbes the 
phenomena supposed to attend their religious ekstasis__artus Phoebados 
isrupit Paean, mentemque pnorem expulit, atque hominem toto 511}. 
cedcre 1ussit pectore bacchatur demens alienn etc ) 

μά ὃ Θρηξι partis Atovucos, LC, ες 1267 Rhesos dwellirg in 
Mt Pangaios 1» Βάκχου προφήτες, Rh 972 ἀφικεσθαι τοῖς Λειβη 
θρίοις παρα τοῦ Διονύσου μαι-ε' μα ἐκ Θράκης, Paus 9,,0,9,.  Aristoteles 
qui Theologumena scnpsit, apud Tigyreos(?) ait in Thiaria esse 
adytum Libero consecratum, ex quo redduntur oracula “Macr 1, 
18, 1 The wife of Spartacus, heiself a Thracian, was μαντική τε 
καὶ κάτοχος τοῖς τερι To! Atovucoy ὀργιασμοῖς, Plu, Crass ἃ Octavian 
in Thrace consulted in Liben patris luco barbara caerimonia, 16. an 
oracle Suet, Oct 94 Lven in 11 Bc the Bessor still had a iepevs 
100 Διονύσου, Vologeses, who by means of prophesvings (τολλὰ θειασαςῚ 
and τῇ παρα “οὔ θεοῦ δοξη stirred up his people to rebel against the 
Odrysar DC 54, 34,5 In 29 Bc M Crassus had handed ove to 
the Odrysa. the piece of land occupied by the Bessoi ἐν ἦ και τὸν θεὸν 
ἀγαλλουσι, DC 51, 25, 5 —The spint of the old Thracian ecstatic cult 
reappeared in the character of the Bacchic worship intioduced from 
Greece into Italy whose excesses (in 186 BC) are narrated by Livy 
39, 8 ff among these being viros vclut mente capta cum tactatione 
fanabca corpons \aticman 19, 13, 12 

55 Compare, for example, what we are told of the religious dances 
of the Ostiaks (Erman, Travels im Stberra us 45£ E T Cooley) the 
Haohah dance of the Dakota, the *‘ medicine dance ᾽ of the Winnebago 
in North Amenca (Schoolcraft, Indian Tr.bes, τ, 487 ἢ, 286 ff), 
the dance of voodoo negroes in Haiti νου annales des voyages, 
1858, 11, p 90 ff) For the violent religious dances of the people τῷ 
anc.eat Peru see Muller, Amertk Urvelig 8335 1n Austiaha, R Brough- 
Smith, Aborigenes of Vutorta, 1 166 ff (1878) Among the Veddas 
of Ccylon there was a dance of the “ devil’s pnests ”* (culled Kattadias) 
dressed up as demons sec Tennert, Ceylon,1, 549 f wu, 442 —In 
antiquity the following have the closest relationship to the ecstatic 
cult of the Thracians the aance festivals in honour of the ‘‘ Syrian 
Goddess ”’, of the Kappadocian Ma, of the Phrygian Mountain Mother, 
and of Attis (the last having much the same onein as the Thracian 
festival, but being more strongly affected by Semitic influences, and 
perhaps by the religious practices of the prehistonc inhabitants of Asia 
Minor) Besides these we may remember the account given by 
Poseidonios ap Strabo, 198, DP 570 ff, of the excited nocturnat 
festival celebrate in honour of “‘ Dionysos ” in an island at the mouth 
of the Loire by the women of the Nammites (Sarnites, Amnites) 
Διονύσω kare xopevat in the wildest delinum (Aura) 

5° This is regularly the meaning of such excesses practised by 
“magicians” ‘Lhe shaman (with his “ soul”) voyages out into the 
spirit world sce the remarkably vivid account ot Radloff, Siberten, 
u, 1-67, and also T'rman Zschr f Ethnologte, τι, 324 ff , A Krause, 
Thakiiundtaner p 294 ff, 1885 So does the Lapp magician (Knud 
Leem, Lappen in Finmarken [Γ T in Pinkertons Voyages}) The 
Angekok enters into communion with his Torngak (Cranz, Hist of 
Greenland,1 p 194, T, 1820) tke Butio with the Zemen (Muuer 
Ament} Urvelig, 191 £), the Piajes with the spirits (Muller, 217) 
Lhus, too, communication with the divine “ grandfather ” of the people 
1s established by means of dances, etc, among the Abipones 
(Dobnzhoffer, Abtpones, u, 64, IT) The expulsion of thc soul to 
visit the spirit world 15 also practised (an their convulsions) by the 
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magicians of the North American Indians, the people of the Pacific 
Islands (Tylor, τι, 133), ete Such practices start out from a commonly 
held conception of the nature of body and soul and of their relations 
with the unseen The magicians believe “‘ that in their ecstatic con- 
dition they can break through the barner between this world and the 
next”, Muller 397 To facilitate this process they employ the various 
means alluded to of stimulating their senses 

57 The most remarkable case of this 1s provided by the history of 
a religious sect of our own day widely spread im Russia, who call them- 
selves “‘ the Christs ”’,1e¢ sonsofGod The sect was founded by a holy 
man named Philippov in whose body God one day took up his abode, 
after which the man spoke as the living God himself and gave com- 
mandments The sect particularly stood for the idea that the divine 
dwells im mankind, Christ in men and Mary m women, and that the 
sense of their presence can be awakened in men by the action of the 
Holy Ghost, through the force of strong belief, by saintliness and by 
Teligious ecstasy. To produce the ecstasy dances are held 1n common, 
About midnight, after long prayers, hymns, and religious addresses, 
the participators in the secret festival, both men and women, dressed 
in strange costumes begin to dance Soon the ranks and circles of the 
dancers and singers break up; individuals begin to turn round and 
round, revolving on their own axis with incredible speed, balancing 
meanwhile on their heels The excitement of the dancing and leaping 
crowd grows continually greater Finally one of them calls out " He 
comes He 15 near—the Holy Ghost”. The wildest ecstasy takes 
hold of every one Details may be found in N Tsakn1’s La Russte 
secta've, p 63 ff (cf what 1s said in the same work, p 80 ff, of the 
religious dances of the Skopzes, and p 119 f of the sect of the 
‘' Leapers ”) —All this 1s true Bacchanaha christtana and therefore 
mentioned here 

58 eg Mariner, Tonga Islanders, 1, 108 (1817), Wrangel, Retse in 
Siberten, 1, 286 (1, 267 f, French trans), Radloff, Seberien, τι, 58. 
Even the respectable Cranz, whose own point of view made 1t impossible 
for him to appreciate properly the Angekok practices so clearly observed 
by him, admits that many of them really saw visions that suggested 
“something supernatural’ to them Hest of Greenland, p 197 ET. 
Something similar 1s said about ecstatically dancing dervishes by 
Lane, Modern Egyptians, τι, 197 

59 Magicians called by the name of the god (Keebef) among the 
Abipones Dobnizhoffer, τι, 248 Similar cases elsewhere Muller, 77 
In Tahit: the person inspired by the god so long as the "inspiration ”° 
lasted (several days sometimes) was himself called ‘ god” or given 
the name of some particular god Wautz, Anthropol vi, 383° In 
the case of an Afncan tribe dwelling on the banks of Lake Nyanza 
the chief spint sometimes takes temporary possession of one of the 
magicians (man or woman) who then bears the name of the spirit " 
Schneider, Relig ὦ Afrtk Naiurv 151 Sometimes the identity of 
the magician with the god 1s expressed by the wearing of the god’s 
distinguishing dress and imitation of his outward appearance (in the 
manner of the Thracian Βάκχοι), cf the devil-dancers in Ceylon, etc. 

60 When τὸ acquires a mote philosophical temper mysticism seeks 
ils unification with the highest (the ἔλλαμψις τῆς φίσεως τῆς πρώτης) 
more by means of the completest passivity of mind and body. It 
employs the εἰς αὑτὴν ξυλλέγεσϑαι καὶ ἀθροίζεσθαι of the soul (Plate), 
or its withdrawal from all that 1s finite and particular (the recojimzento 
of the Spanish mystics) The profoundest quietude of spint bnngs 
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about the untfication with the One behind all multiplcity, cf the 
Neoplatonic mystics, the Buddhists, etc Sometimes both are found 
together absorption and passivity of the spirit side by side with 
wild excitement Both methods were practised by the Perstan Sufis 
Chardin, Voyage en Perse, 1v, 458 (ed _Langles} says of them, cependant 
ils se servent plus communement du chant de la danse ct de la musique, 
disant qu’ils produisent plus sirement leur extase Τί may be that 
the cult of rehgious exaltation 15 always the real ongin of these ecstatic 
states Though the cull sometimes falls into decay 1(self, 1ts offspring 
the ἔκστασις survives 

st In the language of these mystics the words mean he knows that 
the passionate longing for reunion with God, the Soul of the untverse, 
breaks down the indivdual personality and its limitations—" for 
where Love awakes to life the Self dies, that gloomy tyrant ” 

δὲ Terat of ἀθαιατίζοντες Hdt ιν, 93-4 (d7a@avarilovres, Plato ard 
others, see Wesseling on DS 1, p 105, 32) 

35. ς οὐδένα ἄλλον θεὸν νομίζοντες εἰ μὴ τὸν σφέτερον (the Zalmoxis 
just mentioned) Hdt iv, 94 fin Theie we are told that the Geta1 
πρὸς βρον-ἦν τε καὶ ἀστραπὴν τοξεύοιτες ἄνω ἀπειλεῖσι τῶ Ged, οὐδένα 
κτλ If 1t were true (as most people scem to think) that the god 
(ὁ θεός) threatened by the Geta: dunng thunder was their own god 
Zalmous, then 1t certainly 1s difficult, or, indeed, 1mpossible, to under- 
stand the point of explaining the threatening of this god by the state- 
ment that they hold him for the only true god The truth 1s that 
the τῶ θεῶ refers simply to the “sky”? dumng a thunderstorm 116 
usage 1s common in Greek and 1s only transferred to the Geta by a 
rather awkward extension This thundernny θεός 13 not Zalmoxis at 
all (hence Z 1s not as some have thought a “‘shy-god””) The Geta 
regarded ZaJmouis as the only god the Thunderer 1s no real god to 
them (at the most a bad demon or a magician or something of the hind) 
To show that they are not afraid of him they shoot arrows against 
lum, probably in the hope of breaking the tnundercloud (Parallels 
in other countries Grimm, p 1088 Dobmvhoffer, 1, 78 In India, 
Oldenberg, 491-4 Lxcitement dung an eclipse of the moon 
Weissenborn on Livy, 26, 5, 9 Reminiscence of such customs in 
the myth of Herakles "Apollod]} 2,5, 10,5 From Hdt by indirect 
channels comes Isig, Miy 42 [p 162 West], cf also the account of 
DC 59, 28, 6 about Caligula —Pallad , RR 1, 35 [conta grandinem| ) 

δὰ ἀθανατιζουσι δε τονδε τὸν τρόπον οὔτε ἀποθὶ ἥσκειν ἑωυτοὺς 
νομίζουσι, ἰέναι τε τον ἀπολλύμενον παρα Ζαλμοξιν δαίμονα (οἱ δὲ αὐτῶν 
πὸν αὐτον τοῦτον οὐνομάζουσι Γεβελειζιν), Hdi iv, 94 Here, as 
regularly in Greek use of the words, we must not understand by 
ἀθάνατον εἶναι a mere shadowy (if timeless) survival of the soul alter 
death asin the Homeric Hades Such a belief τῇ τὸ had been held by 
the Getai would not have struck Hdt or his readers as remarkable in 
the shghtest degree It must therefore imply an unending and fully 
conscious existence, in this last respect resembling the life on earth 

65. ἀθανατίζουσι δὲ και Τέριζοι (τερετιζοι Phot) καὶ Κροβυζοι καὶ 
τοὺς ἀποθανόντας ὡς Ζαλμοξίν φασιν οἴχεσθαι, Phot Suid, EA 
Ζάμολξιι Lhe Krobyzoi are a well-known Thracian stock The 
Terizoi are not elsewhere mentioned perhaps they may be placed 
in the neighbourhood of Tipioms, Tipitis ἄκρα = C Kahakra (cf 
C Muller on Arrian, P Eur 35), there we also hear of a Τίριστις 
πόλις, Ptolem With this Tomaschek also agrees (D alten Thrafer, 
Ber Wien Ak 128,1v, p 97) In this case they would be neighbou:s 
of the Krobyzo1 
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% οὐκ ἀποθνήσκειν ἀλλὰ μετοικίζεσθαι νομίζοντες 1s what we hear 
of the Getaiin Julian, Caes 327 D animas (putant) non extingui scd 
ad beatiora transire, Mela, 1, 18 

87 τοὺς ἀποθανόντας ws Ζάλμοξίν φασιν οἴχεσθαι, ἥξειν δὲ 
αὖθις καὶ ταῦτα ἀεὶ νομίζουσιν ἀληθεύειν θύοισι δὲ καὶ εὐωχοῦνται 
ὡς αὖθις ἥξοντος τοῦ ἀποθανόντος, Phot Suid, EM Ζάμολξις Mela, 
u,18 811: (among the Thracians) redituias putant animas obeuntium 

48 Hdt 1v, 95, Zalmoxis, a slave of Pythagoras in Samos, 15 set free 
and comes back a rich man to his poverty-stnkhen country He collects 
together the leading men of tne race in a room, where he entertains 
them and seeks to persuade them of the belicf that neither he nor they 
nor their descendants will die but that they will all come after death 
to a place where they will enjoy all good thingsin abundance There- 
upon he withdraws into a secret underground chamber and lives there 
for thrce ycars In the fourth yea1 he comes to hght again and “‘ the 
‘Lhracians are persuaded of the truth of what 7almoais had told them ἢ 
This implies—though Hdt omits to say so, and so does [Hellan ] 
a vow βαρβ (following Hdt ) ap Phot, ctc,s Zdpodés—that he had 
also promised that he and hiy adherents should rvetusn to earth alive 
after the expiry of a definite period (three yeais) That such a behef 
in the “return of the dead was actually held by the Thracians 1s 
clear enough from the quotations given 1n the last note The story 
of Zalmonis’ trick (which was perhaps intended humorously by rts 
inventors) seemed suspicious even to Hdt , but 1t 1s not pure invention 
(any more than the analogous stories about Pythagoras, Trophomios, 
ard later Empedotimos) τὸ 15 rather a euhemerist version of a 
miraculous legend The disappearance ot Zalmouis into a suLterranean 
chamber 1s a distortion of the belief in his permanent abode in a hollow 
mountain side, an ἀντρῶδές τι χώριον m Mt Kogatonon of which Str 
298 speaks plainly enough In thut mountaim the god dwells, just 
as Rhesos apuards ἐν ἄντροις τῆς ὑπαργύρου χθονός of Mt. Pangaios, 
dwells there as an ἀνθρωποδαίμων [LC 1, Rh 970 cf chap iv, n 36 
He lives there undying like the Βάκχου προφήτης, who has become a god, 
1o whom the tragedy obscurely alludes in 11 972 £ as living on Mt 
Pangaios (this may perhaps refer to Lyhourgos—see G Hermann, 
Op v, 23 {—surely not to Orpheus as Maass, Orpheus, p 68 [1895], 
suggests) The obvious patallel 1s Amphiataos and 1rophonios in 
their caves, and Orig, Cels i, 34 (see above, chap in, n 13), puts 
them and Zalmouis together We may safely complete Hdt ’s account 
of how the ἀτολλύμενοι of the Geta: go away and have everlasting 
life παρα Ζαλμοξιν δαίμονα (iv, 94), by saying that they reach this same 
hollow mountain, a subterranean place of delight where they duel! 
withthe god Mniseas compares Zalmoxs with Kroros (FHG , Phot 
Suid EAL. a» hefoie) aid the similaiity doubtless resides in the fact 
thal both rule over the -puits of the blest in another vorld But 
besides this the Threcian belief must also have included the idea of 
a periodic il appearance ot the god in the upper world IIdt’s storv 
of the trich practised by Zalmous shows this (the return of the souls 
to which the story 1lso points, 1s a sort of counterpart of ths) Are 
we to suppose that the ἐπιφάνεια of the god was expected after the 
expirv of *hree vers (just as τὸ was after two ycars in the Dionysos 
festival see above, n 27) * We donot know whether these Thracian 
tribes cclebrated the ἐπίφανεια of the god with “ enthusiastic ** worship 
Such an clement in the cult of Zalmowus seems to he suggested by the 
fact that we hear of “ physicans of Zalmoms” (Pl, Charm 156 D) 
and of mantské—which 1s genetally closely bound up with ἐατρική--- 
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in the cult of this god This must be the meaning of calling Zalm. 
tumself μάντις Str 762, 297, cf also the otherwise valueless 
account of Ant Diog ap Porph VP 14-15 Finally, the enthusiastic 
character of the cult seems to be implied m the identifying of the pnest 
with the god by the Geta: (as in the similar cases mentioned 
above, notes 32 and 59) Thus, the high pnest 1s himself called 
“god” Str 298 (he has authority over both lang and state cl. 
the ἱερεὺς τοῦ Atovdcov among the Besso, above, n 53, cf 
Jordanes, Gef 71) This made it easy for the “god” Zalmoxis, 
whom even Edt quite nghtly regarded as δαίμων τις Γέτῃσι ἐπιχώριος 
(ιν, 96) to be metamorphosed to a man of the historical past (he 
1s this in DS 1, 94,2, Str vu, 297, cf Joidanes, Get 39) If the 
contemporary pnist was called “ god "τὶ might naturally be concluded 
that the “ god” Zalmoxis was once only a pnest too 

89 Hermup ap Jos, ap 1, 22 

70 In E, Hec (1265 ff) the Thracian Polymestor prophecies to 
Hekabe that she shall become a dog after her death, πύρσ᾽ ἔχουσα 
δέργματα Hekabe asks πῶς δ᾽ οἶσθα μορφῆς τῆς ἐμῆς μετάστασιν, 
Pol . ὁ Θρηξὶ μάντις εἶπε Διόνυσος τόδε It looks as 1f Eur in this 
allusion to a belief in metempsychosis was intending to give a realistic 
touch of Thracian national character He was well informed in such 
matters 

τι The connexion between Thracian Dionysos-worship and the belief 
in immortality and cult of the dead 1s vouched for, acc to Rapp, 
Dionvsose, 15 ff, by the insc found by Heuzey in Thracian distncts. 
An epitaph found at Doxato (near Philippi) says of one who has died 
young (il 12 ff) reparatus vivis in Elysus Suc placitum est divis 
aeterna vivere forma qui bene de supero lumine sit mentus —nunc 
seu te Bromio signatae (see Annch, Antike Mystcrienwesen, 123 ἢ) 
mystides ad se flongero in prato congregem uti Satyrum, sive camstn- 
ferae poscunt sib Naides aeque, qui ducibus taedis agmina festa trahas 
. (CIL iu, 686) [ἐ 15 true that this remarkable fantasy contains 
nothing directly alluding to specifically Thracian worship On the 
other hand this 1s certaimly suggested and both the Thracian god and 
his connexion with a cult of the dead 15 imphed m the use of the local 
cult-title of Dionysos in an offering made by Bythos and Rufus to 
the thiasi liber: pats Tasibasteniof 300 denarm ex quorum reditu 
annuo rosalibus (and so at the yearly festival of the dead) ad 
monimentum eorum vescentur CI£L wi, 703, cf 704 Even the 
conjunction by ΕΞ, Hee 1265 ff , of the belief in palingenesia with the 
oracle of the Thracian Dionysos scems to imply a connexion between 
that belief and the cult of Dionysos 

73 πολλοὶ μὲν ναρθηκοφόροι, παῦροι δέ τε Βάκχοι, ap Pl, Phd 69C. 
lhe stnet meaning of this Orphic verse (Lob, Agi 813 ff‘ 1s that ort 
of the multitudes who take part in the Bacchic festival only a few have 
any real nght to call themselves by the name of the god—as haying 
become one w.th him through their ecstasy and exaltation A special 
morhid state was necessary ἔοι that the same state which in other 
circumstances made the real shamans, Piayes, etc 

8 I'ven when their ἔκστασι. had ceased the ecstatic worshippers 
still regarded as real the visions which they had enjoyed in that con- 
dition οἷον συνέβη ᾿Αντιφέροντι τῶ ᾿Ωρείτῃ καὶ ἄλλοις ἐξισταμένοις 
τὰ γὰρ φαντάσματα ἔλεγον ὡς γενόμενα καὶ ὡς μνημονεύοντες, Arist 
π μνήμης, 1,p 4518, 8 “ Magicians who had subsequently been con- 
verted to Christianity were still convinced of the reality of their earlicz 
visions they thought they had seen something perfectly real” 
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Muller, Aimerth Urrehg 80 Add Tylor, u, 131, Cranz, Greentand, 
197 


™ See above, chap 1,p 78 

% ἨΔῈ v, 4 (speaking of the Tpaveof sch has the same, sv 
Tpavacs) The story was ihen added to the regular list ot νόμιμα 
βαρβαρικά used for illustiating the vanability of νόμος It was soon 
after told of the Kpofufo Img, Muy 27 (they were also regarded 
as strong adherents of a belief m immortality, see above, 
n 65), then of the Kavoravof Nic Dam, Miy 18 West Zenob, 
Prov v,25,p 128,5 L-Schn (Kavowt, Kavocavoi) It occurs again 
in a fragment of some collection of νόμιμα βαρβαρικά written before 
the third century (there 1s no reason to ascribe 1t to Anstotle) given 
by Mahaffy, On the Flanders Peine Pupyn, Transenpt,p 29 Καυσιανοῖς 
δὲ νόμιμον τοὺς μὲν γιγνομένους θρηνεῖν τοὺς δὲ τελευτῶντας evdaipovilerv 
ὡς πολλῶν κακῶν ἀναπεπαυμένους (κακῶν as above or πόνων must 
be supplied to fill the gap, cf the well-known fragment of Eur. 
Cresph ἐχρῆν yap ἡμᾶς fr 449, which perhaps alludes to Hdt ’s 
account) it 15 told of Thracians in general, or of some tnbe not 
particularly named, by 5 E, P. m, 232, Val Max 2, 6, 12 (both 
clearly diawing on collections of νόμιμα βαρβαρικά), Mela, u, 18, 
AP 1x, 111 (Archias) There were thus three sources of the story 
Besides Hdt 's, two mm which erthe: the Krobyzoi or the Kausianoi were 
named as the Thracian tribe instead of Hdt ’s Trauso1 

% ὅσων κακῶν ἐξαπαλλαχθεὶς ἔστι ἐν πάση εὐδαιμονίᾳ, Hdt v, 4 

τ See Jul, Caes 327 D, Mela, n, 18 Likewise of the Καυσιανοΐ 
m Anon ap Mahaffy (see n 75), p 29, 10-12 Jamb, VP 173 
as a result of the (Pythagorean) doctrine ot immortality taught Ly 
Zalmows ἔτι καὶ νῦν of Γαλάται (because they had been instructed 
by Zalm , from a similar fabulous source comes Hippol, RH ., 2, 
p 14, 93 D-S) καὶ of Τράλεις καὶ πολλοὶ τῶν βαρβάρων τοὺς αὑτῶν 
υἱοὺς πείθουσιν ὡς οὐκ ἔστι φθαρῆναι τῆν ψυχήν. καὶ ὅτι τὸν θάνατον 
οὐ φοβητέον, ἀλλὰ πρὸς τοὺς κινδύνους εὐρωστως ἑκτέον ---Τ' ράλλεις Scaliger 
for the MS τραλις, mghtly as far as sense goes But we find the name 
TPAAEIS given to the Pergamene mercenanes called after the 
Thracian tnbes Ins Peg 1,n 13, 23,59 These had already served 
as infantry τῇ 331 1n the army of Alexander the Great DS 17. 65,1; 
cf Hsch Τραλλεῖς They were a South Thracian tnbe Plu, Ages 
16, Ap Lac 42, Str. 649 (where read Τραλλέων), Trallt Thraeces, 
Liv 38, 21, 2, who elsewhere calls them Illyniorum genus, 27, 32, 4, 
31,35, 1 It appears that a branch of the Thracian tribe of the Tralles 
reached Illyriain their wanderngs , there Theopompos, too, knew them 
Steph Byz Tpaddia, cf alsosvv Βῆγις, Βόλουρος (cf Tomaschek, 
Susb Wren AA, 128, 1v, p 56 f) 

78 Appctitus maximus mortis, Mart Cap 6, 656 The Thracians 
esp are meant by Galen when he speaks of βαρβάρων ἐνίοις who enter- 
tained the belief ὅτι τὸ ἀποθνήσκειν ἐστὶ καλόν (xix, p 704 K) 


CHAPTER IX 
DIONYSIAC RELIGION IN GREECE 


Irs AMALGAMATION WITH APOLLINE RELIGION 
Ecstatic PRoPHECY RuiruaLt PuRIFICATION AND 
Exorcism ASCETICISM 


The Greeks received from the Thracians and assimilated 
to their own purposes the worship of Dionysos, just as, in all 
probability, they recerved the personality and worship of 
Ares and the Muses Of this assimilation we cannot give any 
further particulars, τὲ took place in a period lying before the 
beginnings of historical tradition In this period a multi- 
plicity of separate tendencies and conceptions, freely mingled 
with features borrowed from foreign creeds, were welded 
together to form the religion of Greece 

Homer 1s already acquainted with the fanatical worship of 
Dionysos , the god 1s called by the name under which Greek 
worshippers made themselves familar with the stranger + 
But mn Homer, Dionysos appeats only once or twice for a 
moment in the background He 1s not the bount:zful giver of 
wine , he does not belong to the Round Table of the great 
gods assembled on Olympos Nowhere in the story told in 
either of the Homeric poems does he influence the life and 
destiny of human beings There 1s no need to seek far for the 
reason of Dionysos’ subordinate position in the Thad and the 
Odyssey Homer’s silence makes it quite plain that at that 
time the Thracian god had not yet emerged from a position 
of insignificance or merely local importance in the life and 
faith of Greece Nor 1s this hard to understand the cult of 
Dionysos only gradually won recognition in Greece Many 
legends tell of the battles that had to be fought by the new 
worship and of the opposition that met the invader We hear 
how the Dionysiac frenzy and the ekstasis of the Dionysiac 
dance-festival took possession of the whole female population 
of many districts of Central Greece and the Peloponnese ὃ 
Sometimes a few women would venture to join the wandering 
choruses of wild Bacchants who danced upon the mountain 
tops, here and there the king of the land would oppose the 
progress of this tumultuous worship Such stories are told of 
the daughters of Minyas in Orchomenos, of Proitos in Tiryns, 
of King Pentheus at Thebes, and Perseus at Argos ,? their 
opposition to the Dionysiac form of worship, occurring in 
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reality at no precise date, assumed a deceptive distinctness in 
the artificial systems of the mythologists and developed 
the character of historical events In reahty what we are told 
of these individuals—how the opponents of Dionysos them- 
selves fell into even wilder frenzy and in Bacchic delirium slew 
and tore in pieces their own children instead of the victim- 
animal, or (as in the case of Pentheus) became themselves the 
victim slain and torn in pieces by the raging women—all this 
belongs to the class of etiological myth They are legends in 
which special features of worship (for example, the existing 
or dimly remembered sacrifice of human beings at the feasts 
of Dionysos) are provided with a mythical prototype in the 
supposed historical past of mythology, and thus receive their 
Justification # Still, there remains a substratum of historical 
fact underlying such stories They all presuppose that the 
cult of Dionysos arrived from abroad and entered into Greece 
as something forcign This presupposition notoriously 
corresponds to the actual facts of the case, and we are bound 
to assume that the account which they immediately proceed to 
give of the violent opposition which this cult, and only this 
cult, met with in many parts of Greece, 1s not pure fiction 5 
We are obliged to recognize that such stories prescrved a trace 
of real historical memory expressed in the one form which 
was invariably assumed by the earliest Greck tradition, namely 
mythology, in which all the accidents and varieties of earthly 
experience were condensed into types of universal applicability 
It was then not without opposition, it appears, that the 
worship of Dionysos, descending from the north into Boeotia, 
sptead from thence to the Peloponnese and at an early period 
invaded even some of the islands as well .In truth, even if 
we had no evidence at all on the point, we should have 
expected the Gieeks to feel a profound repugnance to this 
disorderly and tumultuous Thracian worship, a deep-seated 
instifict must 1n their case have resisted such extravagance 
of emotional excitement and refused to lose itself in the limit- 
less abyss of mere feeling This unchecked roaming over the 
mountain sides in nocturnal revelry might be surtable enough 
for Thracian women-folk, but respectable Greck citizens 
could not give themselves up to such things without a struggle 
—without, indeed, a break with all inherited propriety and 
decorum ® It seems to have been the women who were the 
first to give in to the invading worship,’ carried away in a real 
fienzy of inspired enthusiasm, and the new cult may really 
have owed its first success chiefly to them What we are told 
of the irresistible progress and widespread success 8 of the 


284 DIONYSIAC RELIGION IN GREECE 


Bacchic dance-worship and its exaltation reminds us of the 
phenomena which have attended simular religious epidemics 
such as have m more recent times occasionally burst out 
and overflowed whole countries We may 1m particular recall 
to mind the accounts which we have of the violent and wide- 
spread dance-madness which, soon after the severe mental 
and physical shock suffered by Europe in the Black Death of 
the fourteenth century, broke out on the Rhine and for centuries 
could not be entirely stamped out Those who were attacked 
by the fever were driven by an irresistible impulse to dance 
The bystanders, in convulsions of sympathetic and imitative 
fury jomed in the whirling dance themselves Thus the 
malady was spread by contagion, and soon whole companies 
of men, women, and girls, wandered dancing through the 
country In spite of the insufficiency of the surviving records, 
the religious character of this dance-enthusiasm 1s unmis- 
takably apparent The Church regarded it as a “ heresy”. 
The dancers called upon the name of St John or of “ certain 
demons”, hallucinations and visions of a religious nature 
accompanied their ecstasies ® Can it have been another such 
popular religious malady which attacked Grecce—perhaps 
m the train of the disturbance of spiritual equilibrium caused 
by the destructive migrations which take their name from the 
Donans? The circumstances of the time must have 
predisposed men’s minds in that direction and made them 
ready to accept the Thracian Dionysos and his enthusiastic 
dance-worship In any case this invasion, did not, lke its 
medieval counterpart, break down by coming into conflict 
with a well-established religion and an exclusive ecclesiastical 
organization of a very different temper from its own In the 
deceptive twilight of myth we can only dimly discern the 
arrival and progress of the Dionysiac religion in Greece But 
so much at least is evident the Bacchic cult, though it had 
to overcome many obstacles, at last established itself in 
Greece and triumphantly overran both mainland and islands, 
until in the course of time it obtained a profound and far- 
reaching importance in Greek life of which Homer could 
scarecly give a hint 
§ 2 


It was no longer simply the old Thracian Dionysos who now 
took his place beside the other great gods of the Greek Olympos 
as one of themselves He had become Hellenized and human- 
ized in the meantime Cities and states celebrated him in 
yearly festivals as the giver of the vine’s inspimng fruit, as 
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the daimonic patron of vegetation, and the whole of Nature’s 
rich and flounshing growth He was worshipped as the 
incarnation of all natural life and vigour in the fullest and 
widest sense, as the typical exponent of the most eager 
enjoyment of life Even Art, the highest expression of the 
courage and pride of hfe, drew much of its inspiration and 1ts 
aspiration towards the infinite from the worship of Dionysos , 
and the drama, that supreme achievement of Greek poetry, 
arose out of the choruses of the Dionysiac festival 

Now the art of the actor consists in enterng into a strange 
personality, and in speaking and acting out of a character 
not his own At bottom it retaims a profound and ultimate 
connexion with its most primitive source—that strange 
power of transfusing the self mto another beng which the 
really mspired participator in the Dionysiac revels achieved 
in his eksiasts The essential features of the god as he first 
arrived in Greece from foreign lands, in spite of much altera- 
tion and transformation of the primitive type, were thus not 
entirely lost There remained also, in addition to the cheerful 
festivity of the daylight worship of Dionysos, as 1t was 
celebrated more particularly in Athens, certain vestiges of the 
old ecstatic worship which drove men and women over the 
mountains in nocturnal revelry In many places there were 
stul celebrated the frieterzc festivals 1° wn which at recurrent 
intervals the “ Epiphany ” of Dionysos, his appearance in the 
world of men and ascent from the underworld, was solemized 
by mght The primitive character of Dionysos the Lord of 
Spirits and of the Souls of the dead—a very different figure 
indecd from the tender and delicate Wine-God of later times— 
was still obscurely present 1n many features of the Dionysiac 
festivals, in those of Delphi especially, but even to some 
extent at Athens too™ ‘The ecstasy and the violence, even 
the dark savagery of the ancient cult did not quite die out in 
the midst of all the refinements of Greek civilization , recog- 
nizable traces of such things were preserved in the Nwktelta 
and Agrionia and in the various trieteric festivals that were 
offered to the god in many different localities 12 In Greece the 
awful god received the blood of human victims! Nor did 
the outward signs of delinous frenzy such as the eating of 
raw ficsh, the killing and tearing im pieces of snakes, entirely 
disappear 14 So little, deed, did the Bacchic frenzy that 
could exalt and lift the worshipper to communion with the 
god and his irain, disappear before the gentler attractions of 
the gracious wine-god and ius festival, that the raving and 
“" possession ”’ which characterized the cult of Dionysos were 
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now actually regarded by foreign peoples as the essentially 
Hellenic form of the worship of the god 18 

Thus, a sympathetic understanding of the orgiastic cult 
and its tremendous capabilities hved on The “ Bacchants ”’ 
of Euripides still preserves for us a breath of 1ts magic, a trace 
of the enthusiasm and exaltation that overwhelmed the senses 
and enthralled the will and consciousness of those who gave 
themselves up to the powerful Dionysiac influence Tike an 
irresistible current that overwhelms a swimmer or like the 
mysterious helplessness that frustrates the dreamer, the magic 
power emanating from the neighbourhood of the god took 
complete possession of the worshipper and drove him whither 
1t willed Everything in the world was transformed for him , 
he himself was altered Every character in the play falls under 
the spell as soon as he enters into the magic circle Even the 
modern reader who turns over the pages of Euripides’ poem 
feels something of that strange power to subduc the soul 
wielded by the Dionysiac mysteries and experiences in his 
own person a faint reflexion of these extraordinary states of 
mind 

Probably as a result of this profound Dionysiac fever 
wiuch had once raged through Greece like an epidemic and 
was lable to periodic returns in the nocturnal festivals of the 
god, there remamed in the constitution of the Greek people 
a certain morbid weakness a susceptibility to suddenly appear- 
ing and as suddenly disappearing crises in which the normal 
powers of perceiving and feeling were temporarily overthrown 
A few stray accounts have come down to us in which we read 
how such brief attacks of passing insanity ran through whole 
cities like an infectious disease 16 The Korybantic form of the 
malady, which was religious in character 17 and took 1ts name 
from the daimonic companions of the Phrygian Mountain 
Mother, was a phenomenon quite well-known to doctors and 
psychologists Those affected by such fevers saw strange 
figures that corresponded to no objective reality, and heard 
the sound of invisible flutes, until at last they were excited 
to the highest pitch of frenzy and were seized with a violent 
desire to dance18 The initiation festivals of the Phrygian 
deities were specially directed to the discharg2 and so eventually 
to the cure and “' purgation ” of such emotional states, the 
means employed being principally dance and music—more 
especially the music composed for the flute by the old Phrygian 
masters, music that could fill the soul with mspiration in 
sutilably disposed natures?® By such methods the ecstatic 
element was not simply suppressed or expelled, 1t was taken 
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up as a special disciplinary process by the physician-priesthood. 
who recognized in it a vital movement and added it to the 
regular worship of the god 

In a similar fashion Greece in 1ts most enlightened period 
accepted and practised the “" enthusiastic’ cult of Dionysos 
Even the tumultuous night-festivals of the Thracian god— 
festivals closely related to those of Phrygia from which they 
had borrowed and to which they had given so many features— 
were made to serve the “ purgation’’ of the ecstatically 
exalted soul The worshipper in such festivals “ mitiated 
his soul into the company of the god im holy purifications, while 
he raged over the mountains in Bacchic frenzy” 2° The 
purification consisted in this case, too, of violent excitement 
in which the soul was stimulated to the highest pitch of 
religious ecstasy Duonysos as “‘ Bakcheus ’” awoke the holy 
madness which he himself again, after it had reached its 
highest point of intensity, stilled and tranquillzed as Lystos 
and Meilichios 24. The old Thracian cult of ecstasy has here 
been modified in a fashion that belonged only to Greek soul 
and to Greek modes of thought Legend, allegornzing the 
facts, threw back this final development of the Dionysiac 
worship into the remotest antiquity Even Hesiodic poems 32 
related how the daughters of King Proitos of Tiryns wandered 
in the holy frenzy of Dionysos 33 over the mountain of Pelopon- 
nesos, until at last they and all the multitide of women who 
had jomed them were healed and “ purified ’’ by Melampous 
the Seer of Pylos famed in legend ** The cure was effected 
through the intensification of the Dionysiac frenzy “ with 
loud crying and inspired dancing,” *5 and, further, by the use 
of certain special purificatory devices 26 Melampous did not 
put an end to the Dionysiac cult and its “ enthusiasm”’, 
he rather regulated and developed it For this reason Hero- 
dotos can even call him the “ Founder” of the Dionysiac 
cult in Greece 37. Legend, however, always recognized in this 
“founder ” of the Dionysiac festival an adherent of the 
specifically A pollime form of religion ‘‘ Apollo had favoured 
him especially,’ and bestowed upon him the Seership which 
became ancestral in his family 28 Legend used him as a type 
in which the reconciliation between the Apolline and the 
Dionysiac was figuratively expressed The reconciliation 1s 
an historical fact, but 1t did not happen in the primitive past 
of legend 

It is a fact, however, that Apollo did at last, doubtless after 
prolonged resistance, enter into the closest alliance with this 
remarkable divine brother of his, the Hellenized Dionysos 
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The covenant must have been made at Delphi There at 
least on the heights of Parnasos, m the Korykian Cave, the 
trieteric festival of Dionysos was held every second year in the 
close neighbourhood of Apollo the Lord of Delphi Nay, more, 
in Apollo’s own temple the “ grave " of Dionysos was shown,?® 
and at this grave, while the Thy 1ades of the god rushed over 
the mountain heights, the priests of Apollo celebrated a 
secret festival of their own 2° The festal year of Delphi was 
divided, though unequally 11 1s true, between Apollo and 
Dionysos 3: To such an extent had Dionysos taken root at 
Delphi,®® so closely were the two gods related, that while 
the front pediment of the temple showed the form of Apollo, 
the back pediment represented Dionysos—and the Dionysos 
of the nocturnal ecstatic revels Apollo, too, shared in the 
tricteric festival of Dionysos,3* while Dionysos in later times 
at the penteteric festival of the Pythia, received, as well as 
Apollo, his share of sacrifice and the contestsof cyclic choruses 4 
The two divinities have many of their titles and attmbutes 
in common, in the end the distinction between them seems 
to disappear entirely 35 

Antiquity never forgot that ai Delphi, the radiating centre 
of his cult, Apollo was an intruder Among the older deities 
whom he supplanted there, the name of Dionysos also 
occurred , 3® but the Delphic priesthood thought it wise to 
tolerate the Thracian god and his ecstatic cult that at first 
seemed so opposed to that of their own deity. Dionysos 
may have been too vigorous a spint to allow his worship 
to be suppressed like that of the Earth divinity who sent the 
prophetic dreams Apollo 15 the “Lord of Delphi”, but 
the pnesthood of the Delphic Apollo, following in this the 
tendency to religious syncretism which 1s so recognizable 
in them, took the worship of Dionysos under their protection 
The Delphic Oracle in fact introduced Dionysos into localities 
where he had hitherto been a stranger, and nowhere so 
successfully or with such momentous consequences as at 
Athens” It was this promoting of the Dionysiac form of 
religion by the great corporation which had the leadership 
in Greece in all matters of religion, that did more ihan 
anything else to secure for the god and his worship that 
profound, wide-reaching influence on Greek religion that 
Homer, who knows little even of the Delphic Oracle, completely 
ignores. 

But it was a gentler and more civilized Dionysos whom 
Delphi populanzed and even helped to re-shape , the extrava- 
gance of his ecstatic abandonment was pruned and moderated 
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to suit the more sober temper of ordinary city-lfe, and the 
brighter, daylight festivals of urban and countryside worship 
Hardly a trace of the old Thracian worship of ecstasy and 
exaltation 1s discoverable in the Dionysiac worship of Athens 
In other places, and especially in the districts ruled over by 
the Delphic Apollo himself, Dionysiac worship preserved 
more of its primitive nocturnal wildness Even Athens, in 
obedience to an oracular command, sent a religious embassy 
of elected women to the Delphic Trieteria It 1s plain enough 
however, that in all this there was nothing but a dim counter- 
part of the former tumultuous mountain-worship of the god, 
and its profound soul-stirring ceremonies, the worship of 
Athens and Delphi had reduced all that to a vague ritual 
traditionalism 38 
§3 


But in spite of all attempts to moderate and civilize it 
outwardly, the cult of Dionysos retained as 11s most enduring 
feature a tendency to the ecstatic and the extravagant that was 
continually breaking out in threatening or alluring guise 
So strong indeed was the ecstatic element in Dionysiac worship, 
that when the Apollme and Dionysiac forms of religion became 
united, as at Delphi, 1t was the Apolline worship—once so 
hostile to anything in the nature of ecstasy—that had to 
accept this entirely novel feature 

The “ prophecy of inspiration’, deriving its knowledge 
of the unseen from an elevation of the human soul to the divine, 
was not always a part of Greek religion Homer, of course, 
knows of the prophetic avi in which specially instructed seers 
explained such signs of the gods’ will as occurred accidentally 
or were purposely sought out by men, and by this means 
claimed to discover the will of heaven both at the moment 
and for the future. This 15, in fact, the sort of prophecy that 
Apollo bestowed upon his seers9® But the prophecy of 
which there was no “art” and which “πὸ man could be 
taught ” 4° (for it came in a moment by “ inspiration ’’)— 
of this Homer shows no trace 4: In addition to professional 
and independently working prophets the Odyssey, and even 
the fhad, too, are aware of the enclosed oracular institutions 
belonging to the temple of Zeus at Dodona and that of Apollo 
at Pytho “? Both these used the names of the gods with 
whose service they were concerned to increase the effect and 
the credit of their utterances In the Odyssey (but not the 
Thad) there 1s a reference to the influence wielded by the oracle 
of Apollo in the more important circumstances of a people’s 
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hfe But whether at that tre 1t was an inspired prophetess 
who gave replies at Delphi we cannot be sure from the poet’s 
words There must have been oracles of sortilege ® at that 
place from an early period under the protection of the god 
and it 1s these we should naturally expect a poet to mean who 
nowhere 44 shows any knowledge of the striking phenomena 
of ecstatic mantiké 45 

In any case this new mantiké of inspired prophets, which 
subsequently enjoyed such enormous development and gave 
the Delphic oracle such peculiar power, was a late-coming 
mnovation in the Apollinc cult Over the chasm τη the rock 
at Pytho, out of which arose a strange and potent vapour 
from the depths of the earth there had once existed an oracle 
of Gaia at which perhaps inqunrers had received their instruc- 
tion through the means of premonitory dreams by night 15 
The earth-goddess was displaced by Apollo here as at many 
other oracular sites 47 The accuracy of this tradition 15 
confirmed by the Delphic temple legend which speaks of the 
overthrow of the oracular earth-spwrit Python by Apollo 48 
The change may have been gradually brought about, in 
any case, where once the earth-divinity had spoken directly 
in dreams to the souls of men, there Apollo now prophesied— 
no longer indirectly through the intervening medium of signs 
and omens, but directly answering those who, in open-eyed 
wakefulness, inquired of him, and speaking to them out of 
the mouth of his ecstatically inspired prophetess 

This Delphic prophecy of inspiration 1s as far removed from 
the old Apolline art of interpreting omens as it 1s closely 
alhed to the mantzké which we found attached from the carliest 
times to the Thracian cult of Dionysos *® It appears that in 
Greece Dionysos but rarely obtamed an official priesthood 
that could have organized or maintained a permanent oracular 
institute attached to a particular place or temple In the 
one Dionysiac oracle nm Greece, however, of which we have 
certain knowledge a priest gave prophecies in a state of 
“enthusiasm ” and “ possession” by the god 5® Enthusiasm 
and ecstasy are invariably the means of the Dionysiac prophecy 
just as they were the means of all Duionysiac religious 
experience When we find Apollo in Delphi itseli—the place 
where he most closely allied himself with Dionysos—deserting 
his old omen-interpretation and turning to the prophecy of 
ekstasts, we cannot have much doubt as to whence Apollo 
got this new thing δ: 

With the mantic ekstasts, Apollo received a Dionystac 
element into his own religion. Henceforward, he, the cold, 
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aloof, sober deity of former times, can be addressed by titles 
that imply Bacchic excitement and self-abandonment He 1s 
now the “ enthusiastic”, the Bacchac god Aeschylus strikingly 
calls him “1vy-crowned Apollo, the Bacchic-frenzied prophet ” 
(fr 341) It 1snow Apollo, who more than any other god, calls 
forth in men’s souls the madness ὅ3 that makes them clair- 
voyant and enables them to know hidden things At not a 
few places there are founded oracular sites at which priests 
or priestesses in frenzied ecstasy utter what Apollo puts into 
their mouths But the Pythian oracle remained the pattern 
of them all There, prophecy was uttered by the Pythia, 
the youthful pnestess who sat upon the tripod over the earth- 
chasm and was inspired by the intoxicating vapour that arose 
from 1t, unt] she was filled with the god, and with his spirit 58 
The god, so ran the belief, entered into the earthly body; or 
else the soul of the pmestess, “ released’ from her body, 
received the heavenly revelation with spiritual sense 5 What 
she then ‘ with frenzied mouth ’”’ proclaimed, that the god 
spoke out of her, when she said “I”, Apollo was speaking 
of himself and of what concerned him δ Jt 1s the god who 
lives, thinks, and speaks in her so long as the madness lasts 


84 


A profound and compelling tendency of the human mind 
must have been the source of the great religious movement 
that could succeed 1n establishing, with the ecstatic prophecy of 
the Delphic priestess, a seed of mysticism in the very heart 
of Greek religion The introduction of ekstasis mto the 
ordered stability of the Delphic mode of religion was only a 
symptom of that religious movement and not its cause 
But now, confirmed by the god himself, and by the experience 
which the mantic practice seemed to make so evident, the 
new belief, so long familar to Dtonysiac religion and worship, 
must have at last invaded the older and original type of Greek 
religion, and taken hold of 1t in spite of that religion’s natural 
antipathy to anything of the kind And this belief was that 
a highly exalted state of feelung could raise man above the 
normal level of his limited, everyday consciousness, and 
could elevate him to heights of vision and knowledge 
unlimited , that, further, to the human soul 1t was not denied, 
in very truth and not in vain fancy, to live for a moment 
the life of divmity This belief 1s the fountaim-head of all 
mysticism, and tradition still records a few traces of the way 
in which it grew and spread at that time. 
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It is true that the formal and official worship of the gods in 
Greece (where their cults were not obviously affected by foreign 
influence) remained as fast-bound as ever within the confines 
of order and lucidity We hear very little of the entrance of 
ecstatic exaltation into the constitution of the older cults 5§ 
The irresistible religious impulse to such things found an 
outlet through other channels Men and women began to 
appear who on their own initiative began to act as mter- 
mediaries between the gods and the needs of individual men 
They were natures, we must suppose, of unusual susceptibility 
to “enthusiastic” exaltation, having a strange capacity for 
projectmg themselves into the infinite Nothing in the 
organization of Greek religion prevented such men and 
women, 1f they could not obtain authority from any religtous 
community of the state itself, from acquiring a real influence 
in religious matters simply from their own experience of 
divine favour,®? their own inward communion with divine 
powers 

In the darkness and ferment of this period of growth, from 
the eighth to the sixth centuries, we can vaguely discern many 
such shadowy figures, they look uncommonly lke those 
strange products of the earliest infancy of Christianity when 
prophets, ascetics, and exorcists wandered from land to land, 
called to their work by nothing but the immediate grace of 
god (χάρισμα), and not attached to any permanent religious 
community It is true that what we hear of Sibyls and 
Bakides—men and women who wandered from land to land 
prophesying the future, independently of and uncommussioned 
by any particular oracular imstitute—is mostly legend , but 
these are the sort of legends that preserve real historical 
tradition condensed into single types and pictures The 
nomenclature itself tells us much Sibyls and Bakides are not 
individual namés, but ftles belonging to vanous types ὅδ of 
ecstatic prophet, and we are entitled to suppose that the 
types so namcd once existed The appearance in many places 
of Greek Asia Minor and the old mainland of Greece of such 
divinely inspired prophets 1s among the distinguishing marks 
of a clearly defined period in Greek history the age of 
promise that came immediately before the philosophic period 
of Greece The later age, entirely given up as it was to the 
pursuit of plulosophic enlightenment, made so little claim to 
the inheritance in their own time of the divine favour that 
had once enabled the Sibyls and Bakides to see their visions 
and utter their wisdom, that there actually began to appear 
in large numbers prophets at second-hand, who were satisfied 
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with preserving the traditional wisdom of the imspired 
prophets of the past, and with the judicious interpretation 
of their treasures °° The age of enthustastie prophets was 
evidently a thing of the past The very literature of Sibylline 
and Bakid oracles, which began to appear just at that time 
and showed itself capable of an almost indefinite extension, 
was itself largely responsible for the veil of myth and legend 
which completely enveloped the original bearers of the 
prophetic title Earlier and earlier became the historic 
events of the past which they had foretold, further and 
further mto the mythical past, before the time of the events 
prophesied, receded the imaginary period of the great prophets © 
In spite of which the scientific chronologists of antiquity, 
who were far from being imposed upon by the delusive anticipa- 
tions of prophetic poems, found reason for fixing the date 
of particular Sihyls—which means for our purpose the whole 
prophetic age of Greece—in the fully historical period of the 
eighth and seventh centuries ® 

We may recognize, in what we hear of these prophets, the 
shadowy representatives of a once real and living past , they 
are reminiscences of a stmking and therefore never quite 
forgotten phase of Greek religious hfe The Bakids and Sibyls 
were independent agents—though not entirely without con- 
nexion with the regular worship of the gods, they were 
not attached to any particular temple—who wandered from 
land to land according to the necds of those who sought their 
counsel In this respect, at least, they resembled the Homeric 
omen-interpreters,® and continued their work, but they 
differed from them profoundly in the mode of their pro 
phesying They were “seized by the god” and in ecstatic 
clairvoyance saw and proclaimed unseen things It was 
no academic skill that they possessed, enabling them to 
interpret the meaning of signs and omens that anyone could 
sce—they saw what was visible only to God and to the 
soul of man filled with God ® In hoarse tones and wild words ® 
the Sibyl gave utterance to what the divine impelling power 
within her and not her own arbitrary fancy suggested , 
possessed by the god, she spoke in a divine distraction An 
echo of such daimonic possession, and of the horrible reahty 
and terror that it had for the possessed, can still be heard in 
the cries and convulsions which Aeschylus in the A gamenimnon 
gives to his Kassandra—a true picture of the pmunitive 
Sibyl, and a type {παῖ the poets of that prophetic 
generation had reflected backwards into the earlier past of 
legend % 
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The activity of the seer was not confined to foreseeing and 
foretelling the future We hear of a “ Bakis” who ‘‘ puri- 
fied’ and delivered the women of Sparta from an attack of 
madness that had spread like an epidemic among them 86 
The prophetic age of Greece must have seen the origin of what 
later became part of the regular duties of the “seer” the 
cure of diseases, especially those of the mind, 57 the averting 
of evil of every kind by various strange means, and particu- 
larly the supply of help and counsel by “‘ purifications ” of a 
religious nature 588. The gift or art of prophecy, the purification 
of ‘“‘the unclean”, the healing of disease, all seem to be 
derived from one source Nor can we be long in doubt as to 
what the single source of this threefold capacity must have 
been The world of invisible spirits surrounding man, which 
ordinary folk know only by 1ts effects, 1s familar and accessible 
to the ecstatic prophet, the Manits, the spirit-seer As exorcist 
he undertakes to heal disease , 55. the Kathartie process 15 
also essentially and originally an exorcism of the baleful 
influences of the spint-world 

The wide popularity and elaboration given to the notion— 
hardly hinted 7° at as yet in Homer—of the universally 
present menace of “ pollution’, which 1s only to be averted 
or got rid of by means of a religious process of purification— 
this 15 one of the chief distinguishing features of the over- 
anxious piety that marked the post-Homeric age when men 
could no longer be content with the means of salvation 
handed down to them by their fathers If we confined our 
attention to the fact that now we find punfication required 
for such actions as murder and the spilhng of blood which 
seem to imply a moral stain to the doer of them,”1 we might be 
tempted to see in the development of Kathartic practices a 
fresh step m the history of Greek ethics, and to suppose 
that the new practices arose out of a refinement and deepening 
of the “ conscience ” which now desired to be free from the 
taint of “ sin” by the help of religion But such an interpre- 
tation of Katharsis (favourite as it 1s) 1s disposed of by a con- 
sideration of the real essence and meaning of the thing In 
later times the methods of Katharsis were nearly always in 
competition and conflict (rarely in friendly alliance) with “‘ con- 
science ’’, with the independently developed ethical thought 
that based itself upon the unchanging requirements of a moral 
law transcending all personal will and feeling, and even the 
wil of daimonic powers [ἢ its origin and essence Katharsis 
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had nothing whatever to do with morality or with what’ we 
should call the voice of conscience On the contrary, it 
usurped the place which in a more advanced and morally 
developed people would have belonged to a true morality 
based on an inner feeling for what 15 mght Nor did it fail 
to hinder the free and unfettered development of such a 
morality Kathartic practices required and implied no feeling 
of offence, of personal guilt, of personal responsibility All 
that we know of these practices serves to bring this out and 
set the matter 1n a elearer light 

Ceremonies of “‘ purification’ accompany every step of 
a man’s hfe from the cradle to the grave. The woman with 
child 1s “‘ unclean ’’ and so 1s anyone who touches her, the 
new-born child 1s unclean ,  marnage 15 fenced about with 
a series of purificatory rites, the dead, and everything that 
approaches them, are unclean. Now, in these instances of 
the common and almost daily occurrence of purification 
ceremonies, there can be no moral stain involved that requires 
to be washed off, not even a symbolical one Equally little 
can there be any when ritual purifications are employed 
after a bad dream,” the occurrence of a prodigy,’* recovery 
from illness, or when a person has touched an offering made to 
deities of the lower world or the graves of the dead, or when 
it 1s found necessary to purify house and hearth,”> and even 
fire and water 76 for sacred or profane purposes The purifica- 
tion of those who have shed blood stands on exactly the same 
footing It was necessary even for those who had killed a 
man with just cause, or had committed homicide unknowingly 
or unwillingly , the moral aspect of such cases, the guilt 
or innocence of the doer, 1s ignored or unperceived. Even in 
the case of premeditated murder, the remorse of the criminal 
or his “will to amend ”’ 77 is quite superfluous to the efficacy 
of purification 

It could not be otherwise The “ stain” which 1s wiped 
out by these mysterious and religious means 1s not “ within 
the heart of man’’ It clings to a man as something hostile, 
and from without, and that can be spread from him to others 
like an infectious disease 7° Hence, the punfication 1s effected 
by religious processes directed to the evternal removal of the 
evil thing , 1t may be washed off (as by water from a running 
spring or from the sea), 1t may be violently effaced and obliter- 
ated (as by fire or even smoke alone), 1t may be absorbed (by 
wool, fleece of animals, eggs),”® etc 

It must be something hostile and dangerous to men that 1s 
thus removed , since this something can only be attacked by 
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religious means, 1t must belong to the daimonic world to 
which alone Religion and tts means of salvation have reference 
There exists a population of spirits whose neighbourhood or 
contact with men renders then “‘ unclean”, for it gives them 
over to the power of the unholy 8° Anyone who touches their 
places of abode, or the offermgs made to them, falls under 
their spell, they may send him sickness, insanity, evils of 
every kind The priest with his purifications 15 an “ exorcist ἡ 
who sets free those who have fallen victims to the surrounding 
powers of darkness He certainly fulfils this function when 
he disperses diseases, 1e the spirits who send the diseases, 
by his ministrations , 8: when he employs in his purificatory 
ntual hymns and incantatory formule which regularly imply 
an invisibly listening bemg to whom they are addressed , ὃ 
when he uses the clang of bronze instruments whose well- 
known property it 1s to drive away ghosts Where human 
blood has been shed and requires “ purification” the Kath- 
artic priest accomplishes this “‘ by driving out murder with 
murder ”’, 8416 he lets the blood of a sacrificed animal fall 
over the hands of the polluted person Here, the purrfication 
1s plainly in the nature of a substitution-sacrifice (the animal 
being offered instead of the murderer) 8 In this way the 
anger of the dead 1s washed away—for this anger 1s itself the 
pollution that 1s to be removed 86 The famous scapegoats 
were nothing but sacrifices offered to appease the anger of the 
Unseen, and thereby release a whole city from “ pollution ”’ 
At the Thargela or on extraordinary occasions of need in 
Tonic cities, and even in Athens, unfortunate men were in 
ancient times slain or stoned to death or burnt “ for the 
purification of the city’ ®’ Even the materials of purfica- 
tion that in private hfe served to free the individual and his 
house from the claims of invisible powers, were thought of as 
offerings to thesc powers _ this 1s proved clearly enough by the 
custom of removing such materials, when they had served 
their purpose as “ purifications’, to the cross-roads, and of 
making them over to the unearthly spirits who have their 
being there The matenals of purification so treated are in 
fact identical with offerings to the dead or even with “ Hekate’s 
banquets ’’ 88. In this case we can see most clearly what the 
forces are which Kathartic processes essentially aim at 
averting Inthem no attempt was made to satisfy a heartfelt 
consciousness of sin ΟἹ a moral sense that has become delicate , 
they were much rather the result of a superstitious fear of 
uncanny forces surrounding men and stretching out after 
them with a thousand threatening hands in the darkness 
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It was the monstrous phantasies of their own imagination 
that made men call upon the pnests of purification and 
explation for much-needed aid and protection 


§6 


It 1s simply the mvasion of human life by the sinister 
creatures of the daimonic world that the clairvoyant mantis 
15 supposed to avert with Ins “‘ purifications’’ Among 
these simister influences Hekate and her crew are particularly 
noticeable This 1s without doubt an ancient product of 
religious phantasy—though ii 15 not mentioned by Homer 
—which did not till a late period emerge from the obscunty 
of local observance and obtain general popularity even then 
it only here and there ceased to be a private and domestic 
cult and reached the dignity of public city-worship 86. The 
cult of Hekate fled the light of day, as did the wild farrago of 
weird and simster phantoms that surrounded her She 1s 
chthonic, a goddess of the lower world,®° where she 1s at home , 
but, more easily than other lower-world creatures, she finds 
her way to the living world of men Wherever a soul 1s 
entering into partnership with a body—at birth or in child 
bed—she is at hand, where a soul is separating from a 
body, in burials of the dead, she is there Amidst the dwelling- 
places of the departed, the monuments of the dead and 
the gloomy ritual of their worship, she 15 in her element 32 
She 1s the queen of the souls who are still fast bound to the 
upper world It shows her deep-seated connexion with 
the primeval worship of the dead at the household hearth, 98 
when we hear of Hekate as dwelling “‘1n the depth of the 
hearth ’’,°* and being honoured together with the underworld 
Hermes, her masculine counterpart, among the domestic gods 
who “ were left to us by our forefathers ᾿᾿ "Ὁ 

This domestic cult may be a legacy from times when in 
familiar intercourse with the lower world men did not yet 
fear “pollution ’’ therefrom 55. To later ages Hekate was 
‘the principal source and onginator of all that was ghostly 
and uncanny Men came upon her suddenly and to ther 
hurt by mght, or in the dreamy solitudcs of midday’s blinding 
heat , they see her in monstrous shapes that, like the figures 
in a dream, are continually changing 556 The names of many 
female deities of the underworld of whom the common 
people had much to say—Gorgyra (Gorgo), Mormo, Lamia, 
Gello or Empousa, the ghost of midday—denote τῇ reality 
so many different personifications and variations of Hekate 57 
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She appeared most frequently by night, under the half-hght 
of the moon, at the cross-roads She 15 not alone but 15 
accompanied by her “‘ crew’, the hand-maidens who follow 
in her train These are the souls of those who have not had 
their share of burial and the holy mtes that accompany it . 
who have been violently done to death, or who have ched 
“before their time” 98 Such souls find no rest after death , 
they travel on the wind now, 1n the company of Hekate and 
her daimomtc pack of hounds 39 It 15 not without reason that 
we are reminded of the legends of ‘‘ wild hunters’ and the 
“ furious host”, sofamiliai in modern times in many countries 1 
Similar beliefs produced similar results in each case , perhaps 
there is even some historical connexion between them 1% 
These night-wandering spimts and souls of the dead bring 
pollution and disaster upon all who meet them or fall into 
their hands, they send evil dreams, nightmares, nocturnal 
apparitions, madness and epilepsy 105 It 1s for them, the 
unquiet souls of the dead and Hekate their queen, that men 
set out the ‘‘ banquets of Hekate”’ at the cross-roads 3% 
To them men consign with averted faces the remains of the 
purificatory sacrifices1°* that they may not come too close 
to human dwelling places Puppies, too, were sacrificed to 
Hekate for “ purifications ’’, 1 6. ‘‘ apotropaic ᾿᾿ sacrifices 

Gruesome inventions of all kinds were easily attached to 
this province of supernaturahsm, it 15 one of the sources 
which, with help from other Greek conceptions and many 
foreign creations of fancy, let loose a stream of anxious 
and gloomy superstitiousness that spread through the whole 
of jater anizquity and even reached through the Middle Ages 
to our own day 

Protection and riddance from such things were sought at 
the hands of seers and ‘‘ Kathartic priests *’ who, 1n addition 
to ceremonies of purification and exorcism had other ways of 
giving help—prescriptions and recipes of many strange sorts 
which were originally clear and natural enough to the fantastic 
logic of superstition and were still credited and handed down 
as magic and inexplicable formule after thew real meaning 
had been entirely forgotten Others, again, were driven by a 
fearful curiosity to attempt to bring the world of surrounding 
spirits—of whose doings such strange stories were told in 
legend 1%\—even closer to themselves By magic arts and 
incantations, they compelled the wandering ghosts and evcn 
Hekate herself to appear before them 106 the magic power 
forces them to do the will of the spirit-raiser or to harm his 
enemies 107 Jt was these creatures of the spirit-world that 
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magicians and exorcists claimed to banish or compel Popular 
behef was on their side in this, but 1t 1s hardly possible that 
they never resorted to deceit and imposture in making good 
their claims 


The mantic and Kathartic practices, together with what 
arose out of them, are known to us almost exclusively as they 
were in the time of their decay Even in the brief sketch 
just attempted of this notable by-way of Greek religion, 
many details have had to be taken from the accounts left 
to us by later ages that had quite outgrown the whole idea 
of mantic and Kathartic procedure Compared on the one 
hand with science, seriously engaged in studying the real and 
inward sources of beng and becoming throughout the world, 
together with the limitations of man’s estate, and on the 
other hand with the practical and cautious medical study 
of the physical conditions of human life in health and sick- 
ness, the mantic and Kathartic practices and all the mynad 
superstitions arising from them seemed like a legacy from a 
forgotten and discredited past But such things persisted 
im many circles of old-fashioned and primitive-minded people, 
though by the emancipated and cultured they were despised 
as the silly and dangerous quackery of mendicant priests and 
wizards 

But this product of the religious instinct cannot always 
have appeared in such a light , 1t certainly was not so regarded 
when it first came into promimence A movement that was 
zealously taken up by the Delphic oracle, which influenced 
many Greek states in the organization of their religious 
cults, must have had a period when its right to exist was 
incontestable It must have answered to the needs of a time 
when the dawning sense of the profound unity and inter- 
connexion of all being and becoming 1n the world still contented 
itself with a religious explanation of what seemed mysterious, 
and when a few chosen natures were setiously credited with 
the power to communicate with the all-embracing spirit- 
world Every age has its own ideal of Wisdom, and there 
came a time when the ideal of the Wise Man, who by his own 
innate powers has achieved a commanding spiritual position 
and insight, became embodied in the persons of certain great 
men who seemed io fulfil the highest conceptions of wisdom 
and power that were attributed to the ecstatic seer and priest 
of purification The half-mythical stories m which later 
ages preserved the memory of the times lying just before the 
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age of the philosophic exploration of nature tell us of certain 
great masters of a mysterious and occult Wisdom. It 1s true 
that they are credited with powers over nature of a magical 
kind rather than with a purely imtellectual msight into the 
laws of nature, but even in the scanty accounts of them 
which have come down to us there are clear indications that 
their work already imcluded the first attempts at a mode of 
study based on theory We cannot call them philosophers— 
not even the forerunners of Greek philosophy More often 
their point of view was one which the real philosophic smpulse 
towards self-determination and the freedom of the soul 
consciously and decisively rejected, and continued to reject, 
though not indeed without occasional wavering and back- 
shding These men must be counted among the magicians 
and exorcists who so often appear in the earliest dawn of the 
spiritual history of civihzed nations, and, as primitive and 
marvellous types of the spirit of inquiry, precede the philo- 
sophers They all belong to the class of ecstatic seers and 
Kathartic priests 

Legend related how, out of the country of the Hyperboreans, 
that distant Wonderland where Apollo hid himself in winter, 
there came to Greece one Abaris, sent by the god himself He 
was a saint and needed no earthly food Carrying in his hand 
the golden arrow, the proof of his Apolline origin and mission, 
he passed through many lands dispelling sickness and pesti- 
lence by sacrifices of a magic kind, giving warming of earth- 
quakes and other disasters Even in later times prophecies 
and “‘ purifications’, going under his name, were still to be 
read 198__This man, and also another like him, called Aristeas, 
were already mentioned by Pindar (fy 271) Amsteas, a man 
of high rank τη his native city of Prokonnesos, had the magic 
gift of prolonged eksiasis When his soul left his body behind, 
being ‘‘ seized by Phoibos ”’, it (as his second self made visible) 
was seen in distant places 109. As Apollo’s attendant he also 
appeared together with the god in Metapontum A bronze 
statue in the market-place of that city remained to testity 
to his presence there, and to the astonishment awakened 
by his mspired utterances 4° But among all these examples 
of the type,"41 Hermotimos of Klazomenai 15 the most striking 
His soul could desert his body ‘‘ for many vears”’, and on its 
return from its ecstatic voyages, brought with τὶ much mantic 
lore and knowledge of the future At last, enemies set fire 
to the tenantless body of Hermotimos when his soul was 
away, and the latter returned no more 1 

The greatest master of all these magically gifted men was, 
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according to tradition, Epimenides His home was 1n Crete, 
an ancient centre of Kathartic wisdom, where Epimenides 
was instructed im this lore as an adherent of the cult of 
the underworld Zeus 1146 Through a mist of legend and fable 
we hear of his prolonged stay in the mysterious cave of Zeus 
on Mt Ida, his intercourse with the spirits of the darkness, 
his severe fasting,4> the long ecstasy of his soul,/° and his 
final return from solitude to the light of day, much experienced 
and far-travelled in “enthusiastic wisdom’’?47 Next he 
journeyed through many lands bringing his health-giving 
arts with him, prophesying the future as an ecstatic secr,!48 
interpreting the hidden meaning of past occurrences, and as 
Kathartic priest expelling the daimonic evils that arose from 
specially foul misdeeds of the past The Kathartic activity of 
Epimenides in Delos and other Greek cities was famous 119 
It was in particular never forgotten how in Athens at the end 
of the seventh century he brought to a satisfactory close the 
expiation of the godless murder of the followers of Kylon 330 
With potent ceremonies of which his wisdom alone knew the 
secret, with sacrifice of animals and men, he appeased 151 the 
anger of the offended spirits of the depth who in their rage 
were “‘ polluting "’ and harming the city 

It was not without reason that later tradition, undeterred 
by questions of chronological possibility, brought all the names 
just mentioned into connexion with Pythagoras or his adher- 
ents,!?2 and was even accustomed to refer to Pherekydes of 
Syros, the Jatest of the band, as the teacher of Pythagoras 
The practice, 1f not the philosophy, of the Pythagorean sect 
grew up among the ideas and what may be called the teaching 
of these men, and belongs to the epoch which honoured them as 
Wise Men We still possess a few scraps of evidence to show 
that the conceptions guiding their life and work tended to 
reach some sort of unification in the minds ot these visionaries 
who were yet something more than the mere practicians of a 
magical species of religion We cannot, indced, tell how far 
the fanciful pictures of the origin of the world of men which 
Epimenides 133 and Pherekydes drew were connected with 
the business and professional activity of these men, 15 but 
when 1t 1s related of Hermotimos that he, like his countryman 
Anaxagoras, attempted a distinction between pure “‘ mind ” 
and matter,1°5 we can see very clearly how this theory might 
arise out of his special “‘experiences’’ The ecstasies of the 
soul of which Hermotimos himself and this whole generation 
had such ample experience seemed (o point to the separability 
of the soul from the body !2®—and, indeed, to the superiority of 
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the soul’s essence in its separate state over that of the body— 
as to a fact of the most firmly esiablished authenticity In 
contrast with the soul the body could hardly help appearing 
as an encumbrance, an obstacle to be got md of The con- 
ception of an ever-threatening pollution and “ uncleanness ” 
which was nourished by the teaching and activities of those 
innumerable purification-priests of whom Epimenides 1s 
known to us as the supreme master, had gradually so penc- 
urated the whole of the official religion itself with purification- 
ceremonies that 1t might very well have seemed as though, 
in the midst of this renovation and development of a type of 
religious thought that had been more than half forgotten in 
the Homeric period, Greek religion was fast approaching 
the condition of Brahmanism or Zoroastrianism and becoming 
essentially a religion of purification Those who had become 
familiar with the contrast between body and soul, especially 
1f they lived in the atmosphere of Kathartic ideas and their 
practical exercise, were alinost bound to proceed to the idea 
that even the “ soul ’’ required to be purified from the polluting 
embarrassment of the body That such ideas were almost a 
commonplace 1s shown by many stories and turns of 
phrase which represent the destruction of the body by fire 
as a ‘‘ purification ᾿᾿ of the man himself 127 Wherever these 
ideas—the precise opposite and contrary of the Homeric 
conception of the relation between body and soul-1mage— 
had penetrated more deeply they must have led to the idea 
that even in the lifetime of the body the purification of 
the soul should be prepared by the demial and inhibition of 
the body and its impulses The first step was thus taken 
towards a purely negative system of morality, not attempting 
the inner reformation of the will, but aiming simply at averting 
from the soul of mana polluting evil threatening 1t from without 
—in fact to a morality of religious asceticism such as later 
became such an important and decisive spintual movement in 
Greece Inspite of all the inadequacy of our information about 
these Wise Men of the early pre-philosophic period, we can still 
dimly make out the fact that their natural bent lay in this 
ascetic direction (the abstention from food practised by Abans 
and Epimenides are distinct cases of 1t) 128 How far, exactly, 
they went in this direction 1s indeed more than we can say 
Thus, the ascetic ideal was not absent even from Greece It 
remained, however—in spite of the influence it had in some 
quarters—always a foreign thing in Greece, having 1ts obscure 
home among sects of spiritualistic enthusiasts, and regarded 
in contrast with the normal and ruling viewof life, as a paradox, 
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almost a heresy The official religion itself is not entirely 
without the seeds of an ascetic system of morality, but the 
ascetic 1deal, fully developed and distinguished from the 
simple and normal religious attitude, was im Greece 
found only among minorities who cut themselves off m closed 
and exclusive conventicles of a theological or philosophical 
temper The ‘ Wise Men ”’, as idealized in the legends of 
Abaris, Eprmenides, etc , were as individuals not far removed 
from the ideal of asceticism Nor was it long before the 
attempt was made to use these ideals as the basis on which 
to found a society. 


NOTES TO CHAPTER IX 


1 We may safely take it for granted that διόνυσος isthe Greek name 
of the god, though a completely convincing etymology for the word 
has yet to be found Recent attempts to derive 1t from the Thracian 
language are not very convincing (Tomaschek, Stizher Wren Ak 
130, 41, Kretschmer, dus der Anomia, 221 , Εἰμὶ 241) Ace to 
Kretschmer a Thracian origin forthe name 1s proved by the appearance 
of the form Aeéyvao— on inss found in a few Greek towns surrounded 
by Thracian influences, eg Abdera, Maroneia Acc to him the 
transition from ὁ to e before a vowel 1s regular in Thrako-Phrygian, 
while on the other hand ‘it 1s completely incompatible with all the 
laws of Greek phonetics” Others have disagreed with this view, 
eg G Curtius, certainly an auctor probabilis, to whom the occasional 
appearance of the transition from 2 to ε before a vowel (side by side 
with the much commoner reverse process) seemed quite compatible 
with the laws of Greek phonetics He even counted 4Διόνυσος--- 
Aedvucos (Anakreon) among the examples of this vowel change within 
the limits of the Greek language (Gr Etym®,p 608) At any rate 
“Εάσων = ᾿Ιάσων, and πατρουέαν = πατρωΐαν are certain cases of 1t 
(sce Meister, Gr Dial 1, 294, G Meyer, Gr Gramm*, p 162) 
Kretschmer himself, Etnl 225, supphes ᾿Ασκληπεόδωρος, Δεί = Aci 
To account for these forms he postulates the influence of Thracian 
surroundings on Greek pronunciation , but in the case of such a purely 
Greek word as ’AcxAnméSmpos the Thracian influence must have been 
a secondary phenomenon operating to cause the alteration of the old 
to into εὖ y should we not use the same explanation in accounting 
for the change from Διόνυσος to Δεόνυσος and (tf Thracian influence 
1s to be presumed—by no means probable in view of the statement 
of EM 259, 30, Δεόνυσος, οὕτω yap Σάμιοι προφέρουσιν) say that this 
Thracian influence was a secondary one acting upon the onginal Greek 
form of the name Διόνυσος "---Ι 1s evident that the ancients had no 
idea that Διόνυσος (Διώνυσος, Διόννυσος) was the indigenous name of 
the Thracian god, for they would in that case have said so without 
hesitation They derived the conception, figure, and cult of the god 
from Thrace but not this particular name, which they regularly regard 
as the Greek name of the daimon whom the Thracians spoke of as 
Σαβάζιος or otherwise (So too Hdt regards Διόνυσος as the Greek 
name of the god whose essential nature 1s Egyptian) This is by no 
means without importance, on the contrary, 1t provides cogent reason 
for doubting the (otherwise insecurely founded) derivation of the name 
from the Thracian 

* The women in Boeotia ἐνθεώτατα ἐμάνησαν (cf Eur, Ba) ταῖς 
“Λακεδαιμονίων γυναιξὶν ἐνέπεσέ τις οἷστρος βακχικὸς καὶ ταῖς τῶν Χίων, 
Acl, VH i, 42 Hdt 1x, 34, speaks inclusively of the madness of 
the women in Argos (τῶν ἐν “Apye. γυναικῶν μανεισέων), where others 
speak only of the frenzy attacking the daughters of Proitos. Neither 
15 incompatible with the other they simply represent two different 
stages of the story The paivec@a which attacks the entre female 
population 1s not (as later accounts generally make out) the punish- 
Ment sent by Dionysos τὲ 15 simply another way of expressing the 
general acceptance of his worship which essentially consisted in 
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μαίνεσθαι (= βακχεύειν in Ant Lib 10) The μαίνεσθαι of individual 
women who try to resist the contagious enthusiasm of the Dionysiac 
revelry going on around them (eg the daughters of Eleuther Sind 
peAavay Adv) 15, however, a punishment sent by the angiy god 
when it leads them io murder their own children —The regular 
and widespread “mania” of the ncwly introduced cult of Dionysos 
15 referred to also by IDS 4, 68,4, [Apollod 13,5, 2,5, Paus 2, 18,4, 
ef also Nonn, D 47, 481 ff 

3 Resistance of Perseus to Dionysos who in this account arrives 
with the Maimads from the islands of the Aegean Sea (so Paus), 
victory of Perseus, followed, however, by ἃ reconciliation with the god 
whose worslup 1s established and a temple built for Dionysos Kresios 
Paus 2, 20,4, 22, 1, 23, 7-8 So, too, Nonn, D 47, 475-741, 
{Apollod] 3, 5, 2, 3, Sch V, & 319, cf Memeke, 4d” Alea 51 
(Dionysos is slain in the war with Peiseus Dinarchos ‘the poet” 
ap Eus, Chr u, pp 44-5 Sch =an 718 Abi , Lob, Agi 537£) — 
Lvkou1gos docs not properly belong to this series Ins legend, as told 
by [Apollod ] 3, 5, 1 (apparently following the direction givcn to it 
by Aesch ), 1s a late transtormation of the sto1y preserved by Homer, 
in which stomes of Pentheus or the Minyads or the Pioutides are 
imitated 

ὁ This 1s esp clear in the legend dealing with Orchomenos, cf the 
account in Plu, QGr 38, p 293 D It 1s very probable that the 
other stories, 100, were founded upon sacrificia] ritual, cf Welcker, 
Gr Gotterl 1, 444 ff 

5 CE also Sch Ar, Ach 243 

* Cf Eur, Ba 217 ff, 487, 32 ff The daughters of Minyas ἐπόθουν 
τοὺς γαμέτας (sce Perizon ad loc) καὶ διὰ τοῦτο οὐκ ἐγένοντο τῷ Hew 
μαινάδες, Ael, ΤΗ͂ 11,42 Throughout all these legends the contrast 
between Dionysos and Hera, who 1s the patroness of marriage, 1s very 
marked 

7 ὀρσιγύναικα Aiovvcov—unknown poet ap Plu, Εν 17, p 6070, 
Smp 4,6,1,p 671C, Eap D 9,389 Β ἔλαθι, εἰραφιῶτα, yuvarpaves, 
h Hom 34, 17 

§ Like an infection or a conflagration ἤδη τόδ᾽ ἐγγὺς adore πῦρ 
bi deh ὕβρισμα Βακχοῦ, ψόγος es “EXAnvas μέγας, Pentheus n E, 

a 

® See the accounts reported ap Hecker, Eprdemncs of the MA ,pp 88, 
153 Babington, esp those of Petrus de Herental (ap Steph Baluz, 
Vit Pap Avinton 1,483) quacdam nomina daemoniorum appellabant 
The dancer cernit Manae fillum et caelum apertum -—“ The masters 
of the Holy Scripture who exo1cized the dancers regarded them as 
being possessed by the devil " (Limburg Chronicle, see Mon Germ, 
Chrow iv,1,ed Tilemann p 64, ed Wyss) 

10 Details given by Weniger, Dronysosdienst 1n Elis, p 8 (1883) 

1. At Dclphi there was a festival called ἡρωΐς in which the Dionysiac 
Thytades tooh pait, a Σεμέλης dvaywyy was the chief feature of the 
δρώμενα φανερῶς (Plu, GG 12) The name ἡρωΐς pomts to a 
gencral festival of the dead (cf Voigt in Roscher’s Lex 1, 1048), for 
another general festival of ‘‘ Herocs” at Delphi see chap iv, n 82 
At Athens the great festival of the dead, the Choes and Chytra1 
(chap v, p 168) formed part of the Anthestena It 15 precisely 
in these ἀρχαιότερα Διονύσια (Thuc 11, 15, 4) that Dionysos appears 
as he was in primitive belief, the “‘ master of the souls” Thus, too, 
in Argos one of the most ancient seats of the woiship of Dionysos, 
the Dionysiac festival of the Agriania was at the same time a festival 
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of the dead, νεκύσια Usch, ἀγριάνια (it was specially ἐπὶ μιᾷ τῶν 
Προίτου θυγατέρων |Iphinoe <Apollod 2, 22, 8}, Hsch sv even 30 
it was a festival of the dead) —In Plu, E ap D 9, 389 A, in view of 
the hopeless confusion shown by Plutarch in that chapter between 
Delphic cult-procedure and the opinions of certain unspecined θεολόγοι, 
it 15 unfortunately impossible to say with certainty whether τὲ 1s the 
Delphians who Διόνυσον καὶ Zaypéa καὶ Νυκτέλιον καὶ ᾿Ισοδαίτην 
ὀνομάζουσιν or whether this only applies to the θεολόγοι (in which case 
they are probablv Orphics) 

12 The Agrionia to the “savage” god (ὠμηστὴς καὶ ἀγριώνιος as 
contrasted with the χαριδότης καὶ μειλίχιος, Plu, Ant 24) were ccle- 
brated in Thebes and Argos dypidvia καὶ νυκτέλια ὧν τὰ πολλὰ διὰ 
σκότους δρᾶται are opposed to the ὀλύμπια ἱερά, by Plu, QR 112, 
p 291A  Bacchic din, udd¢os, at the νυκτέλια. Plu, Smp 4,6, p 672A 
—Temple of D Νυκτέλιος at Mcgara Paus 1, 40,6 Nocturnal 
festivities [νύκτωρ τὰ πολλὰ, Eur Ba 486) at the Dionysia at Lena = 
Paus 2, 37, 6, at the festival of Acévucos Aayaryp in Pellone Paus 
7, 27, 8 ὄργια of Ὁ at Melangeta in Arcadia 8, 6, 5, at Heraia 
8, 26, 1 The orgiastic cult of D seems to have been preserved 
particularly in Sparta We hear of the οἷστρος βακχικός that once 
attacked the women of Sparta from Aelian, VH in, 42, some lines 
nf Alkman (fy 34) allude to the fanatical Bacchic revels on the mountain 
tops (quite misunderstood by Welcker, Ki Schr iv, 49) Jt became 
proverbial virginibus bacchata Lacaenis Taygeta, Vg, G u,487 A 
special word 1s applied to the Bacchic fury of these Spartan Mainads 
δύσμαιιαι (Philarg on Vg,G u, 487, Hsch sv , Memcke, dn Alex 
360) In view of these ecstatic mountain-revels we necd not be surprised 
at the prohibition of drunken roaming about the city and country- 
side, of which Pl, Lg 637 AB spcaks 

19 Welcker, Gr Gottevl 1, 444 —But human sacrifice in the Thracian 
worship of D 1s nevertheless suggested by the remarkable story of 
Porph (Abs u 8) about the Βόσσαροι (whom he seems to take for 
a Thracian tribe) 

16. Clem Al, Arn, Firm all speak of the ὠ μοφαγία of the Bakchai 
as a slill-prevailing cult-practice Bernays, Herakitt Briefe, 73 
Galen, too, speaks in the same way of the tearing in pieces of snakes 
at the Bacchic festivals (quoted Lob, Agl 271a), to snare vipers 
κάλλιστός ἐστι καιρός, ὃν καὶ αὐτὸς ὁ ᾿Ανδρόμαχος (79 ff of his poem) 
ἐδήλωσεν, ἡνίκα καὶ οἱ τῶ Διονύσῳ βακχεύοντες εἰώθασι διασπᾶν τὰς 
ἐχίδνας, παυομένου μὲν τοῦ ἦρος οὕπω δ᾽ ἠργμένον τοῦ θέρους (Antid 
1,8 =x1v,p 451K) ἡνέκα---ἐχίδνας are Gal ’s words not Andromachos’ 
Cf also Prud, Sym 1, 130 ff 

15. We need only recall the remarkable story of Hdt (ιν, 79) about 
the Scythian king who in Borysthenes was initiated into the mystenes 
of Dionysos Bakchcios ὃς μαίνεσθαι ἐνάγει ἀνθρώπους His Scythian 
subjects took exception to this For them the religion was specifically 
Greek A Borysthenite says to the Scythians ἡμῶν γὰρ καταγελᾶτε, 
ὦ Σκύθαι, ὅτι βακχεύομεν καὶ ἡμᾶς ὁ θεὸς λαμβάνει νῦν οὗτος ὁ 
δαίμων καὶ τὸν "ὑμέτερον βασιλέα λελάβηκε καὶ βακχεύει καὶ ὑπὸ τοῦ 
θεοῦ μαίνεται 

46 Ct the remarkable account given by Plu, Aful Virt 11,p 249B, 
ji de An ap Gell 15,10, Polyaen 8,63, and Lucianin H Conscr (25), 1 

Of a different description are the attacks of temporary insanity 
accompanied by similar featutes but not religion. im complexion 
described by Aretaeus, p 82 K, and Gal vu, pp 60-1 K (the case ot 
Theophilos) 
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18 Phenomena of κορυβαντιασμός hearing the sound of flutes 
Pl, Crit 54 Ὁ, Max T, Diss 38, 2, p 220 QR, cf Cic, Div 1, 114, 
seeing φαντασίαι, DH, Dem 22 It 1s this waking dream-condition, 
a condition related to hypnosis, which Plmy probably means 
patentibus oculis dormiunt mult: homunes, quos corybantiare Graeci 
dicunt, NH x1, 147 Excitement, beating heart, weeping Pl, 
Samp. 215 E Maddened dance of κορυβαντιῶντες οὐκ ἔμφρονες ὄντες 
ἀρχοῦνται, Ion, 534 A “Sober drunkenness” μέθη νηφάλιος of the 
xopuB , Philo, \fund Op 231, p 16 M— The name shows that those 
attacked by the disease were regarded as “* possessed ™ by the Kory- 
bantes κορυβαντιᾶν τὸ Κορύβασι κατέχεσθαι, Sch Ar, V 9 The 
Korybantes μανίας καὶ ἐνθειασμοῦ εἰσιν ἐμποιητικοί, 1b 8 ἔνθεος 
ἐκ σεμνῶν Κορυβάντων, Ἑ, Hip 142, Sch adloc Κορύβαντες μανίας 
αἴτιοι ἔνθεν καὶ κορυβαντιᾶν Anan gives an unusually good account 
of the Korybantic frenzy of the Phrygiansin a little noticed passage 
ap Eust onD P 809 μαίνονται τῆ ‘Pég καὶ πρὸς Κορυβάντων κατέχονται, 
ἤγουν κορυβαντιῶσι δαιμονῶντες (1c possessed by the δαίμων, see 
Usener, Gotternamen, 293) ὅταν δὲ κατάσχη αὐτοὺς τὸ θεῖον, ἐλαυνόμενοι 
καὶ μέγα βοῶντες καὶ ὀρχούμενοι προθεσπίζουσι τὰ μέλλοντα, θεοφορούμενοι 
καὶ μαινόμενοι The complete similarity between this condition and 
that of the Bacchic worship 1s sufficiently obvious 

10 Use of dance and music to cure those who are attacked by 
Korybantic excitement Pl, Lg 790 DE, 791 A More especially 
the melodies for the flute composed by Olympos, being θεῖα, were able 
to discover and cure those liable to Korybantic eksiases (by means of 
the tnspiring effect which they had on such persons) This 15 shown 
particularly by a passage in Plato (Sp 215 C-E), where it 15 evident 
that the κορυβαντιῶντες of 215 E are not to be distinguished from the 
θεῶν καὶ τελετῶν δεόμενοι of 215 C (C states the general rule of which 
£ is a particular application) This homoeopathic cure of the 
κορυβαντιῶντες by the intensification and subsequent discharge of the 
disordei 1s imphed 1n all that we hear of the character of the Phrygian 
mode as ἐνθουσιαστική and of the μέλη Ὀλύμπου as exciting the souls 
of men to “‘ enthoustasmos’’?, Aiist, Pol 1340b, 4, 5, 1342b, 1 ff, 
1340a, 8, [Pl], Min 318 B, Cic, Da 1, 114 The κορυβαντιῶντες 
are also meant in Arist , Pol 8, 7, 1342a, 7 ff καὶ γὰρ ὑπὸ ταύτης 
τῆς κινήσεως (i e τοῦ ἐνθουσιασμοῦ) κατακὠώχιμοί τινές εἶσιν ἐκ δὲ τῶν 
ἱερῶν μελῶν ὁρῶμεν τούτους, ὅταν χρήσωνται τοῖς ὀργιάζουσι τὴν ψυχὴν 
μέλεσι, καθισταμένους ὥσπερ ἰατρείας τυχόντας καὶ καθάρσεως Plato’ 8 
analysis (Lg 790 Ὁ ff) 15 exactly parallel the cure for the μανικαὶ 
διαθέσεις of the Korybantic patients 15 οὐχ ἡσυχία ἀλλὰ τοὐναντίον 
κίνησις, whereby they are assisted to regain their ἕξεις Eugpoves (It 
is from this religio musical procedure and not from strictly medical 
experience o1 practice that Aristotle, taking a hint from Plato, Rp 606, 
derived his idea of the κάθαρσις τῶν παθημάτων by violent discharge 
of the emotions and transferred 1t to tragedy—not, as in the eaplanation 
to which some have recently returned, by a tranquilization of the 
emotions in “8 final reconciliation”) ‘This κάθαρσις and ἰατρεία 
of the κορυβαντιῶντες 15 the object of the initiation ceremony of the 
Korybantes (whose true βάκχοι are the κορυβαντιῶντες, 1e the 
worshippers who are in necd of and capable of cure) , of the Κορυβάντων 
μυστήρια Which are held ézi καθαρμῶ τῆς μανίας (Sch Ar, V 119-20, 
ἐκορυβάντιζε), cf the τελετὴ τῶν ἄορι βάντων (P1 ,Euthd 277 D, inclading 
θρόνωσις D Chr 12,p 388 R,§ 33 Arm , Lob, Agi 116, 369 Theres 
a parody of θρόνωσις in the initiation scene of Ar, Nub 254, where 
Streps sits ἐπὶ τὸν ἱερὸν σκίμποδα τεθρονισμένος τοῖς θεοῖς = mtiated 
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an P Mag Lond 747 1. = Kenyon, Greek Papynt in BM 1, p 108), 
and cf the μητρῶα καὶ κορυβαντικὰ τέλη DH, Dem 22 At the 
initiation ceremony (κορυβαντισμός κάθαρσις pavias Hsch) held in 
the KopuBavreiov (Edn Gr 1, 375, 15 Lentz, App Prov un, 23) the 
famous music of “inspiration” was played, there was also χορείᾳ 
(Pl, Euthd), ἦχοι eg the sound of τύμπανα (Ar, Ves 120f , Luc 
DD 12, 1), and also τὰ appears incense-burning ὀσμαί, DH, Dem. 
22, cf above, chap vin, n 39 All these stimulants intensified the 
pathological tendency ot the κορυβαντιῶντες and gave them relief by 
the violent dischaige of their cmotions —There 1s no need to doubt the 
actual occurrence of such pathological states and their medical treatment 
by music,etc It was cleaily the same type of psychopathical malady 
that invaded Italy in the Middle Ages under the name of Tarantism, 
repeating .ts attacks for sevcral centuiics in this case, 100, music 
(and even the sound of a partiular melody) served both to excite 
and eventually to cure the violent dance mania, cf Hecker 172, 176 ff 
—tThere scems to be a fabulous element 1n other stomes current in 
antiquity about the cure of madness, love-passions, and even sciatica 
by the music of the flute (Pythagoras, Empedokles, Damon, 
Thphr fy 87) Such belief in the curative poweis of music, esp of 
the flute, seems to have been de11yed originally from actual eaperience 
of the καθάρσεις practised τῷ Korybantic festivals, and then to have 
been exaggerated into a fable Even doctors had no doubt that μανία 
was curable by the cantiones iubiarum, see Cael Aur, Morb Chr 
1, 5, 175, 178 (Asklepiades) , Cael Aur (1e Soranos),1b 176, however, 
denies 1t It depended entirely upon the theory, orginally derived 
from κορυβαντισμός, of cure by intensification and dischaige of the 
emotional state 

20 ὦ μάκαρ ὅστις θιασεύεται ψυχάν, ἐν ὄρεσσι βακχεύων, ὁσίοις 
καθαρμοῖσιν, ἘΞ, Ba 72 ff —dicunt sacra Liber: ad purgationem animae 
pertinere Serv on Vg, G n, 389, cf alsoon A vi, 741, 

31 Διόνυσος λύσιος (like A μειλίχιος ἐλευθερεύς and σαώτης) 15 nghtly 
tahen as the ‘fieer from orgiastic θην " (and not in the ordmary 
political sense) by Klausen, Orpheus, p 26 [Eisch-Gruber] and Voigt in 
Roscher’s Lea 1, 1062 That this 1s the proper meaning of λύσιος is 
shown by its being contrasted with βακχεῖος, which by common 
consent means the god és μαίνεσθαι ἐνάγει ἀνθρώπους (Hdt), eg in 
Konnoth, Paus 2, 2, 6, Sikyon, Paus 2, 7, 5-6 And 4 βακχεύς 
and μειλίχιος im Naaos, Ath 11, 78 C 

32 In the κατάλογος γυναικῶν as τὲ seems, fy 54 Rz But perhaps 
also mm the Melampodia (jy 184 Kink). 

39 ἐμάνησαν, ws ‘Hatodes φησιν, ὅτι ras Διονύσου τελετὰς ov κατεδέχοντο 
[Apollod 12. 2, 2, 2, and cf 1,9, 12,8 The 88π16 story (only with the 
name Anaxagoras substituted tor that of his grandfather Proitos— 
doubticss on chronological grounds) with the words τὰς ᾿Αργεΐας 
γυναῖκας paveicas διὰ τὴν Διονύσον μῆνιν DS 4, 68, 4 (navia—in 
the reign of Anaxagoras—Paus 2, 18,4, Eust,on B 568, p 288, 28) — 
Otherwise, τὸ 1s generally Hera who sends the μανία Akousl ap 
fApollod] 2, 2, 2, 2 [fy 14 Diels] Pherekyd. ap Sch on ο 225 
Probus and Serv on Lei vi, 48 This 15 a later version of the Icgend 
depending upon a different interpretation of the “insanity ” 

#4 fApoliod } 2, 2,2 Acc to Hdt 1x, 34, the treatment of Melamp 
was applied generally to all the ’Apyeta: γυναῖκες (who acc to [Apollod ] 
§ 5, were also attacked by the madness), cf DS 4,68,4 ( τὰς 
᾿Αργείας ἢ ὥς τινες μᾶλλόν φασι, τὰς Προιτέδας Eustath κατὰ τὴν ἱστορίαν) 
θεραπεύειν 1s DS’ word, ἐκάθηρεν, Sch Pi, N 1x, 30, purgavit Serv 
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36 Μελάμπους παραλαβὼν τοὺς δυνατωτάτους τῶν νεανιῶν jer’ 
ἀλαλαγμοῦ καέτινος ἐνθέου χορείας ἐκ τῶν ἀρῶν αὐτὰς ἐς Σικυῶνα συνεδίωξε 
1.6 the frenzied women who had eventually become very numerous 
§ 5, 6) [Apollod 1 2, 2,2, 7 The accountin Pl, Phdy 244 D, E, corre- 
sponds closely with the proceedings of Mclampous and perhaps refers 
to them ἀλλὰ μὴν νόσων ye καὶ πόνων τῶν μεγίστων, ἃ δὴ παλαιῶν 
ἐκ μηνιμάτων ποθὲν ἔν τισι τῶν γενῶν ἡ μανία ἐγγενομένη καὶ προφητεύσασα 
οἷς ἔδει ἀπαλλαγὴν εὕρετο, καταφυγοῦσα πρὸς ϑεῶν εὐχάς τε καὶ λατρειας, 
ὅθεν δὴ καθαρμῶν τε καὶ τελετῶν τυχοῦσα ἐξάντη ἐποίησε τὸν ἑαυτῆς 
ἔχοντα πρός τε τὸν παρόντα καὶ τὸν ἔπειτα χρόνον, λύσιν τῶ ὀρθῶς μανέντι 
καὶ κατασχομένῳ τῶν παρόντων κακῶν εὑρομένη Thuis 1s a descnption 
of the remedial methods used in the Bacchic and Korybantic 
enthoustasmos but apphed to special circumstances of the mythical 
past which are regarded as the standard of all later kathartic methods. 

36. καθαρμοί [Apollod] § 8 The regular kathartic matenals are 
σκίλλα, ἀσῴφαλτος, water, etc , Diphilus, fy 126 K , employs them all 
for his own purpose, ap Clem. Al, Sty vu, p 844 P The black 
hellebore (ἐλλέβορος μέλας) was popularly known as μελαμπόδεον 
because Mclampous had first gathered and employed it for the purpose 
(Thphr, HP 9, 10, 4), esp when he cured and purified the Προίτου 
θυγατέρας pavetoas (Gal, Afvabile 7 =v, p 132 K , it can only be 
by mistake that he calls 11 the wlute hellebore, cf also Diose 4, 149, 
where the old καϑαρτής becomes Μελάμπους tis αἰπόλος [hence Pln, 
NH 25, 47], the reason may be elicited from Thphr, HP 9, 10, 2). 
The place where the καθαρμοί took place and where the καθάρσια 
were thrown away differed acc to the natural features of the locality 
and the convenience they offered thus im Arcadia 1t was at Lousoi, 
in Ehs at the river Anigros, etc., Ov, M xv, 322 ff , Vitr 8, 3, 21; 
Paus 5, 5, 10, 8, 18, 7-8, cf Call, H Art 233 f , Str 346, etc, 

27 Melampous “Ελλησιν ὁ ἐξηγησάμενος τοῦ Διονύσου τό τε οὔνομα 
καὶ τὴν θυσίην καὶ τὴν πομπὴν τοῦ φαλλοῦ, Hdt u,49 Hdt’s elaborate 
theory in this passage of a connexion between Mel and Egypt, etc, 
15. of course historically quite woithless, but the fact that he pitched 
upon Melamp especially as the introducer of the Dionysiac religion 
can only have been due to the existence of ancient tradition (1 6 
legendary tradition of course) There can be no doubt that he, hke 
Hesiod, regarded as Dionyssac the frenzy 1n which the Argive women 
were said μανῆναι and to have been healed by Melamp (1x, 34). 

28 Μελάμπους φίλτατος ὧν 'Andhiwn, Hes, Eorar, (168 Rz) ap. 
Sch AR 1, 118 φίλος ᾿Απόλλωνι, DS 6, 7, 7 Dind The poet of 
the family tree of the Melampodidcai given in o 244 ff undoubtedly 
regarded Melamp as an Apolline μάντις (like all μάντεις in Homer) 
This poct at least knows nothing of the Dionysiac side of Melampous’ 
activities How Mel met Apollo on the banhs of the Alphaios and 
from him received his conseciation as ttue μάντις we learn from 
{Apollod ] 1, 9, 11, 3 The same 1s said of Polypheides, a descendant 
of Mel o 252 αὐτὰρ ὑπέρθυμον Πολυφείδεα μάντιν ᾿Απόλλων θῆκε 
βροτῶν ὄχ᾽ ἄριστον, ἐπεὶ θάνεν "Apdidpoos Another descendant of 
Melamp , Polyeidos, comes to Megara to punfy Alkathoos trom the 
murder of his son, and founds there a temple of Dionysos Paus 
1, 43, 4 

89 See above, chap 11, n 32 

86 Plu, Is ef O 35, p 365 A  Sacnfice made by Agamemnon to 
Tnonysos ἐν μυχοῖς AeAdwiov rap’ ἄντρα κερδώου θεοῦ, Lyc 207 ff 

1 Plu, E ap Ὁ ix, p 388 F Three winter months were sacred 
to Dionysos (c{ the three chief Dionyssac festivals at Athens which 
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occurred in the months Gamelion, Anthestenon, Elaphebohon) 
Only durmg these three months 15 the god on earth So, too, Kore 
shared her rule over the underworld with Aidoneus for thiee months 
(or sta), the rest of the year she 15 on earth παρὰ μητρὶ καὶ ἄλλοις 
ἀθανάτοισι 

88 Διονύσω τῶν εἸελφῶν οὐδὲν ἧττον ἢ τῶ ᾿Απόλλωνι μέτεστιν, Plu, 
E ap D 1x, 384 D " 

38 χὰ δὲ νεφῶν τέ ἐστιν ἀνωτέρω τὰ ἄκρα (τοῦ Παρνασοῦ), καὶ αἱ 
Θνιάδες ἐπὶ τούτοις τῶ 4ιονύσω καὶ τῶ ᾿Απόλλωνι μαίνονται, Paus 
10,32,70 Parnasus gemmo petit acthera colle, mons Phoebo Bronuoque 
sacer, cul numine mixto Nelphica Thebanae referunt trieterica Bacchae, 
Luc, v, 72 ff We hear of a Delphos the son of Apollo and Thyia 
the first priestess and Mainad of Dionysos at Delphi Paus 10, 6, 4 

44 Apollo himself m an oracular command Πυθιάσιν πειτετήροισιν 

ἔταξε Βάκχου θυσίαν χορῶν τε πολλῶν κυκλίαν ἅμιλλαν, 90 Says 

Philodamos of Skarpheia mn the Paian (second half fourth century Bc), 
BCH 1895, p 408 We must suppose, too, that this command (ic 
decree of the Delphic priesthood) was actually carried out 

85. Δελφοὶ δὲ διπλῆ προσηγορίᾳ τιμῶσιν (σέ, 16 Apollo), ᾿Απόλλωνα 
καὶ Διόνυσον λέγοντες, Men Rhet, p 446, 5 Sp 

86 Avg, Sch. Pi, P, p 297, Bockh (p 2, 5 ff Drch} . τοῦ 
προφητικοῦ τρίποδος (ἰὼ Delphi) ἐν ὦ πρῶτος Διόνυσος ἐθεμίστευσε 
And again δάκτυλοι (a part of the νόμος Πυθικός) ἀπὸ Διονύσου, ὅτι 
πρῶτος οὗτος δοκεῖ ἀπὸ τοῦ τρίποδος θεμιστεῦσαι As it has been 
previously said that at the Delphic μαντεῖον πρώτη Νὺξ ἐχρησμώδησεν, 
Dionysos seems to be here regarded as πρόμαιτις of Nyx Thus, 
at Megara there was a temple of Διόνυσος Νυκτέλιος in the immediate 
neighbourhood of, and in all probability closely associated with a 
Νυκτὸς μαντεῖον Pans 1, 40, 6 

3? Paus 1, 2,5, Ribbeck, Anf d Dronysoscult 1 Att, p 8 (1869), 
cf Dem 21, 52 Regulation of a festival of Dionysos in Kolone by 
the Oracle- Paus 3, 13, 7, in Alea, Paus 8, 23, 1 (at which women 
were scourged, a substitution for pnmitrve human sacrifice, as at the 
διαμαστίγωσις 1n Sparta, of which Paus 15 reminded) Introduction 
of the worship of Διόνυσος Φαλλήν at Methymna by the oracle Paus 
10, 19, 3 —At Magnesia on the Maeander a plane-tree split by a storm 
revealed a statue of Dionysos (a true Διόνυσος ἔνδενδρο) The Delphic 
oracle commanded the ambassadors sent by the citv to build a temple 
to Dionysos (who had hitherto been without one 1n Magnesia) and put 
a priest in charge of 1t, then, for the institution of the cult they were 
to introduce from Thebes Mainads of the family of Ino Mawwdéas at 
γενεῆς Εἰνοῦς dzo Καδμηείης (The cult of Dionysos was evidently 
traditional at Thebes τη this family which traced 1ts descent from Ino, 
the foster-mother of Dionysos) The three Mainads obtained from 
Thebes (called Kosko, Baubo, and Thettale) instituted the cult of the 
god and founded three #iaco: arranged according to locality (there were 
three θίασοι in Thebes, too, E, Ba 680 ff) They themselves remained 
m Magnesia till their death and were buried with great ceremony 
by the city, Kosko on the “ Hull of Kosko”, Baubo ἐν TaPdpve, 
Thettale πρὸς τῶ Oéarpw See the ἀρχαῖος χρησμός with explanatory 
notes in prose, restored by ᾿Απολλώνειος Μοκόλλης, ἀρχαῖος μύστης 
(of Dionysos) Ath ΜΠ 15 (1890), p 331 f 

38 See Rapp, λοι Alus 27 In spite of his quite correct emphasis 
im general upon the ritual and purely formal character of this sacred 
embassy and the dance-festival that followed, Rapp makes the mistake 
of underestimating the ecstatic side of the Dionysiac festivals—a side 
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which was once predominant and was always hable to recur (If this 
element had not been real there would have been no need tor asymbolical 
ritualistic umitation of such ἔκστασις). How even in later times a true 
ckstasis and self-forgetfulness seized upon the Thyiades 1n their sacred 
night-festivalsand in consequence of thenumerousstimulating influences 
of the occasion, we can learn very clearly from Plutarch’s descnpticr 
of the Thy1ads who wandried τῇ their frenzy to Amphissa (Mul, Virt 13, 
249 E). Rapp, p 22, tnes in vain to upset the historical value of 
this account. Other points have already been mentioned incidentally. 

38 ἣν διὰ μαντοσύνην τὴν of πόρε Φοῖβος ᾿Απόλλων, A 72 

48 τὸ ἄτεχνον καὶ ἀδίδακτον (τῆἧς μαντικῆς) τουτέστιν ἐνύπνια καὶ 
ἐν θουσιασμούς [Plu] Vet Poes Hom un, 212 The only form known 
to Hemer 15 ἡ τῶν ἐμφρόνων ζήτησις τοῦ μέλλοντος διά τε ὀρνίθων 
ποιουμένη καὶ τῶν ἄλλων σημείων (Pl, Phar, 244 C) 

4 The Ps -Plutarch of the last note does, however, find in 
Theoklymenos’ position among the suitors, v 345-57 (in any case 
8 passage added by a later hand), a proof that he1s an & eos μάντις, 
ἔκ τινος ἐπιπνοίας σημαίνων τὰ μέλλοντα = Butin that story the abnormal 
state belongs 1ather to the suitors than the seer See Lob, Agi 264. 
5111 less can we (with Welcher, Golfer! u, 11) deduce Homer’s know- 
ledge of ecstatic prophecy from A 91 ff or H 34-53 The denvation 
of the word μάντις from μαίνεσθαι, frequently repeated since the time 
of Plato, would make the ecstatic clement predominant in the idea of 
the prophet But this detivation 1s quite unceitain and a connexion 
with μανύω 15 much more probable, 

“ Pytho 9. 80,1405 Dodona JT 234, ¢ 3271. τ 296 f An 
oracle 1s questioned perhaps in π 402 f See Nagelsbach, Hom 
Theol, p 181 f 

43 See Lob, Agi 814 f (even the regular use of the expressions 
ἀνεῖλεν ὁ θεὸς, ἡ πυθία suffice to prove it} Cf also Bgk, G» Ltt 
1, 334. ἢ Hom Merc, in 1ts own fashion (552-66) tells how the god 
deserted the “lot” oracle at Delphi as too unreliable and unworthy 
of the god 

‘4 Even the case of Helenos 1s no real example of this H 44 
({Plu } Vit Hom u, 212, seems to regard it as one) Cic, Drv 1, &9, 
expressly distinguishes the prophesying of Helenos fiom the 
“enthusiastic” frenzy of Kassandra 

46 Even the kh Hom Mere to the Pythian Apollo, though 1t descnLes 
the institution of the cult and oracle of Apollo at Delphi, nowhere 
mentions the Pythia (as Lob, Agi 264, very peitinently remarks). 
(Acc to 306 f we must suppose that at that time the prophesying 
was done exclusively by male μάντεις or προφῆται) 

46 See Eur, JT 1234 ff Oracles of earth-divinities were always 
given by Incubation Even Cicero (Div 1, 38, following Chrystppos 
it seems) refers to vis 118 terrae, quae mentem Pythiae divino afflatu 
concitebat (as something that has disappeared) It 1s often referred 
to bv later authors The placing of the tnpod over the chasm from 
which the vapour of inspuation came, 15 certainly, with Welcker, 
Gotterl u, 11, to be regarded as a reminiscence of the ancient method 
of the earth-oracle which was thus contmued 1n the direct inspiration 
of Apollo (The ἐνθουσιασμός does not eaclude other stimulants 
The Pythia drinks from the inspired spring—lhike the μάντεις at Klaros 
Ath ΜΗ x, 430— and thereupon becomes ἔνθεος Tuc, Heim (Ὁ 
The prophetess of Apollo Desradiotes at Argos by drinking the sacrificial 
blood κάτοχος ἐκ τοῦ θεοῦ yiyverac Paus 2, 24,1 The Pythia chews 
the sacred laurel-leaves to hecome inspired. Luc, Bts Acc 1, also 
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the δάφνη, ἧς ποτε γευσάμειος πετάλων ἀνέφηνεν ἀοιδὰς αὐτὸς ἄναξ 
σκηπτοῦχος H Mag ap Abel, Orvphica, p 288 The holy plant 
contains the vis dzvina which one absorbs into oneself by chewing. 
This 1s the crude, primitive idea underlying such actions, as plainly 
appears in a similar case mentioned by Porph, Abs u, 48) 

4tep in Sparta ἔστιν ἐπονομαζόμενον Γάσηπτον ἱερὸν Γῆς 
᾿Απόλλων δ᾽ ὑπὲρ αὐτοῦ ἵδρυται Μαλεάτης, Paus 9. 12, 8 —The legend 
of Apollo and Daphne symbolizes the overthrow of the earth-oracle 
by Apollo and his own kind of prophecy 

48 See above, chap 11, p 97. Welcker, Gotterl 1, 520 ff. 

43 See above, p 260 ff 

so At Amphikleia in Phokis there was an oracle of Dionysos 
πρόμαντις δὲ ὁ ἱερεύς ἐστι, χοᾶ δὲ ἐκ τοῦ θεοῦ κάτοχος, Paus 10, 33, 11. 
The swords οἵ Cornutus probably refer to Greece (chap xxx, Ὁ 59, 
20 Lang) καὶ μαντεῖα ἔσθ' ὅπου τοῦ Διονύσου ἔχοντος cf, Plu, 
Smp. 7, 10, 17, p 716 B οἱ παλαιοὶ τὸν θεὸν (Dionysos) μαντικῆς 
πολλὴν ἔχειν ἡγοῦντο μοῖραν 

51 Dionysos the first giver of oracles at Delphi Arg. Pi Pyth, 
p 2,7 Drch (see above, n 36). Voigt ap Roscher, 1, 1033-4, regards 
Apollo at Delphi as the heir of the Dionysiac manitké, but he 
considers Dionysos to have been in the same condition as the Python 
who was overthrown and killed by Apollo—a view that can hardly 
be justified My own view1s that Apollo, after destroying the chthonic 
(dream) Oracle adopted from the maniké of Dionysos the prophecy 
by furor divinus which had been hitherto unknown to him —No one 
can seriously claim to have a clear certain insight into the intricate 
and kaleidoscopic changes of power and authority that finally led to 
the supremacy of the composite Apolline cult in the violently disputed 
centre of Greek rehgion 

δ ὅσους ἐξ ᾿Απόλλωνος μανῆναι λέγουσι (1e the ancient 
χρησμολόγουε), Paus 1, 34, 4 μανία τοῦ χρησμολόγου, Diogen, 

γ 6, So, too, ἐπέπνοια Sittl, Gebarden der Gr u R 345 
ὁ ἐνθουσιασμὸς ἐπίπνευσίν τινα θείαν ἔχειν δοκεῖ, Str 467 —oi 
νυμώφόληπτοι καὶ θεόληπτοι τῶν ἀνθρώπων, ἐπιπνοία δαιμονίου τινὸς 
ὥσπερ ἐνθουσιάζοντες, Eth Eud 1, 1, 4, 1214a, 23 

53 Ecstatic condition of the Pyvtha DS xvi, 26, nusconstrued 
in a Chnistian sense, Sch Ar, Plz 39 (see Hemsterh ad loc) ὅλη 
yiy erat τοῦ θεοῦ, lamb, Myst 3,11, p 126, 15 Parthey Descnption 
of a case in which the prophesying Pythia became completcly 
ἔκφρων Plu, Def Or, 51, p 438 B 

§4 In the inspired manitké the soul becomes " free * from the hody * 
animus ita solntus est et vacuus ut eo plane nihil sit cum corpore, 
Cic, Div 1,113, cE 70 (καθ᾽ ἑαυτὴν γίγνεται ἡ ψυχή In dreaming 
and μαντεῖαι Arist ap SE, Μ 9, 21 [fr 10 1] ἔοικε ἡ ἀρχὴ (of 
νοῦς) ἀπολυομένου τοῦ λόγου ἐσχύει μᾶλλον τῇ enthoustasmos, EE 1248a, 
40, cf 1225a, 538) This is ἔκστασις of the understanding 1.561} 
see above, p 260 ff At other times itis said that the god enters into 
men and fills their souls, whereupon the man 1s ἔνθεος see above, 
chap viu,n 50, cf plenz et γενῆ deo vates, Minuc 7,6 The pnestess 
at the oracle of Branchida δέχεται τὸν θεόν, lamb, AL 3,11, p 127, 7 Par. 
—éforxilerat ὁ ἐν ἡμῖν νοῦς κατὰ τὴν τοῦ θείου πνεύματος ἄφιξιν, κατὰ 
δὲ τὴν μετανάστασιν αὐτοῦ πάλιν ἐσοικίζεται κελ Philo, Ω ver div 
53, 1, p 511 Μ, speaking of the ἔνθεος κατοχωτική τε μανία, ἦ τὸ 
προφητικὸν γένος χρῆται (p 509M), cf also Spec Leg 1, p 343 M 
This also was the idea prevailing at Delphi Plu, Def Or 9, p 414E, 


rejects as εὔηθες, τὸ οἴεσθαι τὸν ϑεὸν αὐτόν, ὥσπερ τοὺς ἐγγαστριμύθους, 
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ἐνδυόμενον εἰς τὰ σώματα τῶν προφητῶν ὑποφθέγγεσθαι, τοῖς ἐκείνων 
στόμασι καὶ φωναῖς χρώμενον ὀργάνοις But this was evidently the 
ordinary and deep-ronted opimon (τὸν θεὸν εἰς σῶμα καθειργνύναι 
θνητόν, Plu, Pyth Or 8, p 398 A) The pmmuitive idea is natvely 
expressed by alate magic papyrus (Kenyon, Gk Pap 1 BM 1,p 116 
[1893], No 122 [fourth century Bc11 2 ff ἐλθέ μοι, κύριε ‘Eppa ὡς 
τὰ βρέφη εἰς τὰς κοιλίας τῶν γυναικῶν xrA —Neither in manttké nor in 
ἔκστασις 18 any great distinction made between the out-going of the 
soul and the in-coming of tlie god the two ideas meige together. 
The condition is regarded as one in which two persons are united 
and become one the human being οἷον ἄλλος γενόμενος καὶ οὐκ αὐτός, 
θεὸς γενόμενος μᾶλλον δὲ wy, no longer experiencing a sense of division 
between himself and divinity μεταξὺ γὰρ οὐδέν, οὐδ᾽ ἔτι δύο ἀλλ’ ἕν 
ἄμφω (as the subtle mysticism of Plotinos dcescnbes ἔκστασις, 6, 9, 
9-10, 6, 7, 34-5) In the above-mentiored magic invocation of 
Hermes the γόης who has conjured the god into himself says to the god 
(1 36 ff, p 117) σὺ (σοι MSS ) γὰρ ἐγώ, καὶ ἐγὼ σύ (σοι MSS) " τὸ σὸν 
ὄνομα ἐμὸν καὶ τὸ ἐμὸν σόν ἐγὼ γάρ εἶμι τὸ εἴδωλόν σου κτλ. (CE. 
Swinburne, Songs before Sunrise u, 74 1 

58 So Bergk, Gr Let 1, 335, n 58 The verses of the oracle are 
regarded as the god’s own Plu, Pyih Ov v, 396 C ff Since the 
god himself speaks out of her the Pythia can properly speaking only 
give true oracles οὐκ ἀποδάμου ᾿Απόλλωνος τυχόντος, Pi, Ῥ av, 5, 
1e when Apollo 1s present at Delphi and not (as he 15 in winter) far 
away among the Hyperboreans This was whv oracles were onginally 
only given in the spring month Byszos (Plu , Q Gr 9) in which apparently 
the θεοόφάνια occurred (Hdt 1. 51) Just as in the case of the old 
oracular earth-spints (see above, chan m1, n 12) who were confined 
to special localities, so in the case of the gods who work through the 
ἐνθουσιασμός Οἱ an inspued prophetess, their personal presence in 
the temple at the time of the prophesying 15 requisite This presence 
1s thought of as actual and corporeal in the pnmitive form of the 
behef (though τῇ was got over and reinterpreted in later times), and 
therefore in the case of the pods can only be temporary When, in 
summer, Apollo is in Delos (Vg, A ιν, 113 ff), no χρηστήριον takes 
place in the temple of Apollo at Patara in Lykia (Hdt 1, 182) And 
so in general ὀνγόντων ἢ μεταστάντων (τῶν περὶ τὰ μαντεῖα καὶ χρηστήρια 
τεταγμένων δαιμονίων) ἀποβάλλει τὴν δύναμιν (τὰ μαντεῖα), Plu, DO 
15, p 418 Ὁ 

56. The cult of Zeus in Crete was heid per’ ὀργιασμοῦ Str 468 
The same applies to the cult offered in many places to the various 
and very diffcrent female detties who were generally combined together 
under the name ot Artemis Lob, 4g/ 1085 ff , Meineke, Am Al. 361 
In their case As'atic influence was at work sometimes. but by no means 
always Welcker, Gotierl 1, 391, Muller Dovans, 1, 404 ff The 
worship of Pan was also orgiastic Otherwise we find it principally in 
foreign worships that had made their way at an carlv period into private 
cults eg the Phrygian worship of Kybele,etc These easily combined 
with the Bacchic worship and became almost indistinguishable from 
it, sometimes they even alhed themselves with true Greek cults, 
with that of Pan, for example, which was closely assimilated 
both to the worship of Kybele and that of Dionysus It remains 
obscure how far the Cretan cult of Zeus was affected by Phrygian 
elements 

57 A remarkable example 1s given by Herod (1x, 94), who tells us 
of the blind Eucnios in Apollonia who suddenly became possessed of 
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ἔμφυτος μαντική (not acquired by learning), He 1s a true θεόμαντις 
(Pl, Ap 22 C) , 

58 The ancients knew quite well that Βάκις and Σίβυλλα were really 
common noun, denoting inspired χρησμωδοί ihus Σίβυλλα 18 the 
παρωνυμία of Herophile, Plu, P Or 14, p 401 A, and Βάκις an ἐπέθετον 
of Peisistratos, Sch \r, Pat 1071 The words are clearly used to 
denote whole classes of individuals by Anst , Prob 954a, 36 νοσήματα 
μανικὰ καὶ ἐνθουσιαστικά are hable to attack Σίβυλλαι καὶ Βάκιδες καὶ 
οἱ ἔνθεοι πάντες And in general when ihe ancients speak in the 
s'ngular of ‘‘ the Sibyl” or “‘ Bakis’, the word 1s generally meant as 
a classname, just as for the most part when 4 Πυθία, ἡ Πυθίας 
occurs αἱ 15 not a particular individual Pythia who 1s meant but the 
class concept of “the Pythia” {or some particular member of the 
class actuaily functioning at the moment) Ilfence 1t 15 by no means 
ceitaim that Herakleitos, etc, when they speak simply of ἡ Σίβυλλα, 
and Herod when he says Βάκις were of the opimion that there was 
only one Sibyl and one Bakis —It must be admitted that we do not 
know the real meaning of these adjectival words themselves, their 
etymology being quite uncertain Was the ecstatic character of these 
prophets already expressed in their titles? σιβυλλαίνειν, of course = 
ἐνθεάζειν (DS 4, 66, 7), but the verb 15 naturally enough derived 
from the name Σίβυλλα, just as βακίζειν is from Βάκις, ἐρινύειν from 
*Epwus and not vice versa Nor can we tell how far the personal 
names attached to certain Sibyls and Bakides have real histoncal 
significance Sibyl names are Herophile, Demophile {aLbreviated to 
Demo), Sura or perhaps tather Φοιτώ, ci φοιτὰς ἀγύρτρια, A, Ag 
1273 (so Lachmann on Tib 2, 5, 68) the Arcadian Balas was called 
Kydas or Aletes (cf Φοιτώ) acc to Philetas Eph ap Sch Ar, Pa 
1071 Itisimpossible to extract from the by no means scanty materials 
any real element of historical fact with respect to these stories of 
individual Sibyls ost untrustworthy of all in this as in all be says 
on this subject 1s Herahlerdes Pont and his story of the Phryman 
(or Trojan) Sibyl we might be more inclined to believe what 
Eratosthenes reported acc to the aziiquis annahbus Samiorum of 
a Samuan Sibyl (Varro ap Lactant, Inst 1, 6, 9)—1f τὸ had not 
included so entirely worthless a storv as that preserved in Val M 
1,5, 9—Clem Al, δὲν 1, 21, p 398 P, gives after Rakis a whole hst 
of χρησμωδοί with names they evidently do not all belong to legend, 
but hardly one of them 1s otherwise known to us The following 
are possibly real persons belonging to the prophetic pe1iod + Melesagoras 
of Eleusis wno prophesied in Athens he another Bakis ἐκ νυμφῶν 
κάτοχος Max Tyr 38, 3(there1s not a shadow of a reason for identifying 
him with Amelesagoras, the author of an alleged ancient Atthis 
Muller, FHG u, 21), Euklos of Cypius whose χρησμοί written in the 
old Cypnote language inspue a certaim confidence (M Schmidt, 
Kuhns Ztschr 1860 p 361 ff), unfortunately he wrote before Homer 
Paus 10, 24,3, Tat, Gr 41, which makes his personality dubious 
again 

5° Of this description were the χρησμολόγοι of the fifth and fourth 
—even of the expiring s'xth—centuries (Onomahritos belongs entirely 
to this class) Lob, Agi 978 ff, 932 It 15 very rarely that we hear 
in these times of real prophets on thei own account, prophesying in 
the furor divinus, like that Amphilytos of Acarnania who met 
Peisistratos as he returned from Fretria before the battle ἐπὶ Παλληνΐδε 
and prophesied to him ἐνθεάζων (II[dt τ, 62 , he 15 an Athenian in 
(Pl] Tig 124 D—where he 15 mentioned side by side with Βάκις re 
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καὶ LipvAAa—and in Clem Al, δὲ» 1, 21, Ὁ 398P) Inthesame way 
occasional “ Sibvis”” occur even in late times (Phaenmis, Athenas 
see Alexandre, Oy S1b1 τ, p 21, 48) 

69 Heiakl Pont ap Cl Al, Sty 1,21 Ὁ 384P, seems to have been 
the first to speak definitely of two Silsyls, Herophile of I:rythrai and 
the Phrygian Sibyl (whom he identifies with the Marpcssian Sibyl 
ortheS of Gergis Lact 1,6, 12, see Alexandre, 1, p 25,32 Philetas 
ap Sch Ar, Av 962, follows him except that he adds a third, the 
Sardian) The Phrygian-Trojan Sibyl 1s dated by Werahleides in 
the times of “Solon and Cyrus” (Lact), we cannot tell what date 
he assigned 1o the E1ythraean Perhaps 1t was only after Ins times 
that the ypyopod of Herophile first appeared in which she prophesied 
the Τρωικά From these verses 1t was now deduced that she lived 
before the Trojan war so Paus 10, 12, 2, and even Apollodoros of 
E:ythrai (Lact 1, 6,9) Thenceforward the name of Herophile was 
associated with the idea of extieme antiquity (The Libyan Sibyl] 
of Paus who 1s said to be ihe oldest of all 15 merely an invention of 
Euripides and never really obtained currency AiBuvooa = Σίβυλλα 
ahagrammatically. Sce Alexandre, p 741) Heroplule was identified 
also with the πρώτη Σίβυλλα who came to Delphi and prophesied 
there Tlu, POr 9, 398 5 expressly so by Paus 10, 12, 1, and 
Rocchus ap Sohn 2, p 38, 21-4 Mom ‘Acc to Ilerakleides (ap Clem 
Al) it was rather the Φρυγία who calling heiself Artemts prophesied 
in Delphi (so, too, Philetas following Herak] and see also Suid 2:8 
Δελφί) This 1s duc to the local patriotism of the inhabitants of the 
Troad Their Sibyl is the Marpessian (= the Ppuyia of Herahl ) 
The artificial sort of interpretation and foigery that enabled a local 
Iustorian of the Troad (1 cannot have been Demctrios of Shepsis) 
to identify the Marpessian Sibyl, who also called heiself Artemis, 
with Herophile and turn her into the true ἐρυθρσία, may be guessed 
from Paus 19, 12, 2 ff (The same source as that of Paus 15 used 
by St Byz 5 Μερμησσός, as Alexandre, p 22, nghtly remaiks) The 
Erythraean claim to Herophile was also disputed from other directions 
The Erythraean 1s distinguished from He1ophile as being later by 
Bocchus ap Solin 2, p 38, 24, and in a different fashion the samc 15 
done by Wart Cap u, 159 Ace to ΕΞ, Chy 1305 Abr (not 
Eratosthencs im this case) even the Samian Sibyl was identified with 
Herophile—to say nothing of the Ephesian Herophile in the fragg 
of the enlarged Xanthos, HG in, 406-8 From the table of the 
Marpessian Heropinle was later invented the story of her prophecy 
to Aeneas Tib 2, 5, 67, DH 1, 55,4, Alexandre, p 25 —In com- 
parison with these different claamants to the name of Herophile (even 
the Cumaean Sibyl was said to be the same as Heiophile) the rest of 
the Sibyls were hardly able to obtain a 168] footing in tradition 

41 The Eryiluaean Sibyl war dated by Euselnus in ΟἹ 9, 3 (the 
absurd addition ἐν Α ἰγύπτω helongs only to the author of the Chron 
Pasc and not to Ens Alexandre, p 80), he dated the Saman in 
Ol 17, 1 (it 1s quite arbitrary to refer this view to E1atosthenes) 
Acc to Suid δΣέβυλλα ᾿Απόλλωνος καὶ Aapias the Erythracan lived 
483 years after the fall of Troy, 1e Ol 20,1 (700B¢)} MHerakleides 
put the Phrygo-Trojan Sib 1n the times of Solon and Kyios (to which 
Epimenides also belongs and to which Arsteas and Abans were 
supposed to belong) Wecan no longer discover or guess at the reasons 
for these datings In any case the Chronologists to whom they go 
back evidently regarded the Sibyls as Jater than the earhest Pythia 
at Delphi Even the Cumaean Sibyl was not to be distinguished 
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from the Erythraean [Amst] λίεγαῦ 95, which perhaps comes from 
Timacus, Varro ap Serv A vi, 36, cf DH 4, 62.6 In spite of 
which she 1s a contempouary of T'arquimus Piiscus (this was enough to 
distinguish the Crmmeria 12 Itaha who prophesied to Acneas from the 
Cumacan Sibyl Naev and Calp Piso in Varro ap Lact 1, 6, 9) 
Naturally in these chi onological straits recourse was had to the favounte 
device of such accounts-—unnatural longevity The Sibyl 1s 
πολυχρονιωτάτη fAnst] she led a thousand years or thereabouts 
Phleg, lacy 4 (the o1acle of this passage was also known to Plu , 
cf PO 13,401 B, a simula source inspires Ov , M xiv, 132-53 In this 
case the Sibyl his already lived 700 years before the arrival of Aeneas, 
and she wilt live another 300, which would bring her—by a rather 
inexact calculation—to about the time of Tarquimius Pnscus) In the 
verses found at Erythrae belonging to a statue of the Sibyl (Buresch, 
Woch Klass Pint 1891, p 1042, Ath Mitt 1892, p 20), the 
Erythraean Sibyl 1s said ἰὼ live 900 years—unfortunately one cannot 
be sure that this means till the time of the inser itself and of the νέος 
κτίστης of Erythrai in the age of the Antonines who 1s refeired to at 
the close If so the Sibyl would have been born about the year 700 Β Ὁ 
(as in Suid ) or a httle earlier Perhaps, howeve1, the lengthy penod 
1efers to the life time of the long since dead Sibyl herself, while the 
αὖθις δ' ἐνθάδε ἐγὼ Fua ofl 11 Ε only apphes to the statue In which 
case the commencement and end of the Sibyl’s lifetime would be un- 
Lnown —Cumaeae saecula vatis became proverbial Alexandre, p 57. 
Finally the Siby] was regarded as entirely forgotien by death, as in 
the storv in Petromwus 48 (rf also—probably referring to Erythrai— 
Ampel, LAL vin, 19, Rh Mus 32, 639), 

δὲ 5 383 ff 

bd The Sibyl 1s overcome by the fuvory divinus in such a way ut 
quae sapiens non videat ea videat imsanus, et 91 qu: humanos sensus 
amuserit disinos assecutus sit, Cic, Dw u, 110, cf 1, 34 νοσήματα 
μανικὰ καὶ ἐνθουσιαστικά of Sibyls and Bakids Anst Prob 30, 1, 9548, 
36 The Sibyl prophesies μαντικῇ χρωμένη ἐνθέω, Pl, Phdy 244 B 
μαινομένη τε καὶ ἐκ τοῦ θεοῦ κάτοχος, Paus 10, 12,2 deo furbunda 
tecepto, Ov, M x1v, 107. Chere 15 in her divinitas et quaedam 
caelitum socictas, Pin, NH vu, 119 κατοχὴ καὶ ἐπίπνοια SJust}, 
Co ad G1, 37,36 A_ So, too, in our collections of Sibylline oracles 
the S often speak of their divine frenzy, etc eg 1,, 4,5, m1, 162f, 
295 f , x1, 317, 320, 323 f , xn, 294f,etc Fienzy of the Cumaean 
S Vg, A v1, 771—Bahis has his prophetic gift from the Nymphs 
(Ar, Pa 1071), he ss κατάσχετος ἐκ νυμφῶν, μανεὶς ἐκ νυμφῶν (Paus 
10, 12, 11, 4, 27, 4), νυμφόληπτος (οἴ θεόληπιος, φοιβόληπτος, 
πανόληπτος, μητρόληπτος, Lymphatt Varro, LL vu, p 365 Sp, 
Paul Test p 120, 11 ff, Placid, p 62, 15 ff Deuerl) 

St Σίβυλλα δὲ μαι, ομένω στόματι κτλ Herakleitos ap Plu, Pyth 
Or 6, p 397 A, fy 12 By = 92 Diels (the words χιλίων ϑεοῦ 
are not H’s but Plutaich’s (1 ΑἹ, δὲν 1, 15, p 358 P uses only 
Plu) To icgard Herakleitos’ Sibyl as the Pythia (with Bgk, etc ) 1s 
absuid apait from the fact that the Pythia is never called Σίβυλλα 
It 15 eacluded by the wav Plu introduces the word in this passage, 
and connects chap 9withchap 6 Itis true, though, that Pl draws 
a parallel between the nature of the Sibyl and that of the Tythia 

δ }lomer hnows Kassandra as one of the daughters of Priam and 
indeed as Πριάμοιο θυγατρῶν εἶδος ἀρίστην, N 365, probably that is 
why she 1s allotted to Agamemnon as his share of the spoil and why 
she 1s slain with him, A 421 ff The Κύπρια is the first to tell of her 
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prophetic skill ‘Was it the narrative of 2 699 which first suggested 
to the νεώτεροι the idea of her knowledge of the future? (In reahty 
that passage alludes rather to the συμπσθεια of the sister and daughter 
and not to manttké Sch B ad loc) Her prophetic gifts were 
elaborated Jater in many stories eg Bacchyl xiv, 50 = fr 29 Bek 
(Porph on Hor O ., 15) Aecsch represents her as the type of the 
ecstatic prophetess (φρενομανής, Geoddpnros, Ag 1140, 1216) As 
such she 1s called by Fur μαντιπόλος βάκχη, Hec 121 φοιβάς 827. 
τὸ βακχεῖον κάρα τῆς θεσπιῳδοῦ Κασσάνδρας 676 She wildly shakes 
her head like the Bacchants ὅταν θεοῦ μαντόσυνοι πνεύσωσ' ἀνάγκαι, 
IA 760 ff 

% About the Aicadian Bakis (Kydas or Aletes by name) Θεόπομπος 
ἐν τῇ θ΄ τῶν Φιλιππικῶν ἄλλα τε πολλὰ ἱστορεῖ παράδοξα καὶ ὅτι ποτὲ 
τῶν “ακεδαιμονίων τὰς γυναῖκας μαιείσας ἐκάθηρεν, ᾿Απόλλωνος τούτοις 
τούτον καθαρτὴν δόντος, Sch Ar, Pa 107] ὙὍὰδ story 15 closely parallel 
to that of Mclampous and the Pioitides, see above, nn 22-5 

ὁ Cf eg Hippocr π παρθενίων (u, p 528 Καὶ, νιν, (681) Upon 
their recovery from hysterical hallucinations the women dedicate 
valuable ἱμάτια to Artemis κελευόντων τῶν μάντευι This is the regular 
name for the μάγοι, καθαρταί, ἀγύρται (cf Teiresias δόλιος ἀγύρτης, S, 
OT 388, Kassandra 1s accused of being φοιτὰς ἀγύρτρια, Δ, Ag 1273). 
Hp speaks elsewhere also of ther manner of healing epilepsy, 3, 
p 588 K (vi, 354 L) 

68 καθαρμοὶ κατὰ τὴν μαντικήν, Pl, Crat 405 AB The 
pavrets are able 6 g to drive away bv magic the mist that 15 so dangerous 
for the olive-trees Thphr,CP 2,7,5 The μάντεις καὶ τερατοσκόποι, 
ἀγύρται καὶ μάντεις possess the arts of μαγγανεύματα ἐπωδαί, κοταδέοεις, 
and ἐπαγωγαί which compel the gods to do their will, Pl. Rp 364 ΒΟ, 
Lg 933CE These μάντεις correspond in all essentials to the magicians 
and medicine men of savage tribes Prophet, doctor, and magician 
are here united in a single person A mythical prototype of these 
Greek “‘ medicine men” is Apis, of whom we hearin Aesch , Sup 260-70. 
(The μάντεις also officiate as sacrificial priests, esp where the sacnfice 
15 combined with a special sacnficial manizhé—quite unknown to Homer 
—in which the will of the gods 1s inqmred Eur, Held 401-819, 
Ph 1255 ff and frequently Hermann Goltesdiensil Alieith 33, 9) 

8» The clearest evidence for this is Hp, Morb Sacr (vi, 352 L) 
See below, n 81 Assistance 1n the case of inte1nal diseases 15 naturally 
sought in ancient times from magicians, for such diseases anse 
immediately from the action of a god στυγερὸς δέ of ἔχραε δαίμων, 
ε 396 (cf « 64), 1s said of an invalid who hes δηρὸν τηκόμενος Cf 
νοῦσος Διὸς μεγάλου, ει 411 In such cases help 15 sought from the 
ἰατρόμαντις (A , Step 263) who 15 at once μάττις and τερατοσκόπος and 
καθαρτής like his divine prototype Apollo A, Eum 62-3 Ina long 
iliness King Kicomenes I of Sparta resorts to καθαρταὶ καὶ μάντεις, 
Plu, Ap Lac 11, p 223 E 

70 A313 f, x 481 ff Wathartic practices, however much they 
may contain a pnmutive core, were fairly late in attaining populanty 
in Greece (or in regaining a lost popularity) as 15 shown esp by the 
all but total absence of any mention of such practices and the supersti- 
thons underlying them fiom Hesiod, Op, which otherwise preserves 
the memory of so much countryside superstition (something rather 
like 1t 15 pethaps to be found in Op 733-6) 

Ἢ Nothing 1s sa:rd in Home: of the punfication of the murderer or 
the homicide sce above, chap v, n 166 

72 Thus at the ἀμφιδρόμια all who have had anything to do with 
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the μαέωσις, ἀποκαθαίρονται τὰς χεῖρας (Sud sv) But even the child 
15 lustrated it 1s carmed in the arms of a grown-up who runs with 
it round the altar and the altar fire clearly a vestige of the 
ἀποτροπιασμὸς καὶ κάθαρσις of the child by sacred fire of which so 
many relics have been observed sce Gnmm, p 625, Tylor, τι, 430 f — 
Uncleanness of the pregnant woman until the fortieth day after the 
child 1s born Welcxer, K? Schr πὶ, 197-9 At the birih of a child 
crowns of olive-branches or woollen fillets (ἔρια) were in Attica hung 
up on the house-door, just as cypress-branches were hung on the 
doors of houses where a corpse lay (see above, chap v, n 39) for 
kathartic purposes strings of omons (squills) were suspended on 
house-doors see below) βοῇ στέφανον ἐκφέρειν Both are lustral 
materials Use of ohve branches at καθαρμός S, OC 483 f , 
Ng, A νι, 230 When a mother gives her child that 1s to be exposed 
a crown made of olive branches (as in Eur, Jon, 1433 ff), this, too, has 
an apotropaic purpose as also has the Gorgon’s head on the embroidered 
stuft that also accompamies the child (1 1420f) see onthis O Jahn, 
Bos Bhek,60 The olive 1s also sacred to the χθόνιοι (hence 1ts use 
as a bed for corpses see above, chap v,n 61, cf τοῖς ἀποθανοῦσιν 
€Aads auvexpépovaw Artemid iv, 57, p 236, 20 Η xorivw καὶ 
ταινία the goddess crowns Chios in his dream and points the man thus 
dedicated to death to his μνῆμα Cho, Fpsst 17, 2) This makes 
the olive suitable for lustration and ἀποτροπιασμοί The house in 
which the child lay was thus regarded as needing “ punfication ” 
The “uncleanness *” felt to cxist in this case 1s clearly expressed by 
Phot ῥάμνος ἀμίαντος ἡ πίττα διὸ καὶ ἐν ταῖς γενέσεσι τῶν παιδίων 
(ταύτη) χρίουσι τὰς οἰκίας, εἰς ἀπέλασιν δαιμόνων (see above, chap v, 
n 95) It 1s the neghbourhood of these (chthonic) δαίμονες that 
cause the pollution 

A, Pers 201 ff, 216 ff , Ar, Ra 1340, Hp, Jnsom, (u, p 10, 
13 αὶ =vi,p 654 L), cf Becker, Charicles, Ὁ 133, n 4 E71 

“4 CE Plu, Sep! Sap Conv iu, p 149 Ὁ, and on this Wyttenb 
vi, p 930 f 

τῷ Purification of houses (x 481 ff), eg [Ὁ] 47, 71 It was 
customary to punty ofxias καὶ πρόβατα with black hellebore Thphr, 
HP 9, 10, 4, Dsc 4, 149 (hence the superstitious details of its 
gathering, Thphr, HP 9, 8, 8, and Dsc) The touching of the 
house by unholy daimones necessitates punfication Thphr, Ch 
28 (16), 15, of the δεισιδαίμων καὶ πυκνὰ δὲ τὴν οἰκίαν καθᾶραι δεινὸς 
“Ἑκάτης φάσκων ἐπαγωγὴν γεγονέναι 

7@ Presence of a dead body in a house makes the water and fire 
unclean, ‘clean ’’ water and fire must then be brought in from else- 
where See Plu, OG 24 (Argos), p 297 A (see above, chap v,n 38) 
At a festival of the dead in Lemnos all the fires were put out (as 
unclean) “clean” fire was sought from Delos, and, after the com- 
pletion of the ἐναγίσματα brought into the country and distnbuted 
Philostr, H 19, 14, p 206-8, 7 Καὶ —Alexander was following Greek, 
as well as Persian, customs when at the burial of Hephaistion he allowed 
τὸ παρὰ τοῖς Πέρσαις καλούμενον ἱερὸν πῦρ to go out, μέχρι ἂν τελέσῃ 
τὴν ἐκφοράν, DS 17, 114, 4 

77 «When a Greek saw anyone using expiatory ntes, he presumed 
in that person the will to amend,” Nagelsbach, Nachhom Theol , 368 
If this was really so it 1s strange that we never see this “ presumption ”” 
expressed in words We do indeed read that the δεισιδαέμων mortifies 
himself and ἐξαγορεύει τινὰς ἁμαοτίας αὑτοῦ καὶ πλημμελεέας, but in 
whatdothese ἁμαρτίαι consist )---ὧς τόδε φαγόντος ἣ πιόντος ἢ βαδίσαντος 
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ὁδὸν ἣν οὐκ εἴα τὸ δαιμόνιον, Plu, Superstist 7, p 168 Ὁ merely 
ritual omussions in fact, not moral transgressions at all It is the 
same everywhere in this domain ‘The conceptions underlying 
purificatory practice certainly did not correspond to the refined 
morality of later ages, but they continued in force so long as 
kathariiké remained popular they are well expressed (though 
disapprovingly) by Ovid in the well-known lines which we shall, how- 
ever, do well to iecall omne nefas omnemque mal purgamina causam 
credebant nostn tollere posse senes Graecia princip1um moris fuit- 
illa nocentis 1mpia lustratos ponere facta putat —a! mimuum faciles, 
qui tristia cnmuna caedis fluminea toll: posse putetts aqua, F 2,35 ff , 
cf Hp 1, p 593 K, vi, 362 L 

78 We can only here allude to the remarkable parallel provided by 
the purificatory and expiatory mtual of India, which 1s completely 
analogous to the kathavith¢ of Greece and had a simular origm Even 
in details Indian conceptions and procedure answer closely to Greek 
They are both as far removed as possible from all idea of quieting 
a guilt-laden conscience and are directed solely towards effacing, 
expunging, or expelling an external μίασμα, a pollution arriving from 
without, a taint alising from contact with a hostile δαιμόνιον 
conceived as somcthing in the nature of a darmomc fluid Indian 
sources are on this point very rich and full an eaccllent account of 
them 15 given by Oldenberg1n his Relgton des Veda (esp Fr ir 243 ff , 
417) Greck and Indian practices ullummmate cach other It would 
be a valuable expenment to take the highly elaborated Lathartic 
ntual of the Avesta and compare it with the history and technique 
of purification and expiation in Greek rehgion It would mean 
renewing Lomeier’s old book [Epznzensdes s de lusivat Zutphen 1700} 
the materials are very scattered and the ground has never been 
thoroughly gone over since then By the help also of the "com- 
parative’ method of religious study, which in this case 1s quite 
justified, 1t would then be possible to reconstruct a most important 
fragment of primitive relzgio—a fragment which had become almost 
entirely forgotten in Homeric times, which then recovered 1ts ancient 
influence and continued to develop and was even transmitted to the 
ritual of the Chnstian church (cf Annch, Ὁ ani Mystertienw 190 f). 
We must be careful, however, to shut our 6815 to the otherwise very 
convincing people who are so anaious to introduce purely moral interests. 
and conceptions into ancient selgto Μοτγαϊιέν 1s a later achievement. 
in the life history of the childien of men this fruit aid not grow in 
Eden 

7 See Appendix v 

80 What the Giecks meant by μέασμα can be very clearly seen, e g. 
in the conversation between Phaidra and her nurse in Eur, Hp. 
316 Phaidra’s distress of mind 15 not derived from a deed of blood 
χεῖρες μὲν dyvad She says φρὴν δ᾽ ἔχει μίασμά τε Does the Nurse think 
of any moral disgrace or defilement of the distressed woman in this 
φρενὸς μίασμα" Not at all she only ashs, μῶν ἐξ ἐπακτοῦ πημονῆς 
ἐχθρῶν τινος, 1n other words by “ defilement of the mind ” she can 
only conceive of an enchaniment, something from without that comes 
by ἐπαγωγὴ τινῶν δαιμονίων (see below, ἃ 108), a stain derived 
fiom the polluting neighbouthood of such darmones This was the 
general and popular conception (Taken literally Plato’s words also 
give expression to the popular conception πολλῶν ὄντων καὶ καλῶν 
ἐν τῶ τῶν ἀνθρώπων Biw, τοῖς πλείστοις αὐτῶν οἷον κῆρες ἐπιπεφύκασιν, 
af καταμιαίνουσί τε καὶ καταρρυπαίνουσιν αὐτά, Lg 937 Ὁ) 
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81 Diseases come παλαιῶν ἐκ μηνιμάτων, Pl, Phdy 244 DE, 16. 
from the rage of departed generations of souls or of χθόνιοι, Lob, 
Agi 635-7 Esp madness 1s a νοσεῖν ἐξ ἀλαστόρων, 5, Tr 1325, 
a τάραγμα ταρτάρειον, E, HF 89 Cure of such diseases 1s undertaken 
not by doctors but by καθαρταί, μάγοι καὶ dydprat, expiatory priests 
with magic proceedings—this 1s well shown by the treatment of the 
“sacred disease”? in Hp, Morb Sac, p 587-94 K=vi, 352-64 1, 
Such people, introducing themselves as magicians in the stnct sense 
(p 358 L), use no regular medicinal treatment (356), but operate 
partly with καθαρμοί and ἐπῳδαΐί, partly with various prescriptions 
of abstinence ἁγνεῖαι καὶ καθαρότητες These last are explained by 
Hp on dietetic grounds but the Katharta: themselves derived them 
from τὸ θεῖον καὶ τὸ δαιμόνιον (358) And such they were evidently 
in intention Tne account of such prescriptions given on pp 354-6 
mostly refers to abstentions from plants and animals supposed to be 
sacred to the underworld Noticeable also ἑμάτιον μέλαν μὴ ἔχειν, 
θανατῶδες yap τὸ μέλαν (all trees with black berries or fruit belong 
to the infers Macr 3, 20, 3) Other superstitions are found with 
these μηδὲ πόδα ἐπὶ ποδὶ ἔχειν, μηδὲ χεῖρα ἐπὶ χειρί ταῦτα yap 
πάντα κωλύματα εἶναι The belief is familar from the story of the 
birth of Herakles Sec Welcker, ΚΙ Schy wm, 191 Sittl, Gebarden 
126 (Somethmg of the kind in P Mag Par 1052 ff, p 71 Wess) 
The source of the discase was, however, always supposed to be the 
direct influence of a Saiuwy (360-2) which must therefore be averted. 
Acc to popular belief it 15 always God who τὸ ἀνθρώπου σῶμα μιαΐνει 
(cf p 362) For this reason the magicians purify, καθαίρουσι, the 
Sick αἵμασι καὶ τοῖσιν ἄλλοισι which are used to purify people μέασμά 
τι ἔχοντας OF on whom a curse has been laid The καθάρσια ἀτα buried 
or thrown into the sea (καὶ eis ἅλα Avpar’ ἔβαλλον, A 314), or carned 
away into a deserted mountain district (p 362) Such καθάρσια are 
now the resting place of the μέασμα that has been washed off, and so the 
magician drives eis ὀρέων κεφαλὰς νούσους τε καὶ ἄλγη, Orph H 36, 16 
Similarly in India, Oldenberg 495 

89 Epédai used for stopping the flow of blood, 7 457 Frequently 
mentioned inilatertimes particularly usedin the magic cure of epilepsy, 
Hp vi, 352-4, [D] 25, §§ 79-80 When houses and hearths are 
punfied by being sprinkled with hellebore συνεπάδουσί τινα ἐπωδήν, 
Thphr HP 9, 10, 4 (comprecatonem solemnem is Phny’s trans, 
NH 25, 49) Pains of childbirth prevented or alleviated by epédat, 
Pl, Tht 149CD (Much more ot the kind in Welcker, K7 S wm, 64 85) 
‘The essential meaning of such efédaz is regularly an appeal or exorcism 
addressed to the daimonic creature (clearly an appeal when lions or 
snakes are appeased in this way Welcker, 11, 70, 14-15) Epédas 
accompanying ῥιζοτομία are ἐπικλήσεις of the δαίμων ὦ ἡ βοτάνη 
ἀνιέρωται P Mag Par 2973 ff The meaning of such “ conjutings " 
addressed to diseases—when the daimon 15 exorciscd—is clearly seen 
an what Plotin says of the Gnostics they claimed to heal the sick by 
means of ἐπαοιδαί, μέλη, ἦχοι, and καθαίρεσθαι νόσων, ὑποστησάμενοι 
Par νόσον δαιμόνια εἶναι, καὶ τὰ τοιαῦτα ἐξαιρεῖν λόγῳ φάσκοντες δύνασθαι, 

83. Clashing of bronze used at ἀτοκαθάρσεις to dnve away ghosts 
see above, chap v,n 167, cf also Macr 5, 19,11. Claud su Cons 
Hon 149 nec te (like Juppiter) progenitum Cybeleius aere sonoro 
lustravit Corybas The noise of bronze has a kathartic effect simply 
as averting ghosts In the process of driving out the ghosts at the 
Lemuria, Temesaea concrepat aera, Ov, F 5, 441 Hence (9) χαλκοῦ 
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αὐδὰν χθονίαν, E, Hel 1346. At eclipses of the sun or moon κινοῦσι 
χαλκὸν καὶ σέδηρον ἄνθρωποι πάντες (ck. Plu, dem. 17, Juv. vi, 443, 
Mart xn, 57, 16f, etc) ὡς rods δαέμονας ἀπελαύνοντες, Al. Aphr, Prb 
2, 46,p 65,28Id Thisis the object of the creptius dissonus at eclipses 
of the moon Plin, NH. u,54, Liv. xxvi, 5,9, Tac, A 1, 28, and cf 
Tib 1,8, 21 f , obsirias [Aug] Sacrileg v, 16, with Caspan’s refs, 
p. 811 

8 dévy φόνον ἐκνίπτειν, E, IT 1233 Purgantur <cruore> cum 


cruore polluuntur Heracht (p 335, 5 Schust [5D = 130B)) 
δ A R iv, 703 ff. καθαρμοῖς χοιροκτόνοις A, Eum 283, 449, 


αἵματος καθαρσίου, οἱ Muller, Aesch Eum 124 Representation of 
the καθαρμός of Orestes on well-known vase-paintings Mon ἃ tnst 
ιν, 48, etc 

8 The “‘ punfication " of the stain of blood in these and similar 
cases really consisted in a “substitution” sacrfice whereby the 
anger of the daimones was appeased so much was, on the whole 
correctly, observed long ago by Meiners, Allg Gesch dev rvehg 
n, 137, The μίασμα that chngs to the murdeier 1s τὰ fact just the 
indignation of the murdered man or of the underworld spints this 
15 plain in Antiph, Te? 3a, 3 (see above, chap v,n. 176), The thing 
that makes the son who has not avenged his father’s murder “‘ unclean " 
and keeps him away from the altars of the gods 1s οὐχ ὁρωμένη πατρὸς 
μῆνις, A, Ch 293 —in the case of murder or homicide there 1s not only 
the contact with the sinister other-world that makes men unclean (this 
applies to all cases of “‘ pollution ’’), but, besides this, there 1s also 
the anger of the muidered soul itself (and of 1ts protecting spints) 
Hence in thts case, besides καθαρμός, ἱλασμός as well 1s necessary 
(see above, chap v) It 1s evident, however, that 1t would be difficult 
to keep the two processes distinct and that they would easily merge 
into each other 

8? The φαρμακοί are put to death at the Thargelia of Ionic cities 
Hipponax fr 37 In other places on extraordinary occasions, but 
legularly at the Thargeha in Athens This 1s demed by Stengel, 
Hermes, 22, 86 ff , but in the face of definite statements from antiquity 
general considerations can have no weight In addition it was only 
ἃ special mode of execution apphed to criminals alieady condemned 
to death (Two men, acc to Harp 180, 19 a man and a woman 
Hsch dappexot the vanation 15 explained by Hellad ap Phot, 
Bibl, p 354a, 3 ff Bk) The φαρμακοί serve as καθάρσια to the city 
(Harp 180, 19 Bk.) Hippon fr 4, Hellad ap Sch Ar, Eq 1136 
φαρμακός = κάθαρμα, Phot , Lev 640,8Pors The dapyaxoi were etther 
burnt (after beg put to death) lke other propitiatory victims 
Tz, Ch v, 736, prob following Hippon (the buining of the φαρμ at 
Athens scems to be alluded to by Eup Δῆμ 120 [1, 290 K]), or 
stoned this form of death 1s implied (in the case of Athens) by the 
legend of Istros ap Harp 180, 23 Analogous customs (indicated 
by Muller, Dorzazs, 1, 345) at Abdera Ov, Ib 465 £ (which acc to 
the Sch 1s taken from Call, who evidently transferred to Apollonios 
the pious wish duected by Hippon against Boupalos), at Massilia 
(Petr fr 1 Bu, where the φαρμακός 15 either thrown down the chiff 
or sa#ts occidebatuy a populo Lact ad Stat, Th 10,793) Apollonios 
of Tyana was clearly following ancient custom when he made the people 
ot Ephesos stone an old beggar, who was evidently nothing but the 
plague-daimon itself, for the puitfication of the city καθήρας τοὺς 
᾿Εφεσίους τῆς νόσου, Plilostr, VA 4, 10-11 Was the stoning a sort 
of counter-enchantment ? See Roscher, Kynanthsopie, 38-9 
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88 Among the ingredients Οἱ a ‘Exdrns δεῖπνον ἐν τῇ τριόδῳ was an 
ὠὸν ἐκ καθαραοίον Luc, DM 1, 1, or the testicles of a sucking pig 
that had been used asa vicim Ὁ, 54,39 The ὀξυϑύμια, sacrifices 
to Hekate and the souls of the dead (sce above, chap ν, π 176), are 
identical with the καθάρματα καὶ dmoAvpara which were thrown out 
at the crossroads in the ‘Exarata Did ap Harp ὀξυϑύμια, cf. 
EM 626, 44 καθάρσια 15 the name of the punficatory offerings 
καθάρματα of the same when they are thrown away Ammon,p 79 
Valck The dead bodies of dogs which had been used as victims at 
the “punfication”” were afterwards throun τῇ ‘Exdry μετὰ τῶν 
ἄλλων καθαρσίων, Plu, QR 68, p 280 C Even the blood and water 
of the purificatory sacnifice, the ἀπόνιμμα, 1s also dedicated to the dead 
Ath 409 E ff The fact that the καθαρματα are made over to the 
invisibly present spirits at the cross roads might be derived also from 
the necessity for throwing them out ἀμεταστρεπτί (see below, n 104) 
Even the Argive custom of throwing the καθάρματα into the Lernaean 
lake (Znb ,1v, 86, Dgn, vi, 7, Hsch Aédpvy θεατῶν) shows that these 
kathariie materials are intended as a sacnfice to the underground 
spits since the Lernaean lake was an entrance io the underworld 
(sce above, chap νι, n 28) 

89 Annual τελετή to Heliate in Aegina reputed to have been founded 
by Orpheus Hekate and her καθαρμοί were there regarded as valuable 
against insanity (for she can remove what she herself has sent) Ar, 
Ves 122, Lob, Agi 242 This initiation festival lasted on mto the 
fourth century A p—Paus refers to only one other temple of Hekate 
in Argos 2, 22, 7 —Indications of a vigorous worship of Hekate 
m Kos GDI 3624, m p 345 fin Hekate was patron-goddess of 
the city of Stratonikeia Tac, 4 in, 62, Str, 660, and in other cities 
of Kara (as 1s known from inscr) Possibly Hekate 1s theie only 
a Greek title of a native Karian deity The ancient cult of the χθόνιοι 
at the Tnopion in JXnidos was, however, Greek Bockh on Sch 
Pi,p 314f, ΟΙἹΟ 1, p 45 

80 χθονία καὶ νερτέρων πρύτανις Sophr fr 7 Kaib ap Sch Theoc 
u, 12 —She 1s actually queen in Hades, shanng the throne of Plouton 
itseems S, Ant 1199 Sheis often called χθονία She is ᾿Αδμήτου 
κόρη (1e of Hades, αὶ O Muller, Introd Sctent Myth 245) Hsch 
She 1s called ἀδμήτη herselfin IT Alag Hec, Abel, Orph,p 289 She 
is the daughter of Euboulos,1e Hades Orph H, 72, 3 (elsewhere 
of course she has other origins) As χθονία she 1s often confused with 
Persephone (and both, as they are all thus united in several particulars, 
with Artemis) In the transcript of a metncal inscr from Budrum 
(Ciicia) in JHS x1, 252, there appears a Γῆ Ἑκάτη This would 
certainly be νοῦν remarkable but on the stone itself the actual words 
are τὴν σεβόμεσθ᾽ “Εκ[άτην] [Butcf Tab Defix,p ταὶ, ἃ 13,1 

*t Hekate goddess of childbirth Sophr fy 7, worshipped in Athens 
as κουροτρόφος, Sch. Ar, ΕἾ 804 Samian worship of the κουροτρόφος 
ἐν τῆ τριόδω (ie as ek), [Hdt] 1. Hom 30, Hes, Tig 450 θῆκε 
δέ μιν (Hck) Κρονίδης κουροτρόφον (Even as carly as this xovp 15 
the epithet of Hek and not the name of anindepend fenunine daimon 
which 1t may have been to begin with, and in isolated cases remained ) 
Γενετυλλίς goddess of childbirth 15 said to be ἐοικυῖα τῇ Exdry sch 
Fa The goddess Eileithyia to whom dogs were sacrificed in Argos 
1s certainly a Hekate (Sokr ap Plu, Q Rom 52, p 277 B—she was 
Aricmis elsewhere) A consecration to Hekate ὑπὲρ παιδός inser 
from Larisa, Ath Alttth x1, 450 Hek is also a goddess of marnage 
as such (ὅτε γαμήλιος ἡ 'Ε κάτη, Sch ) she is called upon with Hymenaios 
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by Kassandra in Eur, Tr 328 Hekate 1s γαμήλιος simply as χθονία 

the χθόνιοι frequently take part 1n marriage as well as birth see above, 
chap v, p 64 ff , Gaia see Welcker, Golterl 1, 327 Offering made 
πρὸ παίδων καὶ γαμηλίου τέλους to the Ἐπῆγε A, Eum 835. 

98. Hekate present at funerals (rushing πρὸς ἄνδρας νεκρὸν φέροντας, 
Sophr jr 7) ἐρχομένα ἀνά τ᾽ ἡρία καὶ μέλαν αἷμα Theoc 1,13 χαίρουσα 
σκυλάκων ὑλακῇ καὶ αἵματι φοΐνῳ ἐν νέκυσι στείχουσα κατ᾽ ἡρία τεθνηώτων, 
H Hec ap Hipp, RH ιν, 35, p 102, 611 D-S—Hekate present at 
all infamous decds see the remaikable formulae ap Plu, Superst 
10, p 170 B (Bgk, PLG‘1n, p 680)—Hek regarded as devounng 
corpses (like Eurynomos, etc, above, chap vu, ἢ. 24) αἱμοπότις, 
καρδιόδαιτε, σαρκοφάγε, ἀωροβόρε arc said of her m the Hymn Magic. 
5, ll 53-4 (p 294 Ab) φθισίκηρε should be also read, 1b, 1 44 
(κῆρες = ψυχαί, see above, chap v, n 100), cf ὠμοφάγοι χθόνιοι, 
P Mag Pav 1444 Ἑκάτη ἀκρουροβόρη on a defixto from Megara 
ap Tab Defit, p xma,1 7 Wunsch Probably ἀωροβόρη should 
be read (Wunsch differently, Ὁ. xxd) 

99 See above, chap v, mn 66, 132 

* Medea in E, Med 385 ff οὐ γὰρ pa τὴν δέσποιναν ἣν ἐγὼ (as 
magician) σέβω μάλιστα πάντων καὶ ξυτεργὸν εἱλόμην, ‘Exdrny, μυχοῖς 
ναίουσαν ἑστίας ἐμὴς ---Δήμητρος κόρη 1s addressed as πυρὸς δέσποινα, 
in company with Hephaistos, in E, Phaeth, αὶ 781, 59 Probably 
Hekate 1s meant being here as frequently combined or confused with 
Persephone the daughter of Demeter (cf Jon, 1048) 

95 The pious man cleans and decorates every month τὸν ‘Eppir καὶ 
τὴν 'Ἑκάτην καὶ τὰ λοιπὰ των ἱερῶν ἃ δὴ τοὺς προγόνους καταλιπεῖν, 
Theopomp ap Porph, Abs u, 16(p 146,8-9N). Acc to this Hekate 
and Hermes belong to the θεοὶ πατρῶοι of the house —Shrines of 
Hekate before the house-door (Lob, Agi 1336 £), cf the sacella 
of the Heroes in the same place above, chap iv, n 135 

91 The late interpolation in Hes, Th 411-52, τῇ praise of Hekate 
leaves out the uncanny side of her character altogether Hekate 
has here become so much the universally revered goddess that she has 
lost all detinite personality 1n the process The whole 1s a telling 
example of the sort of extension that might be given to a single divinity 
who had once been the vital cult-object of a small locality The 
name of this universally known daimon becomes finally of little 
importance (for everything 1s heaped upon one personality) Flence 
theie 1s little to be learnt of the special] chatactenstics of Hehate from 
thisllymn (Zu any case it 15 time we gave up calling this Hymn to 
Hekate “ἷ Orphic” the word is even more than usually meaningless 
and conventional in this case ) 

56 Hekate (ναέουσα at the crossroads, 5 fy 492 N) meets men as an 
diraia θεός (S fr 311) and 1s herself called ἀνταία (fr 311, 368, cf 
EW 111, 50, where what precedes is from Sch AR 1, 1141) The 
same adj applies to a δαίμων that she causes to appear Hsch 
dvraia, dvraios, in this as in most cases with the added sense of hostile 
Hek φαινομένη ἐν ἐκτόποις ddopaon, Suid ᾿Εκάτην (from Elias Cret 
on Greg Nz 1y, p 487 Mg) She appears or sends appantions by 
mught as well as by day Εἰνοδία, θύγατερ Δάματρος, ἃ τῶν νυκτιπόλων 
ἐφόδων ἀνάσσεις καὶ μεθαμερίων, E , Ton, 1048 ff. Meihnoe, a euphemis- 
tically (cf above, chap v, n 5) named damonic creature, either 
Hehate or Empousa, meets ἀνταίαις ἐφόδοισι κατὰ ζοφοειδέα νύκτα, 
Orph H 71,9 Hek appears at midday in Luc, Phtlops 22 In 
this midday vision she opens the earth and τὰ ἐν “AtSou ἅπαντα 
become visible (c 24) This reminds us of the story told by Herakl 
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Pont of Empedotimos to whom Plouton and Persephone appeared 
ἐν μεσημβρίᾳ σταθερᾷ in a lonely spot and the whole world of the spints 
became visible (ap Procl τ ΚΡ αι, 119 Kroll) Lucian 1s probably 
parodying that story Elsewhere in the same pamphlet he gives an 
absurd turn to a fabulous narrative of Plutarch’s (46 An fr 1 Bem = 
Philops 25) 

97 See Append vi 

98 See Append vu 

99 Hekate herself 1s regarded as having the head of a dog un- 
doubtedly an ancient conception of her (she has σκυλακώδεα φωνήν, 
H Mag 8, 17 Ab) She 1s sometimes even a dog herself sch 
‘Exdrys ἄγαλμα, and partic AB 336, 31-337, 5, Call fr 100 ἢ, 4 
She 1s identified with Kerberos Lyd, Mens 3, 8, p 42 W She 
1s actually mvoked as a dogin P Mag Par 1432 ἢ,» 830W κυρία 
‘Exdrn εἰνοδία, κύων μέλαια Hence dogs are sacred to her and are 
sacrificed to her (earliest witness Sophr fy 8 Kaib) The hounds 
with whom she flies about at night are daimonic creatures hke Hekate 
herself Porph (who was specially well informed about such things) 
said that σαφῶς the hounds of Hekate wete πονηροὶ δαίμονες ap Tus, 
PE 4, 23, 7-8 In Lycophron’s account (1 1174-80) Hehabe 1s 
represented exactly in this way, 1e as a daimonic creature who 
appears to men as a hound (cf PLG im, 721 8) She 15 transformed 
by Hekate (Brimo) into one of her train (ἑπωπίδα) who by their 
nocturnal howhng strike terror into men who have neglected to make 
offet.ng to the goddess —Dogs occur as symbols of the dead on 
gtave-reliefs »—above, chap v, n 105 (Ermyes as hounds, Keres 
as “ Hounds of Hades” AR ιν, 1665, AP vu, 439, 3 [Theodond ], 
etc Ruhnken, Lp Cr 1, 94) 

100 See Dilthey, Rh Mus 25, 332 ff 

101 The Italian Diana who had long become identical with Hekate 
Ttemained familar to the Christiamized pcoples of the carly Middle 
Ages (allusions in Christian authors Grimm, pp 283, 286, 933, 
949, 1161 f O Jahn, Bus Blick, 108) She was, in fact. the meeting 
point of the endless mass of superstition that had survived into that 
time from Graeco-Roman tradition The nocturnal 11ding of a mob of 
women (ie “souls” of women) czem Diana, paganorum dea is quoted 
as a popular superstition by the so-called Canon Eptscop:, which in 
the controversies on witches was so often appealed to This document, 
it seems, cannot be traced back further than Regino (end of ninth 
century) He seems to have got 11 out of [Aug] De Sp et Antma 
(probably written in the sixth century) It was rescued from oblivion 
by Burkhard of Wurms, used in the Decretals of Gratian, and became 
very well known in the Middle Ages (The passage from Burkhard 
28 printed in Grimm, p 1741 ‘That the whole 1s a Canon (24) of the 
Council of Ancyra, 314 ap, 15, however, only a mistaken idea of 
Buthhard’s) This belief in the nightly hunt of Diana with the souls 
may be regarded as a vestige of the ancient idea of Hekate and her 
nocturnal crew It was all the more hkely to survive in noithein 
countries with their native legends of wild Hunters and the “ furious 
host ” with which it could so casily combme [“ Herne the Hunter,” 
Merry Wes of Windsor, iv, 4, v, 5] 

102 ὁκόσα δείματα νυκτὸς παρίσταται, καὶ φόβοι καὶ παράνοιαι Kai 
ἀναπηδήσεις ἐκ τῆς κλίνης καὶ φόβητρα καὶ φεύξεις ἔξω, “Exdrys φασὶν 
εἶναι ἐπιβολὰς καὶ ἡρώων ἐφόδους, καθαρμοῖσί τε χρέονται καὶ ἐπαοιδαῖς, 
Hp, Morb Sac vi, 362 L , cf Plu, Supers ,3, p 166A, Hor, AP 454 
Hekate1s μανιῶν airia, Eust , I7, p 87, 31 (hence also releases men from 
madness in the imitiations of Aegia, see above, n 89), cf ἔνθεος 
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ἐξ ‘Exdrns, E, H1p 141 Dreams of Hekate, Artemmd . 2, 37. p 139, 
1 f H The ἥρωες ἀποπλήκτους ποιεῖν δύνανται Sch Ar, 
Av 1490 The ἥρωες are also the source of nightmares, Ih Mus 
37, 467 n (like Pan as Ephialtcs Didym ap Sch Ar, Ves 1038— 
where Εὐάπαν should be read, from eva the noise of bleating goats 
and Πᾶν Suid and CiG 1v, 8382) The Lamia: and Empousai 
secm also to have been night-terrors cf what 15 said of their amorous 
disposition and desire for human blood by Apollonios ap Philostr 
VA 4, 25, p 145, 18, and what 15 said of Pan-Ephialtes, ἐὰν δὲ 
συνουσιάζῃ, Artemid, p 139, 21 II General statement ὀνειρώσσειν 
comes ἀπὸ δαιμόνων ἐνεργείας Suid ὀὶειρο πολεῖν, Ὁ 1124Gaisf Senenes 
Crusius, Philoi 50, 97 ἢ 

105 The “ Banquets of Ηςκαία "᾿, besides the καθάρματα referred to 
above (n 88), included also the specially prepared dishes that were 
made and put out for Hekate κατὰ μῆνα (\1 , Plat 596) at the τριακάδες 
(see above, chap v, ἢ 88) or else at the τουμηνέαι, Sch Ar, Plu 594 
κατὰ τὴν νουμηνίαν, ἑσπέρας, ct the offenng to Ilekate and Hermes 
at each vouzmia Theopomp ap Porph, Abs 2, 16, p 146, 7 N 
Lhese banquets of Hek are meant by Al, Ple 594 ff, S fr G68BN , 
Plu, Smp 7, 3, p 709 Α —It 1s possible that at the turn of the month 
there was a “ purification " of the house, in which case the καθάρσια 
and the ‘Exdrys δεῖπνα would be again combined —Ingiednents of 
the offerings to Hek eggs and toasted cheese (Sch A1), τρίγλη and 
μαινάς Ath 325 B , flame-cakes (of cheese, πλακοῦντες διὰ τυροῦ, Paus 
Lex ap Eust 1165, 14) ἀμφιφῶντες (sec Lob, Agi 1062 f) 

104 The person καθάρματα ἐκπέμψας throws them away ἀστρόφοισιν 
ὄμμασιν A, Cho 98-9 The vessel filled with the purificatory 
oiferings was emptied ἐν ταῖς τριόδοις. and ἀμεταστρεπτί Schol 1b 
This was regular with «aGappot Theoc rx1v, 94 ff, and at offerings 
to the Eunyes 5,00 490 Even Odysseus ts obligcd at his sacnfice 
to the dead ἀπονόσφι τραπεσθαι, « 528 Medea in collecting her magic 
juices turns her eyes ἐξοπίσω λερός 5 ‘Pil fy 491N , AR ιν, 1315, 
cf also Lometer, de lustvat,p 4551 This remained the rule at sacrifices 
to χθόνιοι and in magic ceremonies which regulaily had to do with the 
underworld Even Marc Emp in giving directions fo: the cure of 
φυσικά often enjoins nec retro respice eg 1, 54, likewise Plin, NH 
21, 176, 29, 91 In making an enchantment πορεύου ἀνεπιστρεπτεὶ 
μηδενὶ δοὺς ἀπόκρισιι, P Mag Lond, given in Kenyon Greek Pap 
2 BAM,1, p 98 Madern superstition agrees cf Giimm, p 1789, 
n 299, cf nn 357, 558, 890, 1137. The eye must be turncd away 
from the ‘‘furious host’’ Burlinger, Aus Schwaben, NS 1,90 The 
precaution 1s, however, of primeval antiquity In the old Indian 
cult of the dead and worship of fornudable deitics many of the pro- 
ceedings must be performed ἀμεταστρεποί, Oldenberg, 335 f, 487 f, 
550,n 5, 577£,580 The reason for the precaution 15 not hard to see 
If the person looked round he would see the spirits engaged in taking 
possession of the objects thrown to them, which would be sure to bnng 
ull-luck—yaderot δὲ θεοὶ φαίνεσθαι ἐναργῶς Hence Odysseus, when 
he 1s returning Leukothoe’s wmple by throwing it into the sea, must 
αὐτὸς ἀπονόσφι τραπέσθαι, « 350 Hence Orpheus must not look back 
at Eurydike while she belongs to the lower world (Cf Hanmibal’s 
dream reported after Silenus and Cael Ant by Cic, Div 1, 49) 
οἱ ἐντυγχάνοντες νυκτὸς ἥρωσι διέστρεφον τὰς ὄψεις Sch Ar, Av 1493 
Very clearly put by Ov, Ε 5, 437 at the Lemuria the sacrificer 
throws away the beans aversus nec respicit umbra putatur 
colligere et nullo terga vidente sequ:i At last when the Manes are 
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all driven out, respicit (444) One of the Pythagorean σύμβολα, 
those invaluable fragments of Greek old wives’wisdom,runs ἀποδημῶν 
τῆς οἰκίας μὴ ἐπιστρέφου ᾿Βρινύες yap μετέρχονται (lamb, Protr, 
p 114,29 f Pist) Here the season for the superstitious practice 15 
clearly shown (cf also Grimm, p 1778,n 14, cf n 360) the under- 
world spirits (wandering ovcr the earth, esp on the fifth of the month, 
as in Hes, Op 803) are following the departing person 1f he were 
to turn round he would see them 

105 Appearance of εἴδωλα of the dead not as in Homer in dreams 
only, but openly before men’s waking eyes Stories of this go back 
as far as the poems of the Epic Cycle cf appearance of Achilles in 
the Little Ihad (p 37 Ki), inthe Νόστοι (p 33) How familar this 
idea had become by the fifth century may be judged fiom the fiequency 
of ghosts in the tragedians A, Pers Eum Prom Wux , S, Πολυξ, 
ef fr 795N , E,Hec , raising of the spirit of a dead man, fr 912, 
cf also the stories of Simomides and the grateful dead (Bgk on Sim 
fy 129), of Pelops and the εἴδωλον of Killos (see A Marx, Grech 
Marchen von dankbaren Thieren, p 114 1) 

106 Spint-raising at entrances to the underworld at defimte 
ψυχομαντεῖα OF vexvopavreta see above, chap v,n 23 ‘There were, 
however, yuyaywyot who could compel indiyidual souls to appear at 
other places as well E, Ale 1128 £ Such ψυχαγωγοΐ belonging to 
the fifth century and to be found in Thessaly are spoken of by Plu 
ap Sch E, Alec 1128 People τούς τε τεθνεῶτας φάσκοντες puxaywyeiv 
καὶ θεοὺς ὑπισχνούμενοι πείθειν, ὡς θυσίαις τε καὶ εὐχαῖς καὶ ἐπῳδαῖς 
γοητεύοντες occutin Pl, Lg 909 Β Later literature abounds 1n such 
Spirit-raisings Conjuring Hekate to appear was a favourite magic 
expenment AR wm, 1030 f, etc, recipe for producing this illusion 
in Hipp, RH ιν, 35-6, p 102 Ὁ - A ‘Exdrys ἐπαγωγή occurs as 
early as Thphr, Ch 28 (16) 

107 ἀγύρται καὶ μάντεις profess ἐάν τίς τιν᾽ ἐχθρὸν πημῆναι ἐθέλῃ 
μετὰ σμικρῶν δαπανῶν ὁμοίως δίκαιον ἀδίκω βλάψειν, ἐπαγωγαῖς τισι 
καὶ καταδέσμοις τοὺς θεούς, ὥς φασι, πείθοντές σφισιν ὑπηρετεῖν, Pl, 
Rp 864 Ο And esp from Lg 933 AE we get a good idea of the 
fear that the μάντεις and τερατοσκόποι generally inspired with their 
καταδέσεις ἐπαγωγαί, ἐπωδαΐ, and other payyaveta: (we even hear of 
wax-figures on house-doors, grave-stones, ἐπὶ τριόδοις, as so frequently 
later, with the same superstitious purpose) Plato himself does not 
rule out the possibility of such magic incantations at least they did 
not conflict with his own daimonic theory see Smp 203A ἐπαγωγαί 
are “‘evocations” ofspiritsor gods sceRuhnk,Tim,p 115 ἐπιπομπαί 
have the same meaning sec above, chap v, n 168 ἐπιπέμπειν 
frequently in this sense in the Orph H_ καταδέσεις, κατάδεσμοι are 
the “ bindings ” whereby the spirit-raiser magically compels the unseen 
to do his will Compulsion 1s regularly found to be necessary the 
spirits do notcome willingly The magician by hw spells and ceremonies 
is their master, he exerts ove: them that ἀνάγκη (ὁ émdvayxos 15 
frequent in the magical books) or πειθανάγκη of which Porph ap Eus, 
PE 5, 8, specially tells us (probably deriving 1t from Pythagoras of 
Rhodos) πείθειν 1» Plato’s weaker word the most eatreme 15 
βιαστικαὶ ἀπειλαί, lamb Aysi 6,5[1e Porph Ep Aneb fy 31 Parth]), 
cf τὸ δεῖνα πράξεις κἂν θέλης κἂν μὴ θέλῃς refrain in ἃ magic hymn, 
P Mag Par 2252 ft—Just as in these incantations the κατάδεσις 
affects the gods themselves so in other cases the victim 1s the un- 
fortunate person whom the magician intends to harm in this sense 
we have xaradécets, κατάδεαμοι, P Pay 336, Orph L2th 582, and the 
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devottones or defixtones wntten on metal tablets which have been found 
in such numbers in graves, sce Gothofred ad Cod Theod 9, 16. 3 
These ate now collected and cdited by R Wunsch, Defirvionum tabelire 
in Alttca repertae (CIA \pp), 1897, with those found outside Attica 
included in the Praefaitto Here we find καταδῶ (καταδέδημι)ἡ τὸν 
δεῖνα his tongue, limbs, mind, etc (nn 68, 89, 95, ctc),1¢ a magical 
disabling, paralysing, teltermg of bis faculties—and of all his efforis 
ἀτελῆ, ἐναντία πάντα γένοιτο, τὰ 64,98 The carrying out of this 1s 
entrusted to Hermes χθόνιος or to Hekate (καταδῶ αὐτὸν πρὸς τὸν 
‘Eppiv xrA) as the κάτοχοι δαίμονες, cf nn 81, 84, 85, 86, 101, 105, 
106, 107 sometimes the promoter of the κατάδεσις says of himself 
καταδῶ καὶ κατέχω, 109, etc The defirto itself is called ὁ κάτοχος, 
Gk Pap tn BV (Ken), No, 121, ll 394, 429 = p 97-8 καταδεῖν 15 
therefore here = κατέχεσθαι ποιεῖν (= disable him—not make him 
** possessed ᾽ἢ and implies the dehvery of the victim into the power 
of the infernal spirits —The μάντεις and καθαρταί appear as accom~- 
plished weather-magicians in ΠΡ, Afovb Sac vi, 358 L They are 
claimed to be able to draw down the moon (an old art of Thessalan 
witches), make the sun go out, cause rain or drought at will, etc A 
γένος of ἀνεμοκοῖται at Korinth was able τοὺς ἀνέμους κοιμέζειν 
Hsch Suid avepox , cf Welcker, Κὶ 5. 11,63 The clazms made by 
these καθαρταί for themselves were made by later ages on behalf of 
Abaris, Epimenmides, Pythagoras, εἰς, Porph, ΤΡ 28-9 (Iamb 
135 6), Empedokles promised them to his own pupils, 464 ff Mull, 
fv 111 Diels, and cf Welcker, A/ S i, 60 f —These are all examples 
of magical arts from early times, the overwhelm.ng mass of evidence 
for such proceedings in later ages cannot be mentioned here except as 
explaining ancient accounts 

°’ Abans had been mentioned by Pindar (Harp ‘ABapis), Hat 
mentions him in iv, 36 There we hear of the arrow which he bore 
along with him κατὰ πᾶσαν τὴν γῆν and of his complete abstention from 
food (cf Iamb, ΤΡ 141) The arrow, a σύμβολον τοῦ ᾿Απόλλωνος 
(Lycurg fr 85 ap Eudoc, p 34, 10) 1s borne by Abaris in his hand— 
the suggestion of Wesseling, recently revived, that we should in Hdt 5 
passage read ὡς τὸν ὀιστὸς περιέφερε, has been shown to be linguistically 
impossible by Struve, Opuse Crit 11, 269 The embellishment of the 
Abani story, wheieby he (lihe Musaios) flew through the air on his 
arrow, 1s later than Hdt or than Lyk (The arrow 15 presumably 
the same as the one of which Herak Pont tells some strange thing» , 
ap (Eratosth 1 Cuiast 29) The story sounds rather like Herakleides 
See Porph, 1 P 29, lamb, ΤΡ 91,136, Him,O 25,2,4, Nonn D 
11,1321 , Proc Gaz, Ep 96 Abaris was regarded as ἔνθεος (Fudoc ) 
as xafapris and χρησμολόγος, as diiving away pestilences by magic 
arts (esp in Sparta, where κωλυτήρια = apotropaic sacmfices, were 
instituted and a temple of Κόρη σώτειρα founded Apollon, Ait 4— 
prob from lheopomp see kth Mus 26.558—Iamb, VP 92, 141, 
Paus 3, 13, 2) He i also said to have prophesied caithquakes, 
pestilence, etc (Apollon), and to have given prescnptions against 
disease and ἐπωδαΐ (Pl, Chym 158 CD), was a type of εὐκολίας καὶ 
λιτότητος καὶ δικαιοσύνης Str 301 —The figure of Abans thus left 
rather vague in ancient legend was elaborated from two sources 
(1) the Atheman cult-legends of the foundation of the Procvosta Harp 
"AB, Suid προηροσία Sch Ar, Eg 729, Lycurg κατὰ Mevecaixpov, 
and (2) the Pythagorean legends It 1s in itself very probable that 
the story in Iamb, VP 91-3, 147, of the meeting between Abans 
and Pythagoras goes back to the fabulous “ Abans ” of Herakleides 
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(the story τη 215-17 of Abans and Pythagoras before Phalanis evidently 
comes from Apoll Ty) This was suggested by Knische de soc 
Pythag , p. 38, and has been more definitely maintained by Diels, A tch 
f Gesch ἃ Philos 11, 468 τὲ cannot, however, be demonstrated 
ahsolutely—there 15 not a scrap of evidence to show that Herakleides 
did actually make Abaris meet Pythagoras (Πυθαγόρας ἐν τῶ πρὸς 
“ABapw λόγῳ, Procl m Tim 141D, may very possibly, but not 
necessarily, as Diels thinks, refer to the Abars of Herakleides )— 
In any case the bringing together of Abaris and Pyth 1s alateinventon , 
αἱ 1s impossible to say whether 1t could have occurred or did occur as 
early as the Anstotelian work περὶ τῶν JTv@ayopeiwy —In any case, 
the guiding conception 1n all this 1s that Abaris did not belong to the 
primeval past but came to Greece in the daylight of historical times 
Pindar makes this happen κατὰ Κροῖσον τὸν Λυδῶν βασιλέα (prob 
about the time of the Σάρδεων ἅλωσις, Ol 58, 3 = 546) “ others” 
(acc to Harp) made it earlier, in Ol 21 = 696 It 1s impossible to 
tell what the reasons were for either of these particular dates Abaris 
might still be regarded as a contemporary of Pythagoras by those who, 
with Eusebios and Nikostratos ap Harp, put him in ΟἹ 53 (xara 
τὴν v¥ ᾿Ολυμπιάδα, for so the figure in Harp should be read and not 
y °OA , the right reading 1s preserved from Harp in Suid "Af ) 
This view, however, 1s not, as Nels thinks, obtained by making Abans 
forty years older than Pyth (The ἀκμή of Pyth falls in ΟἹ 62— 
see Rh Mus 26, 570—and that, too, is the date—not Ol 63—given 
by “‘ Eusebius Chrontca”’,1e the Armenian tr and the MSS PEMR 
of Jerome) Perhaps Abaris was regarded as the contemporary 
of Phalaris whose reign according to one of the versions given by 
Eusebios began in ΟἹ 53, or 52, 3 Cf Rh Aus 36, 567 

100 Ekstasts of Aristeas τούτου φασὶ τὴν ψυχήν, ὅταν ἐβούλετο 
ἐξιέναι καὶ ἐπανιέναι πάλιν Suid ᾿Αριστέας His body lies as if dead 
ἡ δὲ ψυχὴ ἐκδῦσα τοῦ σώματος ἐπλάζετο ἐν τῶ αἰθέρι κτλ Max Tyr 
16, 2, p 288 R (1eperimus) Aristeae animum evolantem ex ore in 
Proconneso corvi effigie, Pin, NH vu, 174 (very similar stories from 
elsewhere, Gnimm, p 1083 [and Banng-Gould, Myths of M A) 
So, too, the ᾿Αριμάσπεια said that Ansteas reached the Issedones 
φοιβόλαμπτος γενόμενος (Hdt ιν, 13), which at least means in some 
strange way impossible for other men,1¢ 1n Apolline ecstacy (cf above, 
n 63, νυμφόληπτος, etc , ἐν ἐκστάσει ἀποφοιβώμενος, P Mag Par, 
p 63 Wess) So, too, Max Tyr 38, 3, p 222 ff, makes Aristeas 
descripe how his ψυχή, καταλιποῦσα τὸ σῶμα had reached the Hyper- 
boreans, etc These accounts are not derived from Hdt who on the 
contrary says that Anst ded in a fuller’s mill at Prokonnesos and that 
his body then disappeared and was seen by a man at Kyzikos This 
would be translation of body and soul together not ἔκστασις of the soul 
alone In this case Hdt 1s probably inaccurate In such cases of 
translation the point of the story, in fact 1ts whole meaning, hes 1n the 
fact that the translated person has not died but that he has vanished 
without his soul being separated from his body, 1e without dying, 
for normally in death the soul alone vanishes This apphes to all the 
cases of translation 1eferred to in this book (see eg the story of the 
Hero Euthymos above, chap iv, ἡ 116, of Kleomedes, p 129, 
above) , and also to the legend of Romulus in Plu, Rom 27-8, 
in which Plu rightly finds much resemblance with the story of Aristeas 
astold by Hdt It applies to the numerous stories of translation which, 
evidently after Greek models, were told of the Latin and Roman 
lungs (see Preller, Rom Alythol*, p 84£, 704). It appears then that 
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Hdt. has combined twoversions of thelegend oneacc to which Aristeas 
“died” (not only on this occasion but often), 1e his soul separated 
itself from his body and had a Infe of ts own , another in which his body 
and soul were “translated ” together without his death In either 
version Aristeas might meet with the man m Kyzkos. if he were 
translated, 1t would be his vanished body (cf Romulus’ meeting 
Julius Proculus) , but if his soul left his body behind as though Irfeless 
then τὸ would be the soul as εἔδωλον of 1ts body that appeared to the 
man (as im the cases of Pythagoras and Apoll Tyan who were seen at 
two different places at the same time) This last story seems to be 
the real and primitive one ιτ 1s suggested by the above-mentioned 
accounts of the ἔκστασις of the soul of Aristeas and τὸ was so under- 
stood by the authority (apparently Thpomp ) whom Apollon , Mzrab 2, 
1s followin 

110 Hdt iv, 15, Thpomp ap Ath 13,605 C the bronze laurel was 
set up κατὰ τὴν ᾿Αριστέα τοῦ Προκοννησίου ἐπιδημίαν ὅτε ἔφησεν ἐξ 
“Ὑπερβορέων παραγεγοιέναι This 1» not said by Hdt but is compatible 
with hisaccount Acc toHdt Ansteas told the people of Metapontum 
that they alone of all the Itahots had been visited by Apollo and that 
he, Ansteas, had been in the god’s train in the shape of a raven (sacred 
to Apollo) This last feature allows us to conclude that Hdt , too, knew 
of the wanderings made by the soul of Ansteas while his body remained 
at home as though dead The raven 15 clearly the soul of Ansteas 
Phin, NH vu, 174—The ἐπιδημία of Ansteas in Metapontum fell 
acc to Hdt's own calculation (ὡς συμβαλλόμενος εὕρισκον) 
240 years (mot 230) after the second ἀφανισμός of Ansteas from 
Prokonnesos As Aristeas had in his poem spoken of the beginning 
of the Kimmernian invasion (Hdt ἵν, 13) his first ἀφανισμός cannot 
have been before 681 (the first year of Aidys’ 1cign, whey the Kimmerian 
mvasion began acc to Iidt 1,15 Prokonnesos was, too, first founded 
under Gyges Stir 587) Taking this as a starting point (and τὲ is the 
eailiest admissible terminus) and subtracting 240+7 years (Hdt :ν, 
14 fin) we should armve at the year 434 This, however, cannot 
possibly have been meant by Hdt as the year of the miraculous 
presence of Aristeas in Metapontum We seem to have one of Hdt’s 
errors of calculation to which he 1s prone We cannot indeed make 
out when exactly he intended to date the \ anous scenes of the Aristeas 
story —-In any case, Hd never intended to make Ansteas the teacher 
of Homer, as Bergk following others thinks He makes Homer’s 
flor about 856 see Rh Alus 36, 397, and puts the Kimmenan 
invasion much Jater Amsteas could only be regarded as teacher of 
Homer (Str 639, Tat Gr 41) by those who made Homer a con- 
temporary of the Kimmenan invasion, Thpomp esp see Rh Mus 
36, 559 —We do not know what grounds those Chronologists had who 
made Artsteas contemp with Kioisos and Kyros and put his flor 
in ΟἹ 58, 3 (Suid) The reason may possibly have been “‘1dentzfica- 
tion ’’—this 15 hardly likely—“ or conjunction with Abaris”’ (Gutschmid 
ap Niese, Hom Schiffskat,p 49,n) Unfortunately nothing is known 
of such a conjunction with Abaris (very problematical conjectures by 
Crusius in Myth Lei 1,2814{} Possibly those who favoured this view 
held that the ᾿Αριμάσπεια had been foisted upon Ansteas, cf Ὁ H, 
Thuc 23, π ὕψους, 10, 4 This work was certainly regarded as 
having been composed at the time of the Kim invasion The historical 
reality of Amsteas was never doubted in antiquity and in spite of the 
many legends that gathered about his name there 1s no need for us to 
doso The stories of Aristeas’ extremely prolonged lifetime (from the 
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Kim invasion to the evidently much later period γπ which he really 
lived) appear to have been derived chiefly from fictions in the 
᾿Αριμάσπεια Which probably also gave reasons of a myste1ous kind 
for this marvellous extension of his existence We cannot tell whether 
Armsteas himself wrote the poem and provided his own halo of marvel 
or whcther someone else, comung later. made use of this name so 
famous in legend If there was any basis for the account in Suid 
Πείσανδρος Πείσωνος fin we might be justified in attributing the 
composition ot the ’"Ap:udowea to Aristcas himself In any case the 
poem was already in existence at the beginning of the fifth century , 
it can hardly be doubted that Acschylus modelled upon 1t his picture 
of the gnffins and Anmaspoi in Py 803 ff 

11 Dewkreon in Samos, Plu, Q Gr 54—Polyaratos of Thasos, 
Phormion of Sparta Cl ΑἹ, δὲν 1,21,0 399P Phormuion is better known 
because of his marvellous experiences Paus 3, 16, 2-3, Thpomp 
ap Suid Gop , see Meineke, Com °, p 1227 ff —At the end of the above- 
inentioned enumeration of μάντεις ap Clem Al, a certain ᾿Εμπεδότιμος 
ὁ Συρακόσιος is given Varroap Serv on G 1, 34, tells of the ecstatic 
vision of this Empedotimos alter being a quadam potestate divina 
mortalis aspectus detersus he saw in the sky inter cetera three gates 
and three ways (to the gods and the kingdom of the dead) Varro 
15 evidently quoting the account of some ancient authonty not a work 
of Empedot himself, but in any case this vision 1s the source of what 
Empedotimos had to say about the dwelling-place of the souls in the 
Milky Way Suid ᾽᾿Εμπεδ, ᾿Ιουλιανός Rh Mus 32, 331, n 1, cf 
Damasc ap Philop tn Ams? Meteor, p 117,10 Hayd Suid ᾿Εμπεὸ 
calls (probabl} a guess) the work in which Empedot gave an account 
of his visions περὶ φυσικῆς ἀκροάσεως (Because E also brought 
back with him information about the future life, the usual stories 
about the subterranean chamber, etc , are transferred to him by Sch ad 
Greg Nz,C vu, 286 = Eudocia, p 682, 15) Apart from this no one 
gives us any information about the personality of Emped cxcept 
Jul, Zp 295 B, p 379, 13 ff H, who tells us how he was murdered 
but the gods ayenged him upon his murderers This, however, rests 
upon a contuston (either Julian’s or his copyist’s) with ‘Eppdripos 
whose murderers were punished in the next world acc to Plu, Gen 
Socr 22. Ὁ 5920 The above-mentioned story of the souls and the 
Milky Way was also known to Julian (see Suid *JovA) his source bemg 
Herakieides Pont (who also probably supphed 1t to others, eg 
Noumenios ap Procl 1 Rp u,p 129 Kroll, Porph, Iamb ap Stob, 
Ecl 1, yx 378, 12 W, and even earher, Cicero, Som 15-16) No 
older source of this fancy 15 known ‘ Pythagoras’’ mentioned as 
its authority by Julian, etc, only takes us back again to Herakteides 
All that we know up to the present about it suggests the suspicion 
that the very existence and history of this remarkably little-known 
‘great Empedotimos’”” may have been a simple invention of 
Herakleides’, who may have made use of him in one of his dialogues 
to add intercst and importance to some of his own fancies But now 
we come upon something more detailed about the story told by 
Herakleides of the vision in which Emped (μετὰ τοῦ σώματος, p 122, 2 
beheld πᾶσαν τὴν περὶ τῶν ψυχῶν ἀληθείαν Procl tn Rp u, 119, 
21 Kroll From this passage it 1s quite clear that Empedotimos 1s 
simply a figure 1n a dialogue ὃν Herakleides, and no more existed 
in reality than Er the son of Armenios ot Thespesios of Solt, or than 
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14 Apollon, Mirab 3 (prob from Thpomp), Pun, NH vu, 174, 
Plu, Gen Soc 22, p 592 C (‘Epyddwpos—the same copyist’s error 
occurs in Proc) 72 Rp u, 113, 24 Kroll), Luc Exe Aduse 7, Tert, 
An 2, 44 (from Soranos, cf Cae] Aur, Tard 1, 3,5), Or, ὑεῖς 
uu,3,32 Thesame Hermotimos of Klazomena: 15 undoubtedly the 
person meant when a Ἑρμότιμος 15 mentioned among the earlier 
incarnations of the soul of Pythagoras, even when the country of the 
person in question 18 not named (asin DL νι, δὲ, Porph,} P 45, 
Tert, An 28) or 1s incorrectly called a Milesian (eg in Hipp, RH 
1, 2, p 12 D-S) A qumte untenable theory about this Ilermot 15 
given by Gotthng, Opuse Ac 211 —Acc to Plin the enemies who 
finally buint the body of Hermot (with the connivance of his wife) 
were the Canthandac—probably the name of a γένος hostile to Heimot 
—There 1s a remarkably simular story in Indian tradition see 
Rh Mus 26,559n But I no longer suspect any historical connexion 
between this story and that of Hermot , the same preconceptions 
have led in India as tn Greece 1o the invention of thesame tale Similar 
conceptions in German belicis Grimm, 1803, n 650 

119 TIence the legend that Apollo after the murder of Python was 
purified not at Tempe, as the story generally went, but in Krete at 
Tarrha by Karmanor Paus 2,7,7, 2,30,3, 10, 6,7 (the hexameters 
of Phemonoe), 10, 16,5 The καθάρσια for Zeus were brought from 
Krete Orph fr 183 Ab, cf the oracle ap Omom Eus, PE 
5, 31,2, Καὶ O Muller, Intvod Scent Myth 98 —IXrete an ancient 
seat of manttké the Lokrman Onomakritos, teacher of Thaletas, 
hved in Krete κατὰ τέχνην μαντικήν, Amst, Pol 1274a, 25 

444 Sce above (pp 96 ἢ. As one who had been initiated into 
the orgiastic cult of Zeus in Krete (Str 468), Epimenides 15 called 
νέος Kovpys Plu, So! 12, DL 1, 115 Hes called ἱερεὺς Ards 
καὶ 'Ῥέας in Sch Clem Al iv, p 103 Klotz 

116 Legend of thedAovofE H Smym 18 DL1,114 Plu 7 Sap 
14 ‘He was prepared for 11 by living on ἀσφόδελος, μαλάχη, and the 
edible root of a kind of σκέλλα (Thphr, HP 7, 12, 1) _ All these are 
sacred to the χθόνιοι (on ασφόδελος, see partic AB 457,5 ff, which 
goes back to Anstarchos, and Hsch sv), and were only eaten occa- 
sionally by the poor Hes, Op 41 

116 οὗ (Ἐπιμενίδου) λόγος ὡς ἐξίοι ἡ ψυχὴ ὅποσον ἤθελε χρόνον καὶ 
πάλιν εἰσήει ἐν τῷ σώματι, Suid Ἐπειμεν This 15 possibly the meaning 
of προσποιηθῆναι (λέγεται) πολλάκις ἀναβεβιωκέναι, DL. 1,Ἠ 114 
Epimenides hke others μετὰ θάνατον ἐν τοῖς ζῶσι γενόμενος, Procl 
aa Rp u, 113, 24 Kr ‘The story of his prolonged sleep in the cave 
1s an example of a widespread fairy-tale motif, see HA AIus 33, 
209,n 2, 35,160 In the case of Epimenides it has been exaggerated 
beyond all bounds and attached to him as a sort of popular mode of 
expressing his long ἐκστάσεις This cave-sleep 1s interpreted as a state 
of ekstasts by Riax Fyr 16, 1 ἐν τοῦ Aids τοῦ Acxraiov (see above, 
chap ui, n 23) τῶ ἄντρῳ κείμενος ὕπνω βαθεῖ ἔτη συχνά (cf the 
ψυχή of Hermot whitch ἀπὸ τοῦ σώματος πλαζομένη ἀποδημεῖ 
ἐπὶ πολλὰ ἔτη, Apollon, Δ7ιγν 3) ὄναρ ἔφη ἐντυχεῖν αὐτὸς θεοῖς κτλ 
Thus his ὄνειρος became διδάσκαλος to him, Max Tyr 38,3, cf Sch 
Luc, Tim 6, 110 Rb 

1 σοφὸς rept τὰ θεῖα (δεινὸς τὰ θεῖα, Max Tyr 38, 3) τὴν 
ἐνθουσιαστικὴν σοφίαν, Plu, Sol 15. Epimen is put among the ἔνθεοι 
μάντεις, Bakis and the Sibyl, by Cic, Di 1, 34 —Prolonged solitude 
15. a preparation for the business of the ecstatic seer (cf Plu ’s story 
of a sort of counterpart to Eprmenides, Def Ov 21, p 421 B) There 
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a» Stil another fragment remaining from the story of Epim on this 
head in the account given by Theopompos (though he makes too 
rationalstic a use of 1t) JIpim did not sleep all that time ἀλλα 
χρονον τινς εκτατῆσαι, ασχολούμενον περι ῥιζοτομίαν (which he needed 
a> an larpopor-ts) DL 1, 112 We cannot help being reminded 
of the way in which the Angehok of Greenland, after prolonged and 
profound solitude, severe fasting and concentration of thought, makes 
himself into a magician (Cranz, Hist of Greenland,p 194) In thesame 
way the North Amencin Indian stavs for weeks in a solitary wood and 
consciously prepares himself for his visions At last the real world 
talls away from him, the 1magined world of his \isions becomes the 
teil one and seems almost palpable 1) finally in complete ecstasy 
ne rushes out of his hiding place Nor would it be hard to find analogies 
im the religion of civilized peoples 

8 kpim 15 credited with prophecies of coming events Pl, Lg 
642 Ὁ DL ν, 114 and also Cic, Div 1, 34 On the other hand, 
Arist, Rh 3, 17, 10, has περι τῶν ἐσομενων οὐκ ἐμαντευετο, ἀλλα 
περι τῶν γεγονοτων μὲν ἀδηλων δὲ which at least means discovenng 
the grounds of an event—giounds known only to the god and the seer 
eg the interpretation of a pestilence as the vengeance of the daimones 
for an ancient crime, etc If only 1ational explanation were meant 
there would be no need for a pastty 

119 Delos Plu, Sept Sap 14, p 158 α (There 1s no need to 
suppose that there has been any confusion between this μέγ) as καθαρμος 
by Epimenides and any other purification of Dclos that happens to be 
better hnown to us —the Pisistratean or that of the year 426) 
Cpimenides πόλεις ἐκαθηρεν ἄλλας τε και την ᾿Αθηναιωι, Paus 1, 14, 4 

120. | he purification of Athens from the Kylonian ἄγος by Cpimenides 
1s now further confirmed by the Austotehan *A@ ποὰλ I tn This 
admittedly 1» not a \cry strong guarintec of its historical truth but 
no strong guarantee 1s required to dispose of the doubts recently raised 
as to the histoiical truth of the story that Athens was punmfied by 
Epimenides and even of Epmmenides’ very existence There 15 no 
reason at all for such a doubt The fact that the historical figure 
of Ppimenides has been almost entirely obscured behind the veil of 
fable and romance gives us of course no right to doubt his existence 
(or what would be the fate of Pythagoras, Pherekydes of Syros, and 
of many others *) ana further, because some parts of the story of 
Cpim and his life aie fabulous, to doubt the truth of his entirely 
non fabulous purification of the Athenians from murder 1s a monstrous 
inversion of true historical method —No exact dating for the purtfica- 
tion of Athens 15 to be dermved from the Aristotehan account of the 
event, as the English ed (IKenyon) of the ’A@ πολ nghtly observes It 
certainlv does not follow (as e g Bauer takes tor granted in his Forsch 
zu Anst °A@ πολ 41) that the purification took place before the 
archonship of Drahon (Ol 39) Furthermore, it 1s probable that in 
Plu, Sol 12, everything that comes before τοὺς ὄρους (p 165, 19, 
Smt ed mun) 15 taken from Anstotle (though perhaps not directly) 
In this case Anstotle, too, would be shown to have attributed to Solon 
the first suggestion that led to the condemnation of the ἐναγεῖς In 
Plu , however, Solon 1s still far from having thoughts of his νομοθεσία, 
he 1s still onlv ἤδη δοξαν ἔχων, ¢ 12 (not tile 14 does his archonship 
begin) Solon’s archonship 15 put by~’A@ πολ in the yea: 591/0 
(c 14, 1, where we should be careful to avoid arbitrary alteration 
of the figures), Suid Σόλων, Eus, Chron also date τὸ in ΟἹ 47, and 
the same period 1s implied by Plu, Sol 14, p 168, 12 ('A@ πολ. 
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13, 2, also brings the first archonship of Damasias to 582/1 = Ol 49,3 

a date to which all other reliable tradition also points) The condemna- 
tion of the ἐναγεῖς and the purification of Athens by Epimenides thus 
took place some considerable time before 591 [It 1s possible that 
Suid gives the nght date sv ᾿Επιμενίδης ἐκάθηρε τὰς ᾿Αθήνας τοῦ 
KvAwyveiov dyous κατὰ τὴν pd 'Ολυμπιάδα (604/1)—that in the Kirrhaian 
war there was an ’AAxpaiwy general of the Athenians offers no objection 

Plu, Sol 11  Suidas’ statement has not (as I once thought myself, 
with Bernhardy) been taken from DL, nor 15 it to be corrected acc 
to his text DL 1, 100, only brings forward the connexion between 
the punfication and the KuAdveov ἄγος as the opimon of “some” 
(which in spite of the vagueness of expression must mean Neanthes 
ap Ath 602 C), while the real reason 1s said to be ἃ Aocuds, and the 
purification (as in Eus Chr) 15 placed in ΟἹ 46, 16 probably 46, 3, 
the traditional date of Solon’s legislation —Plato, Lg 642 DE, does 
not conflict with the story of the eapiation οὐ the KuA ἄγος by 
Epimenides his story that Epimen was present in Athens in the 
year 500 and retarded the threatened Persian invasion for ten years 
1s not intended to contest the truth of the tradition of the much earher 
purification of Athens by Epimen (“retarded ”’ so Clem Ai, Str 
vi, 13, p 755 P, understood Plato and prob nghtly , we often hear in 
legendary stories of the gods or their prophets retarding coming events 
which have been determined by fate, cf Pl, Smp 201 Ὁ, Hdt 
191, Ath 602 B, Eus, PE. 5, 35,p 233 BC, Vg, A wu, 313 ff , 
vi, 398 f , and what Serv ad loc reports from the /zbrt A cherttnitcz) 

How the same man could be living both at the end of the seventh 
and of the sixth centuries would have troubled Plato not at all— 
tradition attmbuted a miraculously long life to Ep At any rate, 
τῇ 18 quite impossible to base the chronology of Ep’s life on the story 
in Plato (It may have been suggested by a forged oracle made 
ex eventu after 490 and fathered on Epim, as Schultess suggests, 
De Epim Crete, p 47, 1877) 

121 Details of the expiation ceremonies DL 1, 111-12 Neanthes 
ap Ath 602 C It 1s not the human sacrifice but the sentimental 
interpretation of Neanth that Polemon (Ath, 602 F) declares to be 
fictitious Thev aie invanably sacrifices to the χθόνια that Epim 
institutes Thus (as Abaris founded a temple at Sparta for Κόρη 
σώτειρα) he founded at Athens, evidently as the concluding part of 
the proeranes τὰ ἱερὰ τῶν σεμνῶν θεῶν, 1e of the Ennyes DL 
1, 11 

322 Such a connexion must at least be intended when Aristeas 15 
brought to Metapontum and Phormion to Kroton, both important 
centres of the Pythagorean society Aristeas, foo, as well as Abans, 
Epimenides, etc , 1s one of the favourite figures of the Pythagoreans 
see Iamb, ΤΡ 138 

123 It would certainly be necessary to deny to Epimenides the 
“ Theogony” that the whole of antiquity read and quoted under 
the name of Epimenides without once expressing a doubt, 1f the frag- 
ments of that Theogony really contained borrowings from the teaching 
of Anaximenes or, even worse, from the rhapsodical Theogony of 
Orpheus, as Kern, de Orphe: Ep Pher Theog 66 ff maintains But 
in the first place a few vague resemblances are not enough to show 
any connexion between Eprmenides and those others. In the second, 
supposing the connexion proved, Epimenides need not necessanly 
have been the borrower In any case, such alleged borrowings do 
not oblige us to advance the period when Ep lived from the end of 
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the seventh to the end of the sixth century If they really exist 
then we should rather have to conclude that the Theogony 18 itself 
a forgery of a much later date 

124 The possibility of theoretical activity in the case of these men 
is often 1mphed 1n the statements of later writers, e g when the name 
θεολόγος 18 given to Epimenides (DS 5, 80, 4) or Abars (Apollon, 
Muy 4), or when Amsteas 15 called an ἀνὴρ φιλόσοφος (Max Tyr 
38, 3, p 222 R) 

126 Arist, Meta 1, 3, p 948b, 19 f 

128 See Append vu 

327 See above, chap 1, n 41 Archiléch fy 12 κείνου κεφαλὴν 
καὶ χαρίεντα μέλη “Ἡφαιστος καθαροῖσιν ἐν εἵμασιν ἀμφεπονήθη E, 
Or 401 the slam Κιγίδιτηηεβδίγα πυρὶ καθήγνισται δέμας and Sch 
mdvra γὰρ καθαιρεῖ τὸ πῦρ, καὶ ἁγνὰ δοκεῖ εἶναι τὰ καιόμενα, τὰ δὲ ἄταφα 
μεμιασμόα E, Sup 121] iv’ αὐτῶν (those who are being 
buried) σώμαθ᾽ ἡγνίσθη πυρί, ch ἅἄγνισον πυρσῷ μέλαθρον, IT 1216 
On a grave inscr from Attica (Epigry Gr 104) ἐνθάδε Διάλογος 
καθαρῶ πυρὶ γυῖα καθήρας ᾧχετ' ἐς ἀθάνατους--- νι ΠῈῪ modelled 
on ancient ideas, οἱ also 10 109, 5 (CIA in, 1325) Those, too, who 
are struck by hghtning (see Appendix 1) are purified from al] earthly 
tamt by the hohest sort of πῦρ καθάρσιον (E., IA 1112; καθαρσίῳ 
φλογί, ἘΞ, Hel 869) and go straight πρὸς ἀθανάτους amb, Myst, 
v, 12, also explains how fire τὰ προσαγόμενα καθαίρει καὶ ἀπολύει τῶν 
ἐν τῇ ὕλη δεσμῶν, ἀφομοιοῖ τοῖς θεοῖς, etc 

1388. Cf also P], Lg 677 DE, Plu, Fac Orb Lun 25, p, 940 C 


CHAPTER X 
THE ORPHICS 


The earliest authority who mentions Orphic sects and their 
practices 1s Herodotos (u, 81), who calls attention to the 
correspondence between certain sacerdotal and ascetic ordin- 
ances of the Egyptian priesthood, and the “ Orphic and 
Bacchic”’ mysteries The latter, he says, are really Egyptian 
and Pythagorean, or in other words they were founded by 
Pythagoras or Pythagoreans upon Egyptian models, and thus, 
in the opimon of the histonan, they cannot have come into 
existence before the last decade of the sixth century Hero- 
dotos then, either in Athens or elsewhere, had heard during his 
journeys of certain private societies who by calling themselves 
after the name of Orpheus, the prototype of Thracian song so 
well known to legend, recognized the origin of their peculiar 
cult and creed in the mountains of Thrace, and did honour to 
Bakchos the Thracian god The fact that the Greek Orphics 
did indeed worship Dionysos, the lord of life and death, before 
al] other gods, 1s clearly shown by the remains of the theo- 
logical poems that originated in their midst Orpheus himself, 
as founder of the Orphic sect, 1s actually said to have been the 
founder also of the Dionysiac initiation-mysteries 1 

This gathering-together m the name of Orpheus for the 
purpose of offering a special worship to Dionysos was, then, 
the work of sects who, in private association, practised a cult 
which the public and official worship of the state either did 
not know of or disdaincd There were many such associa- 
tions, and of very varied character, which kept themselves 
aloof from the organized religion of the community, and were 
tolerated by the state? Asa rule, they were "Ἢ foreign gods ”’ 3 
who were thus worshipped , and generally by foreigners who 
thus kept up the special worship of their own homes, though 
they did not always exclude natives of their adopted country 
Now, Dionysos, the god of the Orphic sects, had for a long time 
ceased 1o be a foreigner in Greek countries , since his arrival 
from Thrace he had been refined and matured under the 
humanizing sun of Greece, until he had become a Greek god, 
and a worthy associate of the Greck Olympos It 1s possible, 
however, that in this process, the old Thracian god may have 
seemed to his original worshippers to have lost his real 
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character, and they may on that account have joined together 
to offer, n separation from the official worship, a special 
cult τῇ which all the old ideas of the national religion should 
be preserved unaltered A secondary wave of influence thus 
broke upon the long-since-Hellenized god, the Thracian 
Dionysos in Greece, and thts wave the official worship either 
had not the power or lacked the will to assimilate It was 
therefore left to special sects who honoured the god after their 
own private laws Whether indeed they were Thraczans who, 
as in the similar case of the unmodified worship of Bendis,‘ 
or Kotytto, thus reinstituted their ancient and national 
worship of Dionysos in Greek countries, we cannot with 
certainty tell, but this special cult would certainly not have 
achieved the importance it did in Gree# life 1f τὶ had not been 
jomed by Greek adherents brought up in the native con- 
ceptions of Greek piety, who under the name of ‘‘ Orphics”’ 
once more adapted the Thracian god to Greek modes of 
thought—though this new adaptation differed from the 
previous acaimiation of the god by the official worship of the 
state We have no reason for believing that Orphic sects 
were formed in Greek states before the second half of the sixth 
century,5 that critical age of transition when 1n so many places 
primitive and mythological modes of thought were develop- 
ing into a theosophy, which in 1ts turn was making an effort to 
become a philosophy The Orphic religious poetry 1s itself 
clearly marked by this effort—for 1n Orphism 1t never became 
more than an effort and never succeeded 1n reaching its goal 
The exact point of origin of this combined movement of 
religion and theosophy, the various steps and manner of 1ts 
development remain hidden from us_ Athens was a centre of 
Orphism , τί does not therefore follow that Orphism had 1ts 
origin there, any more than had the multifarious tendencies 
and activities in art poetry, and science that at about the 
same period flowed together, and as though driven by an 
unseen intellectual current, found their meeting place at 
Athens Onomakritos, we are told, the giver of oracles in 
the court of Peisistratos ‘‘ founded the secret worship of 
Dionysos’ ® This appears to refer to the first founding of 
an Orphic sect at Athens, and we meet with the name of 
Onomakritos among the authors of Orphic poems But the 
Teal authorship of these poems 15 far more often ascribed to 
certain men of Southern Italy and Sicily, who can be more 
or less clearly connected? with the Pythagorean societies 
which were flourishing m those districts about the last 
decades of the sixth and the first of the fifth centuries 
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It seems certain that in Southern [laly al that Lume, 
Orphic societies were already in existence—for whom else 
can these writers have mtended thew “ Orphic’” poems ἢ 
In any case we must take it as certain that the correspondence 
of Orphic and Pythagorean doctrine on the subject of the 
soul is not purely accidental Did Pythagoras when he came 
to Italy (about 532) find Orphic societies already settled in 
Kroton and Metapontum, and did he associate himself with 
their ideas? Or did the ‘‘ Orphic ” sectaries (as Herodotos 
imagined 8) owe their inspiration to Pythagoras and his 
disciples ? The various cross-currents of reciprocal influence 
can no longer be disentangled by us, but if the Pythagoreans 
were the sole creditors in the bargain we should undoubtedly 
find the whole body of Orphic doctrine thoroughly permeated 
with conceptions that belong exclusively to the Pythagorean 
school In the wreckage of the Orphic poems, however, 
except for a few negligible traces of the Pythagorean mystic 
theory of numbers,® we find nothing that must necessarily 
have been derived by the Orphics from Pythagorean sources 19 
Least of all did they need to derive the doctrine of the migra- 
tion of souls and its application from this source It 1s possible, 
therefore, that 1t was the mdependently developed Orphic 
doctrine which excrted an influence upon Pythogoras and his 
adherents 1n Southern Italy, just as it was a ready-made 
Orphic teaching (and that, too, perhaps, brought from Southern 
Italy) with which Onomakritos, the founder of the Orphic sects 
at Athens, associated humself—about the same time as Pytha- 
goras’ similar action in Kroton It 15 hardly possible to 
interpret 1n any other way the various relations of the Orphics 
with each other when we learn that at the court of the Peisis- 
tratids, m addition to Onomakritos, two other men who had 
arrived from Southern Italy were active and were counted 
among the earliest writers of Orphic poems 14 


§2 


The Orphics wherever we meet with them 1n Greek countries 
always appear as members of a private cult-society who are 
held together by a specially organized and individual mode of 
worship The old Thracian worship of Dionysos im its straim- 
ing after the infinite conducted 1ts revels under the open sky 
of mght, seeking out deserted mountain-sides and forests where 
it was farthest from civilization and closest to unspoiled 
and untrammelied nature How this cult may have accom- 
modated itself to the narrew limitations of ordinary city- 
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life, 1t is hard to 1magine , 12 though it 1s natural to suppose 
that much of the extravagance that was literal and actual 
enough 1n the old northern festival of night was represented 
in the milder worship of Greece by mere symbol We have 
less difficulty in discovermg the side of their religious activity 
which the Orphics, apart from the pnvate worship of the 
conventicle, revealed to the outer world of the profane 
Orpheus himself in the tradition had been not merely the 
inspired singer but the seer, the magically endowed physician 
and purification-priest as well,48 and the Orphics, as his 
followers, were active, too, in all these directions?4 In the 
composition of Greek Orphism the kathartic ideas which had 
been evolved on Greek soil were combined in a not unnatural 
alliance with the old Thracian worship of Dionysos The Orphic 
priests of purification were preferred to others of their kind by 
many religious pcople* But among the mner circles of 
Orphism the sacerdotal activities of purification and the 
removal of daimonic hindrances, which were by no means 
given up, tended rather to produce deeper and broader 
ideas of purity and of release from the earthly and the tran- 
sitory In some such way was evolved that asceticism which 
in close combination with the Thracian worship of Dionysos 
gave the peculiar tone to the faith and temperament of the 
sectaries and gave to their lives their special direction 

The Orphic sect had a fixed and definite set of doctrines , 
this alone sufficed to distinguish it both from the official 
worships of the state, and from all other cult-associations of 
the tame The reduction of belief to distinct doctrinal formule 
may have done more than anything else to make Orphism 
a soctety of believers—none of the other theolog: of the time, 
Epimenides, Pherekydes, etc , accomplished as much With- 
out its fundamental religious doctrine Orphism in Greece 15 
inconceivable , according to Aristotle the ‘‘ doctrines” of 
Orpheus were put into poetical form by the founder of the 
Orphic sect in Athens, Onomakritos 1° The uncertain accounts 
given us by the later authorities do not allow us to make out 
quite clearly 17 what was the extent of Onomakritos’ work in 
the formation or collection of Orphic doctrinal poetry What 15 
important 1s the tact that he 1s distinctly named as the author 
of the poem called “ Initiations "18 This poem must have 
been one of the basic, and in the strictest sense “" religious ”’, 
writings of the sect , a poem of this character may very well 
have had for its central incident the dismemberment oi the god 
at the hands of the Titans—a story which Onomakritos 15 
said to have put into verse 19 
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The religious belicfs and worship of the sect were founded 
upon the detailed instructions of certain very numerous 
writings dealing with matters of mtual and theology These 
claimed the authority of religious inspiration,2® and were 
as a whole supposed to be the work of the primitive Thracian 
bard, Orpheus, himself The anonymity which concealed 
the identity of the real authors of these pocms was not, how- 
ever, very thoroughly preserved, even towards the end of the 
fourth century there were those who claimed to be able to 
give with certainty the names of the orginal authors 
of the various poems Strictly canonical authority, such as 
would at once have reduced to silence every conflicting view 
or statement, never seems to have belonged to any of these 
writings In particular, there were several ‘‘ Theogonies ” #4 
—pocms which attempted to give expression to the funda- 
mental ideas of Orphic speculation on religious subjects—and 
in spite of much harmony in general effect they ditfercd 
considerally from each other in particular mode of expression. 
They represented ever-renewed and increasingly elaborate 
attempts to construct a connected doctrinal system for 
Orphism With unmistakable allusion to the oldest Greek 
theological system—that which had been committed to 
writing in the Hesiodic poem-—these Orphic Theogonies 
described the origin and development of the world from obscure 
primordial impulses to the clear and distinct varicty-in- 
unity of the organized kosmos, and it described 1t as the history 
of a long serics of divine powers and figures which issue from 
each other (each new one overcoming the last) and succeed 
each other in the task of building and organizing the world 
until they have absorbed the whole unive1se into themsclves 
in order to bring 1t forth anew, animated with one spirit and, 
with all its infinite variety, a unity These gods are certainly 
no longer deitics of the familiar Greck type Not merely the 
new gods evolved by the creative fancy of Orphism—creatures 
which had almost entirely lost all distinct and sensible outhne 
under the accuinulation of symbolical meaning— but even the 
figures actually borrowed from the Greek world of divinities 
are turned into little more than mere personified abstrac- 
tions ΝΒ would recognize the Zeus of Homer in the Orphic 
Zeus whio alter he has devoured the Woild-God and “ taken 
unto himself the power of Erikapaios ’’,?? has become himself 
the Universe and the Whole? ‘ Zeus the Beginning, Zeus the 
Middle, n Zeus all things are completed” 23 The concept 
here so stretches the personality that 1t threatens to break it 
down altogether, the outhnes of the mdividual figures ae 
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lost and are merged into an intentional ‘confusion of 
deities” 74 

Still, the mythical envelope was never quite given up, 
these poets could not do without it altogether Their gods 
did indeed strive to become pure abstractions but they were 
never quite successful in throwing off all traces of individuality 
and the limitations of form and matter the concept never 
quite broke through the veil of mythology The poets of the 
Orphic Theogomes vied with one another in their attempts 
to make the half-seen and half-conceived accessible alike to 
the 1magination and the reason, and im succession gave 
varying expression to the same fundamental conceptions until 
finality was reached as τὶ seems in a poem whose contents 
are better known to us than the others trom quotations made 
from 1t by Neoplatonic writers—the Theogonical poem of the 
four-and-twenty Rhapsodies Into this poem was poured all 
the traditional material of mythological and symbolical 
doctrine, and in 1t such doctrine achieved its final expression.” 

§3 

This combination of religion and quasi-philosophical specula- 
tion was a distinguishing feature of the Orphics and of Orphic 
literature Religion only entered into their Theogonical poetry 
in so far as the ethical personalities of the divinities therein 
described had not entirely faded away ito transparent 
allegories 2 It was abstract speculation alone which really 
prevailed there, little respect being paid to religion, and asa 
result a much greater licence was given to speculative construc- 
tion 

This abstract speculation, however, reached its climax in 
a religious narrative of the first importance for the beliefs 
and cult of the sect At the end of the series of genealogically 
connected deities came the son of Zeus and Persephone, Diony- 
sos, who was also given the name of the underworld deity 
Zagteus 2? To him, even in infancy, was entrusted the rule of 
the world by Zeus But the wicked Titans, urged on by Hera, 
approached him by a stratagem They were the enemies of 
Zeus, and had already been overthrown by Ouranos,2% but 
had, 1t seems, been let loose again by Zeus from Tartaros They 
made Dionysos trust them by giving him presents, and while 
he was looking at his own image in a muror ?° that they had 
given him, they fell upon him He tned to escape them by 
repeated transformations of shape, finally, in the form of a 
bull,?° he was at last overcome and his body torn to pieces 
which his savage foes thereupon devoured The heart alone 
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was rescued by Athene, and she brought it to Zeus who 
swallowed 1t From Zeus there sprang the “ new Dionysos ”, 
the son of Zeus and Semcle, in whom Zagreus came to life 
again 

The myth of the dismemberment of Zagreus by the Titans 
was already put into verse by Onomaknitos , * 1t continued 
to be the culminating point of the doctrinal poetry of the 
Orphics It occurred not only in the Rhapsodies,®* but in 
other versions of the Orphic legend composed m complete 
independence of these 38. It 1s a religious myth 1n the stricter 
sense; its a@ttologecal character 1s most marked, its 
purpose is to explain the religious implication of the ritual 
dismemberment of the bull-god at the Bacchic nocturnal 
festivals, and io derive that feature from the legendary 
sufferings of Dionysos-Zagreus 

But though the legend thus has 1ts roots in the primitive 
sacrificial ritual of ancient Thrace,®5 in its extended form 1t 
belongs enturcly to the region of Hellenic thought , and in this 
combination of the two elements1t becomestruly Orphic The 
wicked Titans belong entirely to strictly Greek mythology 89 
In this case, as the murderers of the god, they represent the 
primeval power of evil®? They dismember the One into 
Many parts, by their impiety the One divine being 1s dis- 
persed into the multiplicity of the things of this world 88. Itis 
reborn as One 1n the new Dionysos sprung from Zeus The 
Titans—so the legend goes on to relate—who had devoured the 
limbs of the god were destroyed by Zeus with his lightning 
flash From their ashes sprang the race of men in whom, 1n 
conformity with their origin, the good derived from Dionysos- 
Zagreus 15 mixed with a wicked Titanic element 39 

With the rule of the new-born Dionysos and the origin of 
mankind, the senes of mythological events in the Orphic 
poetry came to an end 9. With the entry of mankind into 
Creation 41 the existing period of the world begins , the period 
of world-revolutionsis over The poems now tum to the subject 
of man and the revelation of his fate, his duty and his purpose 
in the world 


§4 


The mixture of the elements that make up the totality of his 
being in itself prescribes for man the direction that his effort 
shalltake He must free himself from the Titanic element and, 
thus purified, return to the god, a hagment of whom 1s living 
in him “2 The distinction between the Titanic and Dionysiac 
elements in man 1s an allegorical expression of the popular 
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distinction between body and soul, it also corresponds to 
a profoundly felt estimate of the relative value of these two 
sides of man’s being According to Orphic doctrine man’s 
duty 1s to free himsclf from the chains of the body in which 
the soul lies fast bound hke the prisoner 1n his cell 483 ~The soul 
has a long way, however, to go before 1t can find 1ts freedom , 
it may not by an act of violence tear its bonds asunder for 
itself #4 The death of the body only frees it for a short while , 
for the soul must once more suffer imprisonment in a body 
After leaving tts old body, τὲ flutters free in the wind, but a 
breath of air sends it into a new body again 45 So it continues 
its journey, perpetually alternating between an unfettered 
separate existence, and an ever-1enewed incarnation— 
traversing the great “ Circle of Necessity ’’ in which it becomes 
the life-companion of many bodies both of men and beasts 
Thus, the ‘‘ Wheel of Birth” 46 seems to return ever upon 
itself τῇ hopeless repetition in Orphic poetry (and there 
perhaps for the first time) occurs the despairing thought of the 
exact repetition of the past , events which have already been 
lived through once returning again with the convergence of 
the same attendant circumstances 47 Thus, Nature, ever 
reverting to its own beginnings, draws men with it 1m its 
senseless revolution round itself 

But the soul has a way open for escape from this perpetual 
recurrence of all things that threatens to close in upon it , 1t 
may hope “ to escape from the circle and have a respite from 
misery ’’ 48 It 1s formed for blessed freedom, and can at last 
detach itself from the condition of being it has to endure 
upon earth—a condition unworthy of it A “‘release”’ 15 
possible, but man in his blindness and thoughtlessness 
cannot help himself, cannot even, when salvation is at hand, 
turn himself towards it 4° 

Salvation comes from Orpheus and his Bacchic mysteries , 
Dionysos himself will loose his worshipper from Evil and 
the unending way of misery Not his own power, but the 
gracc of the “‘ releasing gods ’’ 1s to be the cause of man’s libera- 
tion 5° The self-reliance of the older Grecce 15 breaking 
down, in humility of heari the pious man looks elsewhere 
for help , he needs the revelation and mediation of “ Orpheus 
the Ruler ” δ᾽ in order to find the way of salvation , he must 
follow his ordinances of salvation with perfect obedience if 
he is to continue in that way 

It 1s not only the sacred mysteries themselves, in the form 
in which Orpheus has ordained them, which prepare for the 
release , a complete ‘‘ Orphic life ” 5* must be developed out 
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of them Asceticism is the prime condition of the pious Ife. 
This does not mean the practice of the respectable bourgeois 
virtues, nor the discipline and moral reformation of a man’s 
character , the height of morality 1s in this case the turning 
again towards god,°3 and the turning away not merely from 
the weaknesses and errors of earthly being but from the whole 
of earthly life itself, renunciation of all that ties man to 
mortality and the life of the body The fierce determination 
with which the Indian penitent tears away his will from life, 
to which every organ in his body clings desperately—for this, 
indeed, there was no place among the Greeks, the lovers of 
life—not even among the world-denying ascetics Abstention 
from the eating of flesh was the strongest and most striking 
species of self-denial practised by the Orphic ascetics 54 
Apart from this, they kept themselves in all essentials uncon- 
taminated by certain things and situations which rather 
suggested to a religious symbolism than actually indicated 
in themselves attachment to the world of death and tran- 
sitoriness The long-standing ordinances of the priestly ritual 
of purification were taken up and added to, ὅ5. but they were 
also raised to a higher plane They are no longer intended to 
fiee men from the effects of daimonic contacts, the soul 
itself 15 made pure by them 5*—pure from the body and its 
polluting association, pure from death and its loathsome 
mastery In expiation of “ guilt ’”’ the soul 1s confined within 
the body,*” the wages of sin 1s un ths case that life upon 
earth which for the soul 15 death The whole multiplicity of 
the universe, emptied of 1ts innocent and natural sequence of 
cause and effect, appears to these zealots under the uniform 
aspect of a correlation between crime and punishment, between 
pollution and purification Thus, mysticism enters into the 
closest alliance with kathartic practices The soul which 
comes from the divine and strives to return thither, has no 
other purpose to tulfil upon earth (and therefore no other 
moral law to obey), it must be free from life itself and be 
pure from all that 1s earthly 

The Orphics, moreover, were the only people who could 
venture among themselves or before strangers to greet each 
other with the special name of the ‘ Pure’’5® The first 
reward of his piety was received by the initiate of the Orphic 
mysteries in that intermediate region whither men must go 
after their earthly death When a man dies, Hermes leads 
the “ deathless soul "᾿ into the underworld 5° Special poems 
of the Orphic community announced the terrors and delights 
of the underworld kingdom ®® What the Orphic mystery- 
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priests vouchsafed to their public upon these hidden matters— 
outdoing the promises made in the Eleusinian mysteries in 
coarse appeal to the senses—may have been the most popular, 
but was certainly not the most original feature of Orphic 
teaching δ᾽ In Hades a yudgment awaited the soul—it was 
no instinctive fancy of the people, but the “ sacred doctrine” © 
of these sectaries which first introduced and elaborated the 
idea of compensatory justice in the world of the dead The 
impious suffer punishment and purgation in the depths of 
Tartaros , 88 those who have not been made pure by the 
Orphic mysteries lie in the miry Pool, δ΄ “ dreadful things ® 
await ” the disdaimer of the sacred worship By a conception 
that 1s quite unique in ancient religion, participation in the 
Orphic ceremonial enables the descendant to obtain from the 
gods “ pardon and purification” for his departed ancestors 
who may be paying the penalty in the next world for the 
musdeeds of the past ** But for the umlsate of the Orphic 
mysteries himself who has not merely borne the narthex 
but has been a true Bakchos,®? his reward 1s that he shall 
obtain a “‘ milder fate’ in the kingdom of the underworld 
deities whom he has revered on earth, and dwell “in the fair 
meadows of deep-running Acheron” 98. The blessed home of 
refuge no longer les like the Homeric Elysium upon earth, 
but below in the world of the Souls, for only the released 
soul reaches there There, the imtiated and purified will live 
in communion with the gods of the nether world *°—we feel 
that we are listening to Thracian and not Greek conceptions 
of the ideal when we hear of the ‘“‘ Banquet of the Pure” 
and the uninterrupted intoxication which they enjoy there 7° 
But the depths restore the soul at last to the hght, for its 
lasting habitation 1s not below, 1t stays there only for the 
interval which separates death from its next rebirth For the 
reprobate this 1s a time of punishment and purgation—the 
Orphics could not distress their hearers with the awful and 
intolerable idea of the perpetual punishment of the damned 
in Hell , many times over the soul rises again to the light and 
in continually renewed bodies fulfils the cycle of births For 
the deeds of its past life 1t 15 recompensed 1n the next life that 
1t lives, and each man must now suffer exactly what he has 
done to another 7! So he pays the penalty for ancient guilt 
the “ thrice-ancient law ”—what thou hast done thou shalt 
suffer—is thus fulfilled for him in far liveher fashion than it 
could be in any torments of the shadow-world So surely 
also shall the pure be rewarded in future hves by ever-increas- 
ing happiness How exactly the Orphic fancy filled out the 
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individual gradations 1n the scale of happiness 1s beyond our 
knowledge 7 

But the soul 15 rmmortal, and even sinners and the unre- 
deemed cannot perish entirely Hades and the life on earth 
holds them in their perpetual round, and this 1s their punish~ 
ment Tor the soul of the blessed, however, neither Hades nor 
earthly life can offer the highest crown of happiness If 1t has 
been made pure and spotless in the Orphic mysteries and the 
Orphic manner of life, 1t 1s freed from the necessity of rebirth 
and withdrawn from the cycle of becoming and perishing The 
“ purification ” ends in a final redemption The soul mounts 
upwards from the base level of earthly life, not to become 
nothing 1n a final death, for it 1s now that τὲ first truly begins 
to hve, hitherto it has lain imprisoned in the body hke the 
corpse in the grave 8 It was death for the soul when it 
entered into life—now it 1s free and will no more suffer death , 
it lives for ever like God, for 1t comes from God and 1s ttself£ 
divine We do not know whether these theosophists went so 
far as to lose themsevles in detailed picturing and contempla- 
tion of the blissful heights of the divine hfe 7* In the remains 
of their poems we read of stars and the moon as other worlds,”5 
perhaps as the dwelling-place of ilummated spirits 7@ But 
perhaps also the poet allowed the soul to flee from its last 
contact with mortality without himself desiring to follow it 
into the unbroken radiance of divinity that no earthly eye 
can abide 

§5 

This, then, 1s the keystone that completes the arch of Orphic 
religion—the belief mm the divine, 2mmortal, and abiding life 
of the soul for whom union with the body and its desires 
is a thwarting hindrance and repression—a punishment 
from which its one desire, as soon as it 1s awakened to a full 
knowledge of itself, 1s to escape in order that τὲ may belong 
entirely to itself in full enjoyment ofits powers The contrast 
between these ideas and those of the Homeric world 1s com- 
plete . there, the soul released from the body was credited only 
with a poor, shadowy, half-conscious existence, so that an 
eternity of godlike being 1n the full enjoyment of life and its 
powers was only thinkable 1f the body and the soul, the 
twofold self of man, were translated mm undissolved communton 
out of the world of mortality The Orphic legends about the 
origin of the human race do not tell us the real source and 
derivation of the very different beliefs about the soul held 
by the Orphics, those legends only give expression to the 
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way—and only one of many ways 7’—1n which the already 
established confidence in the divinity of the soul was deducible 
from what might he considered the oldest historical story of 
mankind, and how it might be brought into connexion with 
the Orphic legend of the gods This persuasion, the belief 
that a god was living in man and a god that could not be free 
until he had broken through the prison of the body, was 
deeply rooted in the woiship of Dionysos and the ecstasies 
belonging to that worship, we cannot be in much doubt 
that 1t was taken over ready-made, together with the “‘ enthu- 
siastic " cult of the divinity, and further developed hy the 
Orphic behevers We have already met with tiaces of this 
belief even in the Thracian home of the Dionysiac cult, and 
in what we know of the Thracian form of the religion, tiaces 
are not absolutely wanting of an ascetic tendency of living 
that would casily and naturally arise from such a belief 78 
Even in those Northern countries we found the belief in the 
transmigration of souls bound up with the religion of Dionysos, 
and that belief, when it 1s naively held, has as its essential 
presupposition the idea that the soul, im order to have a 
complete life, and one that can survive bodily death, must 
of necessity be united to another body Even this idea 1s, 
however, quite foreign to Orphism The Orphics retained, in 
spite of everything, the doctrine of transmigration, and 
combined it 1n a strange alliance with their own belief m the 
divinity of the soul and its vocation to a life of perfect hberty 
It 15 evidently improbable that they mvented that doctrine 
entirely on their own account, the firsi principles of their 
creed by no means led necessarily to 1t Herodotos 7° asserts 
distinctly that the doctrine of transmigration came to the 
Greeks from Egypt , and as a consequence, that 1t was from 
Egyptian tradition that the Orphics received it This asser- 
tion has no more to recommend it than any other of Herodotos’ 
many pronouncements as to the Egyptian origin of Greek 
opinions and legends, and it 1s even less likely to mislead us 
in view of the fact that it is by no means certain and not 
even probable that a belief in transmigration ever really 
existed in Egypt 8° This belief has arisen independently in 
many places on the surface of the earth, without the need of 
transmission from one place to another , 5: it might easily 
arise in a country where the belief prevailed that there caisted 
only a linited number of souls of which each one—in order 
that no earthly body might be without its spiritual guest— 
must inhabit many perishable life-tenements, and not 
be bound to any one of them by a real nner necessity This, 
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however, 1s a conception common to popular psychology all 
over the world ® If τὲ 1s still considered more probable that 
the idea of a migration of the soul through many temporary 
bodies was not spontaneously evolved by the Orphics, but 
was received by them from the hands of others, there 1s yet 
no reason to reject the most natural assumption—namely, 
that this also was one of the beliefs that the Orphics took 
over with the cult of Dionysos from Thrace Like other 
mystics,® the Orphics took over ihe belief in transmigration 
from popular tradition and turned it into a serviceable 
member of their own body of doctrine 86. It served them by 
giving a stiking and physical expression to their own con- 
ception of the inevitable connexion between guilt and penance, 
pollution and the refining power of punishment, piety and 
future blessedness wpon which all their religious ethic depended 
It was with an exactly similar purpose that they also retained 
and developed the old Greek 1dea of a place of the souls in the 
depths below the earth. 

But if they believed in the transmigration of souls, that 
belief did not with them hold the highest place There 1s a 
realm where the ever free and divine souls have their being, 
a realm to which the series of lives in earthly bodies 1s only 
transitional, and the way to τὶ was pointed out by the saving 
doctrine of the Orphic mysteries, by the purification and 
salvation afforded by Orphic asceticism 
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sacra Orphica putantur confici Cic, ND m, 58, cf Lyd, Mens. 
4,51, p 107 W Βακχικά an Orphic poem Suid ’Opdeds (cf Hiller, 
Hermes, 21, 364 £), whence fy 3 (Abel), and perhaps frr 152, 167, 
169, 168 τὰ ᾿Ορφικὰ καλούμενα καὶ τὰ Βακχικά are already reckoned 
as a single class by Hdt n, 81 

3 This 1s seen τῷ the decree of the Council and people of Athens 
dealing with the ἔμποροι Κιτιεῖς and their temple of “ Aphrodite ’— 
CIA u, 168 (333/2 & c ) —That on the other hand such foreign mystery- 
cults were not always so tolerated (or not without resistance) 15 shown 
by the case of Ninos Dem, FL (19) 281 with Sch , cf. DH, 
Dinarch 11, 

® θεοὶ ξενικοῖ, Hsch , see Lob, Agi 627 ff A nameless θεὸς ξενικός 
occurs in CIA 1, 273 £, 18 —The foundation of such θέασοι for foreign 
deities (or deities at least not officially worshipped by the city in 
question) 1s almost invanably the work of foreigners (many exx. from 
Rhodos in BCH 1889, p 364) They are all foreigners, eg whose 
Names occur in the decree of the θιασῶται of the Karian Zeus 
Labraundos, CIA u, 613 (298/7 Bc), cf ib 614, SIG. 726. 
Merchants from Kition found a cult of their Aphrodite (Astarte) in 
Athens, just as some Egyptians had a httle while before put up τὸ 
τῆς ᾿σιδος ἱερόν there CIA u, 168 The names of foreigners (in 
addition io Athenians) are very numerous among the ὄνοματα τῶν 
ἐρανιστῶν of a collegiun of Σαβαζιασταί in the Peiraeus (second 
centurvBC) ’Ed ’Apy 1883, p 2451 The foreign worship would 
then begin to receive the support of natives of the host-city (most of 
them being at first of the poorer classes), and in this way the new 
religion would gain a footing in its adopted home (Pure Athenian 
citizens compose the society of the Dionysiastar m the Peiraeus, 
second century ΒΟ, 4th ΜΗ 1x, 288 = CIA ιν, 2, 623 d) 

4 The Bendideia early became a state festival in Athens (even fifth 
century, CIA 1, 210, fy kK, p 93) An allusion in Plato (Rp 327 A), 
however, shows that the Thracians (who must have introduced the 
cult of Bendis into Athens, or at Icast into the Peuaeus, the home 
of most θέίασοι) still kept up a special worship of their goddess 1n their 
own manner, side by side with the Hellenized cult It appears at 
least as 1f the worship in 1ts remodelled Greek form scemed to them 
no longer the mght one (Bendis, too, ike Dionysos, 1s a divinity of 
both this world and the neat see Hsch δέλογχον ) 

5 Alleged traccs of Orphic influence on special sections of the Ihad 
(Διὸς ἀπάτη) or the Odyssey are entirely ilusory, nor did the Orphic 
doctrines exert any influence on the Hesiodic Theogony On the 
other hand, Orphism was itself strongly affected by the primitive 
Greek theology the fragments of which were put together in the 
Hesiodic poem 

5 Ονομάκριτος Διονύσῳ συνέθηκεν ὄργια, Paus 8, 37, 5 


NOTES TO CHAPTER X 349 


7 Among the writers of Orphic poems mentioned by (1) Clem Al, 
Sir 1,21, p 397 P (from Epigenes) and (2) Suidas (from Epigenes and 
a@other authonty both Su and Clem probably got their information 
through the mediation of Ὁ H )—two certain Pythagoreans are named, 
Brotinos (of Kroton or Metapontum) and Kerkops (not the Milestan) 
{Abel, Orphica, p 139] From lower Italy or Sicily come Zopyros of 
Herakleia (the same person 1s probably meant by Iamb, VP 190, 
5 N, when he counts Zopyros among the Pythagoreans coming from 
Tarentum), Orpheus of Kroton, Orpheus of Kamanna (Suid.), 
Timokles of Syracuse Pythagoras himself 1s mentioned among the 
writers of Orphic poems in the Τριαγμοί of [Ton] (at least as early as 
the beginning of the fourth century) Apart from these the only 
names of conjectured composers of Orphic poems are Theognetos 
ὁ Θετταλός, Prodikos of Samos, Herodikos of Perinthos, Persinos of 
Miletos, all of whom are unknown to us except Persinos, whom 
Obrecht not improbably identifies with the court poct of Euhoulos 
of Atarneus mentioned by Poll 1x, 93 (cf Lob 359 f Bgk, PLG 
11, 655) In this case he 1s an Orphic of a much later penod 

ὁμολογέουσι δὲ (sc Αἰγυπτιοι) ταῦτα (prohibition to bury the dead 
in woollen clothing) τοῖσι ᾿Ορφικοῖσι καλεομένοισι, καὶ Βακχικοῖσι, 
ἐοῦσι δὲ Αἰγυπτίοισι καὶ Πυθογορείοισι, Hdt u, 81 There can be no 
doubt that Hdt in these words meant to dernve the ’Opdind καὶ 
Baxyixa (the four datives are all neuters, nol masc) from the 
Αἰγύπτια καὶ Πυθαγόρεια, ie the Pythagorean ordinances which were 
themselves denved from Egypt (cf Gomperz, Siizh Wien Ahk 1886, 
p 1032) Ifhe had regarded the Πυϑθαγόρεια as entirely independent of 
the Αἰγύπτια (and the’ Ορφικά as independent of the Pythag ) he certainly 
could not have brought them in here (This answers Zeller, Ber 
Berlin Ak 1889, p 994, who introduces a comma before καὶ Hvé )\— 
Itis equally impossible (with Maass, Orpheus, p 165, 1895), ἰο connect 
the ἐοῦσι δὲ Αἰγυπτίοισι with Βακχικοῖσι only , τῇ must of necessity go 
with τοῖσι ᾽Ορφικοῖσι as well, for 1t 15 the whole point of Hdt ’s note 
to show that the religious usage which he mentions has, hhe so much 
else of the kind in Greece wherever it may be found, been borrowed 
from Egypt, and “1s Egyptian” Jn this he would fail completely 
uf he did not regard the “Opd¢ixd (and hence also the Πυϑθαγόρεια) as 
Αἰγύπτια ἐόντα and clearly say so MHdt certainly has no idea, as 
Maass would have us believe, of making a generic distinction between 
"Opdixd and Βακχικά Baxy 15 the name of the genus of which ’Op¢ 
1s the specics —‘‘the ’"Opd¢ixd, and the Baxyexd in general” Not aif 
Baxyexd are "Opdixd This use of καὶ whereby the whole 15 added 
subsequently to the part 15 perfectly regular and legitimate (1t may 
also add the part 1o the whole as in the cases adduced by Maass, 
166 n τὰς Διονυσιακὰς καὶ τὰς Ὀρφικάς, eic) Hdt mentions the 
Πνϑθαγόρεια last in order to indicate by what intermediate step the 
Egyptian element in the first-mentioned Ὀρῴφικά was specially assisted 
—he has further in τι, 123, shown clearly enough that he regarded 
Pythagoras as one of the pupils of the Egyptians (P in any case 1s 
one of the teachers of 1mmortalitv there referred to) This 15 also 
obvious from his whole attitude —Hdt ᾽ν opimon docs not in any case 
oblige us to believe in 1t He was forced to regard Pythagoras as the 
earliest author of Orphic doctrine because /its connexion with Egypt 
seemed certain (cf Hdt nu, 123) while that of the Ὀρῴφικοί themscly es 
was not so in this way only could Hdt seem to prove the Egyptan 
origin of that doctrine —The pnionty of the Orphics 1s often supposed 
to be proved by the witness of Philolaos (fr. 14D) ap Clem Al, Sty 
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3, 3,p 518 P (and cf Cic, Hortens fr 85 Or), it must be admitted, 
however, that the passage does not prove what τῇ 1s supposed to do 

® Frr 143-51 (cf Lob 715 ff) Here. mdeed, Orphic afid 
Pythagorean doctnne are med upinextncably Fr 143 ( Πυθαγορείως 
τε καὶ Ὀρφικῶς Syrian) belongs to the ets τὸν ἀριθμὸν Πυθαγόρειος 
ὕμνος which 15 several times distinctly so called by Proclus (The 
fry are in Nauck, lamb, VP, p 228, fr 1m) SFr 147 (Lyd Alens) 
obviously comes from the same (Nauck, p 234, jy 11) The same 15 
at least highly probable of the frr 144-6, 148-51 Probably what 
Orpheus says of the number 12 comes from the same ὕμνος (ap Procl 
a2 Fp u, 131, 10 Kroll) Proclus, however (77 Rp 169, 25 Ix), also 
cites ll 2-5 from the ὕμνος (Nauck, fr 11) but this time attributes them 
toan εἰς τὸν ἀριθμὸν 'Ορφικὸς ὕμνος This Orphico-Pythagorean ὕμνος δ 
at any rate nothing to do with the (Rhaps ) Theogony of Orpheus On 
the other hand, the words τετράδα rerpaxéparov, which acc to Procl 
“1 Rp 169, 29 K, occurred μυριάκις in the Ὀρφικὴ θεολογία, come 
from the Theogony They were possibly used as a title of Zagreus 
the κερόεν βρέφος (Nonn, D vi, 165) though what is here said by 
Proclus about the Διονυσιακὴ (1e of Zagreus) θεότης, viz that it 
τετράς ἐστιν, was applied rather to the four-cyed Orphic Phanes by 
Hermuas (fy 64 Ab) 

10 On the other hand, there 15 much im Orphic theology and poetry 
that 1s taken immediately from the primitive Thracian worship of 
Dionysos and absent from Pythagorean teaching This makes 
it very probable that even such theologoumena as are common to 
Orphism and Pythagoreanism really go back to the fanatical cult of 
Dionysos, or at least were easily thence derived by religious speculation 
in this case the Orphics may well have got them from this onginal 
source of mystic lore that was common to both parties and not by the 
circuitous route of Pythagorean teaching Orphism remained more 
closely attached to the common source than did Pythagoreanism, 
and may for that reason be regarded as somewhat older thau its rival 
and be supposed to have originated independently of τὲ 

11 Zopyros of Herakleia, Orpheus of Kroton Tz, Prol in Aststoph 
([p 20, 28 Kaibel, Com Fr] Ritschl, Opusc 1, 207) Suid "Op¢d 
Κροτωνιάτης (irom Asklepiades of Myrlea) 

15 We may not simply take it for granted that the account given in 
Dem 18, 259-60, of the nocturnal initiations and the processions by 
day through the city held by a mystical sect, 1s intended to describe 
the secret mysteries of an Orphte conventicle (as Lob does 646 ff, 
652 ff, 695 f) The explanation of the ἀπομάττειν τῶ πηλῷ of that 
passage by reference to the specially Oiphic myth of Zagreus and the 
Titans 1s arbitrary in itself and hard to 1econcile with the language 
of Demosth (Harp and Phot are respunsible for this exp] ) Hardly 
more successful 15 the derivation of the call ἅἄττης ins from the ἄτη 
of Dionysos (Zagrcus) on being torn to pieces by the Titans EM 
163, 63 A definite connexion undoubtedly does exist between the 
᾿Ορφικὰ ὄργια and the Σαβάζια καὶ Μητρῶα (Str 471) described by 
Dem ρυΐ the Orphics were never called worshippers of Sabazios 
nor their god Σαβάξιος, and it seems likely that their secret worship 
was different from. the ceremonies of the Σαβαζιασταί that Dem had 
in y1ew (the latter may have retained more of the primitive barbaric 
ritual cf the ins given in “Ed “Apx 1883, p 245 f =CIA ιν, 
Supp τ, n 626 b, from the end of second century Bc) 

19 See Lob, del 235 £, 237, 242 {£ 

14 To attribute the practical side of Orphism to a late degeneration 
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of the once purely speculative character of the sect (as many have done) 
15 a very arbitrary proceeding and quite unjustifiable on histoncal 
grounds The fact that a clear description of this activity does not 
occut before the fourth century (in Plato) does not prove that it did 
not exist earlier Apart from this an ὀρφεοτελεστής named Philippos 
is mentioned by Plu, Apoph Lac 224 IE as a contemporary of King 
Leotychidas 11 of Sparta (reigned 491-469} Tlus evidence 1s not 
to be so easily sct aside, as K O Muller, Introd Scrent Myth 311 ff, 
would like to do The Orphic sect from the very beginning denved 
its strength from its felestic and katharti¢ practices 

18 Thphr, Ch 28 (16) 

16 αὐτοῦ (Ὀρφέως) μὲν εἶναι τὰ δόγματα, ταῦτα δέ φησιν (Anstot ) 
*Ovopdxpirov ἐν ἔπεσι κατατεῖναι Arist π φιλοσοφίας fy 10 [7] Rose, 
anst Pseudeprg 

” Tatian, Gy 41 (p 42 Schw), seems to speak only of redaction 
(συντετάχθαι) of the els Ὀρφέα ἀναφερόμενα among already existing 
Orphuc poems as the work of Onomaknitos (in the same way Onomakr 
is only the &a@érns—the arranger not the author—of the χρησμοί of 
“© Mousaios”, Hdt vu, 6) Traces of an external linking-together of 
the individual poems of Orpheus in a “redaction” are not wanting 
(cf the lnking-together ot the poems of the Epic Cycle or of the 
corpus Hesiodeum) , first of all coming in all probability the greater 
κρατήρ (as in the enumeration of Clem Al, δὲν 1, 21, p 397P), sec 
Lob 376, 417, 469 —Clem Al, δὲν 1, p 397 P (and Eus, PE 10, 11, 
p 495 D) 1s only derived from Tatian, though Onomakr 1s here definitely 
called the author of the εἰς Ὀρφέα φερόμενα ποιήματα Onomahr 
seems also to have been simply regarded as the author of the ᾿Ορφικά 
in the doxographical excerptap SE P 11,30 = JI 9, 361, p 287 
Mutschm , cf Gal, H Philos (Dov, p 610, 15) Ὀνομάκριτος ἐν 
tots ᾿Ορφικοῖς —On the other hand, in the—admittedly incomplete— 
enumeration of Orphic poemsin Clem Al, Sir 1, 21, p 397 P, not one 
is attributed 10 Onomakr, and in Suid Ὀρῴφεύς he 15 only given the 
χρησμοί (no confusion with the χρησμοὶ of Mousaios 1s to be suspected 
here) and the τελεταί Paus (8, 37, 5) mentions (without naming them) 
ἔπη of Onomakr (cf Ruitschl, Opesc 1, 241) Some at least of the 
poetry going undcr the name of Orpheus must have been ascnbed to 
Onomakr by Amst (fy 10 (7 Teubn }) 

18 Suid Ὀρῴφεύς, 2721 A Gaisf 

19 Onomakr εἶναι τοὺς Τιτᾶνας τῶ Διονύσω τῶν παθημάτων ἐποίησεν. 
αὐτουργούς, Paus 8, 37, 5 [Ὁ,Ρ 335, thinks this refers to the 
**Theogony”’ but no authority attributes a single one of the several 
Orphic Theogonies to Onomakr as its real author We should rather 
be inchned to think of the τελεταί winch 1s distinctly ascribed to 
Onomakr and which at least dealt with the practical side of worship . 
οἱ Pl, Rp 364 E~-3G5 A, λύσεις, καθαρμοὶ ἀδικηματων κτὰ ἃς δὴ 
τελετὰς καλοῦσιν (but it was not that ihe mystical βέβλοι were called 
τελεταί as Gruppe, Gr Culte 1 Afythen, 1, 640, mistakenly supposes 
he 1s otherwise quite right in his protest against Abel’s treatment of 
the τελεταῦ They must almost necessanly have dealt with the 
reproduction of the πάθη τοῦ Διονύσου (as providing the ἱερὸς λόγος 
to the δρώμενα), and, as the cential idea of the orgiastic cult must 
have included the most important circumstance of the Orphic τελεταί 
(sce DS 5, 75,4, Clem Al, Profy u, 17, p 15 P) 

20 Onc of the poems (perhaps indeed the poem of the ῥαψωδέαι, 
and in that case the ἱερὸς λόγος as well) made Orpheus distinctly 
appeal to a revelation made to him by Apollo fr 49 (see Lob 469) 
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21 Besides the three Theogomes distinguished by Damascius there 
were (apart from other more doubtful traces) at least two other 
variations of the same theme 5866 fy, 85 (Alex Aphrod ) and fry 37, 
38 (Clem Rom), cf Gruppe, 1, 640 £—The senes of divine mlers 
given by “Orpheus” acc to Nigid Fig ap Serv £cl iv, 10 (fr 
248 Ab), conflicts with all the other Theogontes but agrees in some 
particulars with Lact 1, 13 (fr 243) Still, this remark need not 
necessanly have been taken from any Orphic “ Theogony ” 

22 (Zeus) πρωτογόνοιο χανὸν μένος ᾿Ηρικαπαίου, τῶν πάντων 
δέμας εἶχεν ἐῆ ἐνὶ γαστέρι κοίλη, fr 120 (from the Rhapsodiai) We 
are accustomed to read here χανών with Zoega (Abh 262 6) but 
χανών does not mean " catching up or devouring * [Zo], at most it 
might mean, in bad late-Greck, just the opposite of this—‘' abandoning ”’ 
(transitive) Lobeck’s caplanation (p 519 n) 1s also unsatisfactory 
The word may have been originally χαδών 

38 The line occurred in various forms in the Theogonic poem 
frr 33 (Plato *), 46 ([Anst] de Afundo), 123 (Rhapsod) , sec Lob 
520-32 It seems certain then (Gruppe’s doubts go too far Rhaps 
Theog 704 ff) that the line appeared in the oldest form of Orphic 
Theogony and was merely borrowed thence, hike so much else that was 
ancient, by the Rhapsod Theogony (1e the words, Ζεὺς κεφαλὴ κτλ 
which would be the oldest form, as Gruppe nghtly remarks κεφαλὴ = 
τελευτή, cf Pl,7: 69 B) Even the writer of the speech agamnst 
Anstogetton A ([Dem] 25), an Orphic adheient, appears, as Lob 
remarks, to allude to the words in § 8 

81 Theokrasia must have belonged to Orphic theology from the 
outset Lob 614, though the most exireme examples of this may 
perhaps come from later poems frr 167, 169 (Macr), 168 (DS), 
201 (Rhaps ), etc , being probably denved fiom the “ Little Krater ” 
(fr 160), in which Chrysippos seems to beimitated (Lob 735 and fr 164), 
and from the διαθῆκαι, fy 7 (JM) a forgery in Judaeo-Chnshan 
interests which nevertheless made use of many ancient pieccs of Orphic 
literature (the ἑερὸς λόγος Lob 450 ff, 454) —Theokrasia 1s met 
with even in the orthodox poets of the fifth century, though they did 
not invent it, the ‘‘ theologo:”’ of the sixth century Epimenides and 
Pherekydes were as familiar with it as were the Orphics, cf Kern, 
de Theogon 92 

25 See Append 1x 

26 It must have been chiefly the religious significance of the gods 
which caused the retention of their personalities and prevented them 
from fading into mere personifications of abstract ideas or elementary 
powers with which religion could have had nothing further 10 do 

7 In the statements of the Neoplatonic writers this first Orphic 
Dionysos 15 regularly called Διόνυσος simply (perhaps also Βάκχος 
ivy 192)  Nonnus in recounting the Orphic legend calls him Zagreus 
Dw, 165, cf Zaypéa γειναμένη (of Perseph) with clear allusion to 
Calm fy 171 υἷα Διώνυσον Zaypéa yewapévn Callim here, as else- 
where, seems to have in mind the Orphic story Tz cn Lye 355 
calls the god of the Orphic legend didvucoy τὸν καὶ Zaypéa καλούμενον 
Zaypevs the great Hunter 1s a name of the all-absorbing Hades thus 
also the Alkmaionzes fe 3 Kink Zagreus 13 identified with the 
Dionysos of nocturnal revelry in E, Arct ἐν 472, 10 (a reference 
in Ba 1181 Kirchh), and see above, chap viu,n 28. This Dionysos 
1s regarded as a χθόνιος (sec Hsch Zaypevs) and this must indubitably 
have been quite familiar to the poets who made him the son 
of Persephone χθόνιος ὁ τῆς Περσεφόνης Διόνυσος (Harp λεύκη) 
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They were as clearly conscious as was Herakleitos of the fact that 
dutés “Αι δης καὶ Διόνυσος, whereas this consciousness was undoubtedly 
obscured in the public ceremonial of Dionysos-worship (to which, 
however, Hcl ’s saying refers) Zagieus-Dionysos was never identified 
with the '’Iaxyos of the Eleusimia (to which Orph fr 215,1 2 refers) , 
though Dionysos alone was often so identified 

28 Quranos casts the Titans into Tartaros fry 97, 100 Acc to 
Procl. (fr 205) and Arn (196 prob not from the Rhaps ) we should be 
led to suppose that the Titans after they had torn Zagreus in pieces were 
cast down to Tartaros by Zeus In Arn this 1s set down side by 
side with the statement that the Titans were destroyed by the lightning 
of Zeus (ἡ Τιτάνων κεραύνωσις, Plu, Es Carn 1,7, p 996 C), though 
obviously incompatible with the latter statement, as it 1s also (even 
more so) with the origin of mankind f10m the ashes of the Titans which 
1s known not only to Olympiodoros (ad Pid, p 68 Finckh Lob 
566), but also to Proclus who got τὶ from the “ Rhapsodiai” (as also 
did Olymp) Procl, 7 Rp u, 74, 29, 1, 93 Kroll It seems from 
this that Proclus (and perhaps Arn ) in error ascribed the καταταρτάρωσις 
of the Titans to Zeus instead of to Ouranos 

89 Nonn vi, 173, O,fr 195 Perhaps Proclusis nght in explammng 
this doubling of the god’s figure in the mirror as meaming his entrance 
upon the μεριστὴ δημιουργία A reference to a similar explanation of 
this Διονύσου κάτοπτρον occuls even in Plot 4, 3, 12 (Lob 555)—? also 
in the strange statement made by Marsilius Ficus as to the 
crudelissimum apud Orpheum Narciss) fatum (was Zagreus another 
Narcissus ἢ) fy 315, cf Plot. 1, 6,8 The entry of the one ongin 
of the universe into the multiplicity of phenomena 1s first clearly referred 
to in the dismemberment of Zagreus, but 1t would be quite like this 
symbol-loving poetry to introduce the same motif 1m a different torm 
with a passing reference earlier im the poem. 

80 Nonn, D vi, 197 ff 

31 Paus 8, 37, 5 

32 Procl,O,frr 195, 198, 199. In any case Nonn vi, 169 ff 1s 
tollowing the Rhapsodiai 

33 Calli and Euphor knew of the dismemberment of Dionysos by 
the Titans Tz ad Lyc 208 (from the completer version in EM ) 
In any case it 1s not from the Rhaps that this legend 1s also known to 
DS 5,75,4, Cornut 30,p 62,10 Lang, Plu, Es σαν 1,7,p 9960, 
Is et Os 35, p 364F, Clem Al (sce Orph frr 196, 200) —-A roughly 
caricatured drawing on a hydria belonging to the early fourth century 
found at Rhodos and made piobably in Attica appears in JHS m 
(1890), p 243, where it 1s said to represent the dismemberment of 
Zagreus as conceived by Orphics The pictuie, howevei, does not 
agree at all with the meaning thus attributed toit the interpretation 
cannot be the right one 

‘tA true ἱερὸς λόγος, 16 an account of the orgin of mtual acts 
founded upon myth or legend (The Orphus had such accounts, 
eg of the prohibition against being buried in woollen clothing Hadt. 
ui, 81 fin 

= hist the tearing im pieces of the bull in the piimitive Thracian 
Manner occurred also in the Orphic ὄργια may perhaps be deduced 
from the fact that m the legend Orpheus himself 15 torn in pieces 
by the Mainads The priest stands in the place of the god ‘what 
the god suffers in the ritual δρώμενα that the pnest suffers too 
This 1s frequently met with Ὀρφεὺς dre τῶν Διονύσου τελετῶν 
ἡγεμὼν γενόμενος τὰ ὅμοια παθεῖν λέγεται τῷ σφετέρῳ Jed, Procl. tn 
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Rp 1,175 Kr The ancients were fully aware that the bull torn in 
pieces in the Bacchic orgies represented the god himself (and this not 
only in Orphic ritual but from ihe beginning in the Thracian worship) 
the idea 1s often expressed (seee g Firm Mat, Error PR vi, 5), but 
mowhere more clearly than in the Orphic ἱερὸς λόγος 

88 The mtroduction of the Titans from Hellenic mythology into 
the Thracian myth 1s clearly descnbed as the work of Onomaknitos by 
Paus 8, 37, 5 

7 Τιτῆνες κεκομῆται, ὑπέρβιον ἧτορ ἔχοντες, fr. 102 ἀμείλιχον 
ἦτορ ἔχοντες καὶ φύσιν ἐκνομίην, fy 97 As early as Hesiod the Titans 
are hated by their father as δεινότατοι παίδων (Theog 155) Τιτανικὴ 
φύσις 1s the evil character that cannot keep an oath Pl, Lg 701C, 
Cic, Lg 11, 5, wmpios Titanas, Hor, O 3, 4, 42 

38 This explanation of the διαμελισμός of Zagreus 15 often put 
forward (though subthzed into a Neoplatonic sense) by those who use 
the Orphic Rhapsodiai1 see Lob 710 ff But even Plutarch has 
something of the sort (E ap Ὁ 9, p 389 A), and 1t cannot be doubted 
that this (apart from its Platonist wiappings) was the meaning of 
the legend in the mind of its first inventor Nor can the conception 
that the separate existence (multiplicity) of things first came into the 
world by an act of zpret}', have been strange to the ‘heologo: of the 
sixth century we must admit this at once on remembenng the doctrine 
of Anaximander that the multiplicity of thimgs which has amsen 
out of the original one ἄπειρον 15 mm itself an ἀδικέα for which τὲ must 
pay ‘“‘recompense and punishment” (fy 2 Mull, 9 Diels) Such 
personification of the processes of nature and the reading of an ethical 
sense into them, combined as τὲ was with a quietist tendency, was much 
more likely to have arisen 1n the fanciful minds of semi-philosophical 
mystics than to have been given to them by the philosopheis 

39 See the accounts given in Lob 565 £ they come from the 
Rhapsodiai The fact that the omgin of men and the doctrine of 
Metempsychosis as well were dealt with in the Rhaps follows from 
Procl in Fp u, 338 Kroll It must, however, have been from older 
Orphic poetry—at any rate, not from the Rhaps —that the story was 
denved by Ὁ Chr 830, 1011 Plutarch, too does at least refer to it 
τὸ ἐν ἡμῖν ἄλογον καὶ ἄτακτον καὶ βίαιον of παλαιοὶ Τιτᾶνας ὠνόμασαν, 
Es Carn 1,7, p 9960, and possibly Opp, H v, 9-10, Ael fr 89, 
p 230, 19 f Herch (Lob 567 g) Even the words of Xenokrates 
(fr 20, p 166 Ileinze) seem to allude to this Orphic myth Thus the 
Rhapsodiai in this case also were following older Orphic teaching 
and poetry Orph H 37 derivesfromalaterage WhatNic Zi 8 ff 
reproduces (mistakenly ἢ) as Hesiodic tradition was perhaps really an 
echo of Orphic poetry Was the derivation of Man from the Titans 
suggested by still earlier fancies such as eg meet us 1n passages lke 
h Hom Ap 335(137)f Τιτῆνές τε θεοὶ τῶν ξξ ἄνδρες τε θεοί re—? This 
is not Homeric (for all the Homeric πατὴρ ἀνδρῶν τε θεῶν τε), though 
possibly τὲ had a different sense from what τὲ had for ‘‘ Orpheus ” 

4° Dionysos 1s the /as/ot the divine rulers of the world fry 114, 190 
Hence δεσπότης ἡμῶν, Procl 1 Crat, pp 59, 114 Boiss (though 
Procl also speaks of eg Hermes as ¢ δεσπότης ὑμῶν in Cr, p 73B) 
Dionysos 15 the sixth ruler, Zeus who came before him being the 
fifth fry 113 (85, 121, 122) The order givenis 1 Phanes, 2 Nyx, 
3 Quranos, 4 Kronos, 5 Zeus, 6 Dionysos This 1s defimtely stated by 
Synan fy 85 (Proclus follows his master fir, 85, 121), and confirmed 
by the fragments of the Rhapsodia: fry 86 87,96, 113 It seems, 
however, as 1f Plato actually found this order (as Synan thought) 
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in the Orphic Theogony which he read It 1s true that as their silence 
shows the Neoplatonists did not find the verse cited by Plato in the 
Rhapsodiai as they knew them (Plato’s lme 15 ἕκτη δ᾽ ἐν γενεῇ 
καταπαύσατε κόσμον ἀοιδῆς Plu, E ap D 15, p, 391 D, has the 
Meaningless θυμόν instead of xdcpov—did he read θεσμόν ἢ They 
were right, however, in deducing from the line that the ancient Orphic 
Theogony referred to by Plato also hnew of six generations of the gods 
(following the Pythagorean τέλειος ἀριθμός *) and ended with the sixth 
generation ‘The verse was intended doubtless by Plato himself mn 
rather a different sense and he only quotes it humorously (Gruppe 
differs Rhups Theog 693 1 This passage therefore provides 
important evidence of the harmony that eaisted between the Rhapsodiat 
and the oldest Orphic Theogony in the general outhnes of their con- 
struction It 1s, of course, quite a different question whether the six 
Tuleis 1n the poem referred to Ly Plato were the same as those given 
by the Rhaps , nor can we tell whether Dionysos there occupied the 
last place, though the predominance held by Dionysos mn Orphic belief 
makes 1t very probable that he did 

41 The authorities who speak of the ongin of mankind from the ashes 
(or the blood) of the Titans (Lob 565 ff ) express themselves in such 
a way that we are forced to suppose that they 1egarded this as essentially 
the first appearance of men This, however, cannot be reconciled with 
what Proclus, as usual following the Rhapsodiai, says of the golden 
and silver ages of mankind under Phanes and Kronos, which then, 
and not till then, are followed bv the third and last race, τὸ τιτανικὸν 
γένος sce fr 244 and esp tx Rp τι. 74 Kr θνητοί in the 1eign of 
Phanes even occurs 1n the line quoted by Synan (τ Ar Meta 935a 
22 Us) f* 85 It.1s impossible to say whether this improvement upon 
the Hesiodic legend of the Ages of Mankind actually occuried in an 
ancient Orphic Theogony (the one used perhaps by Lactant. O, 
fv 243, 8, cf 248), and was thence taken for the Rhapsodiai without 
being reconciled with the legend of the ongin of men from the ashes 
of the Titans, or whether the two scarcely reconulable accounts 
of the ongin of men we1e somchow or other made toagiee (Fr 246 
{Plu ] prob comes from a picture of the long life enjoyed by the earhest 
geneiations of men see Lob 513 This pictuie docs not necessanly 
presuppose a senies of several yeveai before the Titanic race ) 

42 μέρος αὐτοῦ (τοῦ Διονύσου) cond, Olymp (from Orphic doctrine) 
im PL Phd,p 3 Finckh ὁ ἐν ἡμῖν νοῦς Διονυσιακός ἐστιν καὶ ἄγαλμα 
ὄντως τοῦ Διονύσον, Procl 12 Crat,p 82 Boiss The Hellenes are 
accustomed to make use of the dismemberment, re rntegration and 
resuscitation of Dionysos eis τὸν περὶ τῆς ψυχῆς λόγον ἀνάγειν καὶ 
τροπολογεῖν, Orig, Cels 4, 17, p 21 Lo 

48. οἱ ἀμφὶ ‘Opdéa think that the soul has the bodv as a περίβολον, 
δεσμωτηρίου εἰκόνα, Pl, Craft 400 C Certainly Orphic, too (as the 
Schol also say), 1s ὁ ἐν ἀπορρήτοις λεγόμενος λόγος ws Ev τινι φρουρᾷ 
ἐσμεν οἱ ἄνθρωποι κτλ, Pl, Phd 62 Β, sce Lob 7951 

44 ἐν 221 (Phd 62 Bwith Sch) The similar saying of Philolaos 
1s, as Plato’s manrer of recoiding 11 shows (Phd 61 Ἐ -- 62 B) 
evidently derived from a saving of the Orphic ἀπόρρητα (and Philolaos 
himself appealed to the radator θεολόγοι τε καὶ μάντιες in Confirmation 
of the closely connected doctrine of the enclosure of the ψυχή mm the 
σῆμα ofthe σῶμα fr 23 Mull 141) ‘The docttine continued to be 
taught by Pythagoreans sce Euxitheos Pyth ap Klearch in Ath 
ιν, 157 CD, Cic, Sew 73 It had moreove1 some root in popular 
belief and in legal usage see above, chap v,n 33 
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“© According to the ᾿Ορφικὰ ἔπη καλούμεια, ap Anst de An 1, 5, 
p 4100, 28 τὴν ψυχην ἐκ τοῦ ὅλου εἰσιέναι ἀναπνεόντων φερομένην 
ὑπὸ τῶν di€uws (The ancient commentators add nothing fresh ) 
ἐκ τοῦ ὁλοῦ Means simply “ out of space"? The ἄνεμοε weie regarded 
as daimomic powers subordinate and related to the Τριτοτάτορες see 
above, chap v,n 124 Wecannot say how this conception was made to 
square with the other articles of Orphic belief (purgation of souls in 
Hades, etc) It1s plainly nothing but an attempt at such reconcia- 
tion that (following the Rhapsodiai, fr 224) makes the souls that pass 
in death out of the bodies of men, go into Hades, while those that have 
inhabited the bodies of animals fly about in the wind εἰσόκεν αὐτὰς 
ἄλλο ἀφαρπάζη μίγδην ἀνέμοιο πνοῆσιν Amstotle hnows nothing of 
any such restriction Plato (Pha 81 Ὁ, rather differently 108 AB) 
apparently malkung free use of Orphic ideas regards all the μὴ καθαρῶς 
ἀπολυθεῖσαι ψυχαί as lable to the same fate as that allotted by the 
Rhapsodiai to the beasts (Of course τὲ 1s possible to suppose that 
the ψυχαί on being released from Hades for a new ἐνσωματωσις first 
of all fly about in the wind round the dwelling places of the living and 
are then breathed into a new body 1815 would not prevent there 
being a predestined conjunction of a particular soul with the particular 
σῶμα corresponding to its state of punfication )— The establishment 
in later Orphic poetry of the theory thit the ψυχαί dwelt .n the air 
may have been assisted by the philosophic theory of the soaring up 
of the πνεύματα into their element the aether (of which more below) 
Ihis theory, though not first put forward by the Stoics, was specially 
favoured by them 1t almost attained the status of a popularly accepted 
belief Whea the rcalm of the souls had thus been at least in part 
transferred to the air, late O1phic poetry began to regard one ot the 
four rivers οἱ the soul- world, "Axdpwr, as the ἀήρ frr 155, 156 
(Rhaps) There is no reason to see τῇ all this the traces of a supposed 
ancient conception ἢ which Okeanos 1s really a river in the sky (in 
spite of Bergk’s fanciful speculations in Opuse u, 691-6) The eleva- 
tion of the soul-hingdom to the sky 15 in Greek thought invariably 
the result of comparatively late speculation We might even 
ask whether therc 1s not Egyptian influence at work in_ the 
transference of Oheanos (= the Milky Way?) to the sky Such 
influence would be late of course, but in Egypt the idea of the Nile in 
the sky was quite famthar 

46. κύκλος τῆς γενέσεως, fr 226, ὁ τῆς μοίρας τροχός rola fat et 
generationts see Lob 797 f 

ΑἹ of δ᾽ αὐτοι πατέρες τε καὶ vides ἐν μεγάροισιν (πολλάκις) ἠδ᾽ ἄλοχοι 
σεμναὶ Kxedval ~e θύγατοες γίγνοντ᾽ ἀλλήλων μεταμειβομένησι 
γενέθλαις, fir 225, 222 (Rhaps) Here, as Lob 797 nghtly remarks, 
there 15 an allusion to the dogma of the recurrence of exactly the same 
state of things in the world The docitmne of complete παλιγγενεσία 
or ἀποκάτασις ἁπάντων (see Gataher ad M Ant}, p 385) was closely and 
andeed indissolubly bound up with the doctrine of the migration of 
souls (Illogicality belongs rather to the conception of the break in 
the circle caused by the secession of individual souls) It was there- 
fore found among the Pythagoreans to whom 1t 1s ascribed by Cudemos 
fr 51 sp (see Porph, VP 19, p 26, 23 N used later stil in a 
Pythagorean sense by Synes, Aeg 2,7, p 62 f Krab) It was 
borrowed from the Pythagoreans by the Stoa (by Chry»ippos esp), 
which aiter its usual fashion pushed the tather bizarre fency to pedantic 
extremes (\fter the Stoic model 1s Plot 5, 7, and perhaps also the 
genethliacs spohen of by Varro ap Aug, CD 22, 28) It 15 at least 
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probable in the extreme that these ideas were first held by the Orpbics 
and not borrowed by them from the Stoics there are even traces in 
Orphic tradition of the great World-year (which 1s always closely 
connected with the ἀποκατάστασις τῶν ἁπάντων) Lob 792 ff 

48 κύκλου τε λῆξαι καὶ ἀναπνεῦσαι κακότητος were the words Proclus 
probably had before him (fy 226) 15) Tem 380 B. The forms 
dv λήξαι καὶ dvanvedoar—thus nghtly accented here by Schneider— 
come from Procl himself, who accommodates the words of the onginal 
to the construction of his own sentence We must therefore xot write 
αὖ λῆξαι with Gale and Lob 800 In this case thesubject of the sentence 
15 the praying soul, on the other hand, in the form preserved by 
Simp , κύκλον τ᾽ ἀλλῦσαι καὶ ἀναψῦξαι κακότητος, the subject is the gods 
to whom the soul prays, ψυχή being object In either form the freeing 
of the soul from the circle 15 regarded as a grace from the gods 

40 fy 76 The lines of the Carm. Aity 55 ff (Nauck, p 207) are 
probably modelled on the Orphic οὔτ᾽ ἀγαθοῦ παρεόντος xrA The 
pointis few are they who trouble about the salvation that Orpheus 
(or Pythagoras) brings them, the ὅσιοι are always a small minonty 

80 fry 208,226 Διόνυσος λυσεύς, λύσιος, θεοὶ λύσιοι, see Lob 809 f. 
and cf fy 311 (Ficus) 

δι "Opdda τ᾽ ἄνακτ᾽ ἔχων βάκχευε. .. E, Hp 953 (NB ἄναξ not 
δεσπότης, 1 88) 

δ8 "Ondiros βίος, Pl, Lg 782 Ο, Lobeck, 244 ff 

53 The Pythagorean ἔπου θεῷ, ἀκολουθεῖν τῷ θεῶ (Iamb, VP 137, 
from Anstoxenos) mught also have been given to the Orphics as their 
motto 

54 ἄψυχος Bopd of the Orphics E, Hp 952, Pl, Lg 782 CD; 
Lob, p 246 This, too, is the meaning of Ar, Ra. 1032, ’Opdeds μὲν 
γὰρ τελετάς θ᾽ ἡμῖν κατέδειξε φόνων τ᾽ ἀπέχεσθαι, 1 6, using slain anrma]s 
for food Hor, AP 391 ΖΦ  silvestnms homines ._ caedibus et 
victu foedo deterrmt Orpheus means to speak not of the ritual 
vegetananism of “Orpheus”, but of the previous canmibalism of 
men which Orpheus had put an end to As this is nowhere else 
mentioned of Orpheus we might perhaps regard 1t as mistaken allusion 
on the part of Horace to the passage of Anstoph quoted above. It 
15 not, however, impossible that Horace did in fact have 1n mind some 
Orphic verse which really reported something hke what he himself 
says of Orpheus The Orphic fragment [2471 ap SE, Μ n, 31, 
1x, 15 (Lob, p 246), may have ariscn in the same way, sce Maass, 
Orpheus, 77 (The well-known Imes of Kntias [SE, M 1x, 54 fr. 
25 D1] and Moschion, p 813 Nauck, can hardly have anything to do 
with Orphisin and should 1ather be connected with the theones of 
the Sophists and Demokritos—followed later by the Epicureans— 
about the gradual evolution of human civilization from miserable and 
Savage origins, and ot fiom a “ golden age” of which the Orphics 
too spoke ) 

55 Prohibition to bury corpses in woollen garments ἨΔῈ τι, 81 (in 
each case in o1der that nothing θνησείδιον might cling to the departed) 
Prohibition against eating eggs Lob 251 (eggs are part of the offerings 
to the dead and the food of the χθόνιοι, and so forbidden 50 nghtlv 
explained by Lob 477) It was forbidden in Orphic poetry, as well 
as Pythagorean, to eat beans Lob 251, Nauck on Iamb, VP, 
p 231f the 1eason here, too, being that beans as part of the offenngs 
to the dead, putantur ad mortuos perlineve (Fest), see Lob 254 and 
Crusius, Rk Afus 39, 165 The same or similar reasons are every- 
where at work to cause the eating of certain foods to be forbidden 


358 NOTES TO CHAPTER X 


both by the Pythagorean ordinances and in the mystical cult of the 
χθόνιοι itis because they are used as offerings to the beings of the 
lower world, πρὸς τὰ περίδειπνα καὶ τὰς προκλήσεις τῶν νεκρῶν, OF 
even because they have names which, like ἐρέβινθος or AdOupos, recall 
ἔρεβος and λήθη ῬΙὰα, OR 95, p 286 E The purified state requires 
above all complete separation from anything connected with the realm 
of the dead and the divimites of the dead 

5 Ct fr 208 

5? The soul 1s confined within the body (according to those ἀμφὶ 
Opdéa), ὡς δίκην διδούσης τῆς ψυχῆς ὧν δὴ ἕνεκα δίδωσιν, Pl, Crat 
400 C The exact nature of this “ guilt *’ of the soul 1s not eaplained 
in our remains of O:phic literature The point, however, 1s chiefly 
that the life within the body 15 according to their doctrine not in 
accoidance with but contrary to the proper nature of the soul 

58 συμπόσιον τῶν ὁσίων, Pl, Rp 363 Ο ὁσίους μύστας. Orph , ΗΠ 
84, 3, sce above, chap vi.n 18 

59 μμυχὰς ἀθανάτας κατάγει Κυλλήνιος ‘Eppis γαίης és κευθμῶνα 
πελώριον fy 224 (τι would be vain to look for an example of ἀθάνατος 
used as adjective to ψυχή τη Homer) Hermes χθόνιος leads the souls 
down into Hades and also upwards again (to fresh ἐνσωματώσεις) 
Orph ,H 57,6 ff (For the Pythagorean Hermes see DL vi, 31) 

80 Especially in the κατάβασις εἰς “Αιδου (Lob 373, cf above, 
chap vu, n 3) The descent lay through the chasm at Tainaron 
see above, chap v,n 23,andcf Orph, 4vg 41 —Other Orphic poems 
may also have dealt with such matters πολλὰ pepudo leparas περὶ 
τῶν ἐν “Αἰιδου πραγμάτων τῷ τῆς Καλλιόπης, Jul, ΟΥ vu, p. 281, 
3 Hert] [216 Ὁ] 

81 λύσεις καὶ καθαρμοί of the living and even the dead carned out 
by Orphic pnests Pl, Rp 364E Reward of the imtiated in Hades 
cf the anecdote of Leotychidas II in Plu, Apophth Lac., p 224E, 
and of AntisthenesinD L νι. 4 Those who feared the bite of Kerberos 
or the water-cariying to the leaky cask (see App im) sought protection 
against such things in τελεταὶ καὶ xafappot Plu, NPQ Suav Epic 
27,p 1105 B Hope of immortality for the soul rests on the Dionystac 
mysteries acc to Plu, Cons ad Ux 10, p 611 D 

82 Tt 1s significant that the belicf in a judgment and punishment of 
ψυχαί is based in [Pl] Ep vu, 335 A not on popular acceptance 
or the statements of poets but on παλαιοί τε καὶ ἱεροὶ λόγοι, cf above, 
chap vu,n 13 

89 fy 154 (punishment in Hades of those guilty of crimes against 
their own parents ἢ fr 281) 

64 See above, chap vu, n 15 

6 δεινὰ περιμένει Pl, Rp 365 A, cf fy 314 (Ficinus) 

8° fy 208 (Rhaps) ὄργιά +’ ἐκτελέσουσι (ἄνθρωποι), λύσιν προγόνων 
ἀθεμίστων μαιόμενοε σὺ (sc Dionysos) δὲ τοῖσιν (dat commod)), 
ἔχων κράτος, ots κ᾽ ἐθέλησθα λύσεις Ex τε πόνων χαλεπῶν καὶ ἀπείρονος 
οἴστρου (of continual rebirth) That this belief in the efficacy of 
prayers for the ‘‘ poon souls of the departed” belonged to the earlier 
stratum of Orphism follows from Pl, tp 364 BC, E, 365 A, wheie he 
speaks of λύσεις τε kai καθαρμοέ of the Orphics which promised to 
deliver living and dead from the ἀδικήματα αὐτοῦ ἢ προγόνων (It 
has been wrongly attempted to fasten the same belief on Plato him- 
self, in the Phaedo )—For Gnostic and early Christian ideas of the 
same kind sce Anrich, D Ant Mystertenwesen, 87,4, 120n But 
even in the Rigveda (7, 35, 4) we may find the thought that the “ pious 
works of the pious "’ can help others to salvation (Oldenberg, Rel ὦ 
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Veda, 289) Religious pietism seems to produce the same effects 
everywhere 
rare πολλοὶ μὲν ναρθηκοφόροι κτλ was an Orphic verse Lob 809, 

68 fy 154 

49 ὃ κεκαθαρμένος te καὶ τετελεσμένος ἐκεῖσε (εἰς "“Αιδου) ἀφικόμενος 
μετὰ θεῶν οἰκήσει, fr 228 (Pl) 

10 συμπόσιον τῶν ὁσέων in Hades, μέθη αἰώνιος their reward Pl, 
Rp 336 CD (cf Dieterich, Nekyza, 80 n) Plato there mentons 
Mousaios and his son (Fumolpos) as authorities for these promises 
and contrasts with them, by a οὗ δέ, others who made different promises , 
perhaps refering to other Orphic poems (cf fy, 227) But Mousatos, 
himself always closely connected in Plato with Orpheus (itp 364 E, 
Prot 316 D, 4p 41 A, Zon, 536 B), he.e simply means “ Orphic poetry ” 
A literature of essentially Orphic character went under his name 
So Plu, Comp Cwm et Lur 1 seems nght in substituting simply 
τὸν ᾿Ορφέα for the Μουσαῖος named in Pl 

2 Pl ,Lg 870 DE, then in more detail for a special case but denved 
from same source νόμω, . τῷ νῦν δή (1e in 870 DE) λεχθέντι 
872 DE, 873 A —The 1dea of such a religio-yurdical alto was popula 
also in Greece see below (chap xt, n 44) Frequently for stance 
1n curses of vengeance the wish 1s that the doer may suffer exactly the 
same thing as that which he has done to his victim Exx from Soph 
(bestis ΤῊ 1039 f) given by G WolffinS , Azas, 839, cf A,Cho 3098, 
Ag 1430 —As a Neoplatonic idea Plot. 3, 2, 13, Porph and Iamb 
ap Acn Gaz, Theophkr, p 18 B 

72 We may, however, suppose that the ideas of the Orphics corre- 
sponded with the statements of Empedokles, Plato, etc, about the 
series of births 

18 σῶμα --σῆμα is Orphic Pl, Crat 400 C 

14 Complete escape from the world of birth and death 1s distinctly 
anticipated for the pious Orphic in fr 226, κύκλου τε λῆξαι «rA The 
other and positive side completing this negative promise 1s not clearly 
supphed for us by any fragment (We never even hear distinctly 
of the return of the individual soul to the one Soul of the World, 
though ce1tain Orphic myths—probably of late ongin—seem to suggest 
such a doctrine of Emanation and final Remanation ) 

7 fry 1,81 The moon was regarded as inhabited, like the world, 
by hagoreans too (esp Philolaos) and also by Anaxagoras 

18. This at least was the belief of Pythagoreans and later of Platonics 
see Griech Roman, 269, Wyttenb on Eun VS 117 But the idea 
occurs as early asin the 7? of Plato,esp m42B It may have been 
long familar to Greek popular belief (as to other peoples, cf Tylor, 
τι, 70), and reached Orphics from that source (Similar though not 
quite the same 1s the popular beliet ὡς ἀστέρες yryvdped” Grav τις 
ἀποθάνη, Ar, Pa 833 f, which the Greeks shared with all the nations 
of the earth cf ‘‘Pythagoras” ap Comm Berr wn Lucan, 9,9)—No 
opinion can be built upon the statement of Ficinus (fr 321) 

ΤΊ Orphic poetry must have varied 1n 115 account of what happened 
to the dismembered limbs of Zagreus Dionysos That the Titans 
tore the god limb from lmb seems to have been common to all 
versions of the Theogonic poem (see nn 28,41, p 341) But whereas 
according to one account the Titans then devoured the god (except 
the heart) and from the mixer Titanic and Dionysiac elements of their 
bodies after they had been destroyed by hghtning the race of men 
had its origin (p 341), according to others the mangled limbs 
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of the god were brought by Zeus to Apollo who buried them 
taking them ‘on to Parnasos”,1e at Delphi see Orph fr 200 
(Clem Al) and so, too, Calum fy 374 The Rhapsodiai gave the first 
version in detail, but also preserved an account resembling the second 
(see fry 203, 204 the &ilew τὰ μερισθέντα τοῦ Διονύσου μέλη there 
tefers probably to the reunion of the collected limbs for the purpose 
of burial and not for the restoration of the dead god to hfe This 1s 
also possibly the meaning of the Διονύσου μελῶν κολλήσεις in Jul, 
Chr ,p 167,7 Neum But Or, Cels 4,17, p 21 Lom, speaks of the 
veanitmation of Dionysos συντιθεμένου after the dismemberment). 
This second account, where τὸ occurs alone, of cowise excludes the 
Anthropogony from the Titans’ ashes The second version un~- 
muistakably connects itself with the Delphic legend of the grave of 
Dionysos at the foot of Apollo’s titpod (see above, pp 97 1) 
as K O. Muller observed, Inivod Scient Myth 242. It does, in 
fact, accord 1n this instance, but apart from this τὸ has no connexion 
whatever with the real Delphic legend about the disappearance of 
Dionysos into the underworld and his periodic return to this world 
(See above, chap vin, n 28 The Orphic and Delphic legends are 
elaborately compared and worked in together as though they were 
separate fragments of a single whole in Lubbert’s book, de Pindaro 
theologiae O1ph censore Ind Sch. Bonn Lib, 1888, p xm f—with 
shocking results and no intrinsic justification) Whether this second 
version was the one put forward by Onomakntos 15 uncertain In 
any case, both accounts are much older than the Rhapsodiai, in which. 
it appears, they were included side by side and superficially harmonized 
(—only the hmbs of the god "οἱ devoured by the Titans beng buned 
acc tothisversion) Besides these two veisions there may have been 
another Anthropogony differing from that given τῷ the first account 

the existence of something of the kind 1s perhaps to be deduced from 
what the Rhapsodiai themselves have to tell about the golden and 
silver generations of mankind (see above, n 41) 

78 Of the Thracian Mysoi λέγει ὁ Ποσειδώνιος καὶ ἐμψύχων ἀπέχεσθαι 
(which Pythagoras 15 said to have learnt from Zalmoxis, Str 298) 
κατ᾽ εὐσέβειαν, διὰ δὲ τοῦτο καὶ θρεμμάτων μέλιτι δὲ χρῆσθαι καὶ 
γάλακτι καὶ τυρῶ, ζῶντας καθ᾽ ἡσυχίαν διὰ δὲ τοῦτο καλεῖσθαι θεοσεβεῖς 
τε καὶ καπνοβάτας (perh καπνοβότας acc to an ancient conjecture). 
εἶναι δέ τινας τῶν Θρᾳκῶν of χωρὶς γυναικὸς ζῶσιν, ods κτίοτας καλεῖσθαι, 
ἀνιερῶσθαί τε διὰ τιμὴν καὶ μετ᾽ ἀδείας ζῆν, Str 296 The relgious 
character of this asceticism 15 seen 1n the words κατ᾽ εὐσέβειαν and the 
mame θεοσεβεῖς, also in the word ἀνιερῶσθαι, which are all used of 
the xrioratasofamonasticoider Jos,AJ 18, 1,5,says of the Essenes 
ζῶσι δ᾽ οὐδὲν παρηλλαγμένως ἀλλ᾽ ὅτι μάλιστα ἐμφέροντες Δακῶν (1 € 
Θρακῶν, Γετῶν Getae, Doct Romanis dicti, Phin, NH ιν, 80) τοῖς 
πολισταῖς καλουμένοις In any case the same Thracian ascetics are 
meant whom Poseidonios (l.terally translating a Thracian word) calls 
the xréorac ‘nus, they are said like the Essenes to live without 
women, eat no meat, and τῷ the practice of various other asceticisms 
live together and have all things in common —It cannot be certainly 
decided how old this Thracian asceticism was, 1ts exact connexion with 
Dionysiac religion, and whether it could οἱ did give any impulse in 
the direction of asceticism to the Orphics (Followmg Hom, Ν 4ff, 
many told similar stones of the nomadic Skytho1 see Ephor, frr 
76, 78, or of the fabulous A1:gimpaioi1, Hdt ιν. 23, Znb, Pr 5, 25, 
p. 129, 1, etc Griech Roman, 203 ---ἀποχὴ ἐμψύχων occurred also 
among the Atlantes and certam Indianiaces δέ. iv, 184, 1m, 100) 
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7941, 1233 His words make it plain that the Greek teachers of 
transmigration of souls whom he has 1n mind (Pherekydes, Pythagoras, 
Orphics, Empedokles) had no 1dea of the Egyptian origin of that doctrine 
(Rh Mus 26, 556, 1) 

8° The Egyptian monuments show no knowledge of a general 
transmigration of souls, due to a law of nature or the decree of the gods. 
We can see very well, howevei, what τὸ was in Egyptian traditions that 
might seem like a doctrine of transmigration to Herodotos (cf Wiede- 
mann, Evlaut zu Herodots 2, B p 457 1) 

8 It1s sufficient to refer to Tylor’s collections u, 3 5 —In antiquity 
the Greeks met with a doctrine of Transmigration, apart from Thrace, 
among the Keltic races (Caes , BG 6,14,5, DS 5,28,6, cf Timagenes 
ap Amm Marc 15,9, 8) This was the sole reason why Pythagoras 
‘was made the pupil of the Gallic Druids Alex Polyh ap Clem Al, 
Str 1, p 3355/6 P, etc 

82 That it was not unnatural for the Greeks also to have the con- 
ception of the migration of the soul from :ts first bodv to some other 
suitable second or third body (entry of τῆς τυχούσης ψυχῆς εἰς τὸ 
τυχὸν σῶμα acc to Arist) may be seen from the fact that in Greek 
popular tales of the transformation of men into beasts the idea regv'arly 
prevails that while the body changes 1n such cases the "‘ soul ” remains 
the same as before Thus, explicitly in Hom « 240 (cf. Sch there 
and 329), cf alsoOv, M u, 485, Nonn, Ὁ v, 322f , Aesop, F. 294 
(Halm), [Luc] Ass 13, 15 πιὸ, Apul,M wm, 26imt , Aug, CD. 
18, 18, p 278, 11 ff. Domb, etc (In all transformation stones this 15 
regularly imphed and gives the pomt to the story) This is true 
from the earlest tumes onward, down to Voltaire’s muleteer who was 
turned imto a mule et du vilain 1’dme terrestre et crasse ἃ peine vit 
ee eut changé de place )—The beasts also have a ψυχή eg 


88 Brahmins, Buddhists, Manichaean, etc. 

ΒΑ fixed term for “‘ transmigration of souls” does not seem to 
have been offered by Orphic teaching It was later called παλιγγενεσία 
(a term which did not exactly fit the real meaning of the 1dea\. this 
seems to have been its oldest name (cf. αἱ puxat πάλιν γίγνονται ἐκ 
τῶν τεθνεώτων, Pl, Phd 70 C), and remained its most ceremonious 
one ‘“ Pythagoras”? non perepydxwow sed παλιγγενεσίαν esse dtcrt 
Serv. A_ i, 68 μετενσωμάτωσις 15 not uncommon (frequent im 
Hippol, RH ,p 12,53D-S , 266,ctc) The word most commonly used 
among ourselves, μετεμψύχωσις, 15 among the Greeks precisely the least 
usual, 1t occurseg in DS 10,6,1, Gal iv, 763 K., Tertul , de An. 
31, Serv, A. vi, 532, 603, Suid sv. Φερεκύδης μετεμψυχοῦσθαι 
occurs in Sch, A R 1, 645, 


CHAPTER XI 
THE PHILOSOPHERS 


The Orphic teaching, in which a protracted movement 
of religion in Greece reached comprehensive expression, might 
seem almost an anachronism, appearing as it did in 
an age when a religious interpretation of the world and of 
mankind was hardly any longer admissible Eastwards, on 
the coasts of Joma, a new view of the world had arisen which, 
hike a youth that has come of age, demanded the nght to 
pursue its course without any guidance from traditional beliefs 
The Ionic maritime cities were the meeting-place of all the 
collected wisdom and expenence of mankind, and there all 
the more serious knowledge and study—both indigenous and 
of foreign origin—of “ Nature’, the earth, and the heavenly 
bodies, was gathered together in the mtelligence of those 
ever-memorable spirits who at that time were layimg the 
foundations of natural science, and of all science in general. 
This knowledge was now attempting to turn itself into 
an organized and all-embracing whole Observation and 
constructive study combined with an imaginative vision to 
hazard a picture of the world and reality as a whole 
Because τὲ was rmpossible anywhere in this world to find any- 
thing completely and for ever fixed and dead, speculation 
inevitably pressed forward to the discovery of the undying 
source of Life, that perpetually fills, moves, and rebuilds this 
whole, and of the laws according to which it woiks and 
necessarily must work 

This was the direction pursued by these earliest pioneers of 
philosophy , and they pursued 1t unhampered by any sub- 
servience to mythical or religious modes of thought Where 
mythology and the theology founded upon it saw a complete 
history of cosmic events-each one of which was the result of 
the separate and unique action of divine personalities endowed 
with consciousness and the power of arbitrary choice—there 
the philosopher saw the play of everlasting forces which could 
not be completely resolved into the single events of any 
historical process, for, without beginning or end they had been 
ever in action, tirelessly fulfilling themselves in accordance 
with unchanging laws. In such a universe there seemed 
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to be httle room left for divine figures created by man after 
his own image, and worshipped by him as the guiding and 
supreme powers of the world And 2n fact, the foundations 
were now laid of that tremendous structure of free inquiry, 
which finally succeeded in weaving out of its treasure new 
worlds of thought, where even those who had quarrelled or 
were dissatisfied with the old religion (now inwardly falling 
into decay for all its outward appearance of being at the most 
brilliant zenith of 1ts powers) might yet find a refuge if they 
would not fall back upon sheer nothingness 

And yet Greece never saw a thorough-going opposition and 
conscious quarrel between science and religion In a few 
special cases the religion of the state was forced to recognize 
its ancompatibihty with the openly expressed opimuions of 
individual philosophers, and took steps to make its claims 
to universal supremacy respected But for the most part, the 
two streams of influence flowed on side by side for centuries 
without ever coming into hostile contact The propagandist 
temper was completely absent from philosophy from the 
very beginning (Even when it appeared later as among the 
Cymics 1t produced very httle effect on the supremacy of the 
state religion) Religion on its side was not represented 
by any priestly caste which might have been led to take up 
arms for religion and for what it believed to be its own 
interest alike Theoretic contradictions might the more easily 
Temain unobserved when religion depended so little upon fixed 
dogma or upon a world-embracing whole of opinions and 
doctrines, while Theology, wherever 1t accompanied the 
worship of the gods (εὐσέβεια), which was the real core of 
religion, was, just as much as philosophy, the business of 
individuals and their adherents gathered together outside the 
limits of the official religion of the state Philosophy (except 
in a few special and unrepresentative cases) never sought 
Open war with religion—not even with the weakened and 
diluted religion of the masses, In fact the juxtaposition of 
philosophy and religion (with theology itself by their side) 
sometimes went beyond the external conditions of the time, 
and affected the private intellectual life of certain thinkers 
It might seem as if religion and philosophy were not merely 
different but dealt with different provinces of reality, and 
thus even strict and philosophically minded thinkers could 
honestly and without imaging disloyalty to philosophy, 
adopt particular and even fundamental conceptions from the 
creed of their fathers, and allow them to grow up side by side 
and at peace with their own purely philosophical ideas 
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What the Ionic philosophers in connexion with the rest of 
their cosmology had to say about the soul of man did not 
for all 1ts striking novelty bring them into direct conflict with 
rehgious opinion Philosophy and religion used the same 
words to denote totally different things, 1t could surprise no 
one if different things were said about quite different objects 

According to the popular view, which finds expression in 
Homer, and with which, in spite of their very different 
estimate of the relative values of body and soul, the religious 
theory of the Orphics and other theolog: also agreed—accord- 
ing to this view the “ psyche” was regarded as a umique 
creature of combined spiritual and material nature that, 
wherever τὸ may have come from, now dwells within man 
and there, as his second self, carnes on its separate existence, 
making itself felt when the visible self loses consciousness 
in dream, swoon, or ecstasy (see above, pp 6f) Inthe same 
way, the moon and the stars become visible when no longer 
obscured by the bnghter light of the sun It was already 
implied in the conception itself that this double of mankind, 
which could be detached from him temporarily, had a separate 
existence of 11s own, it was no very great step from this 
to the idea that im death, which 1s simply the permanent 
separation of the visible man from the invisible, the latter 
did not perish, but only then became free and able to hive by 
and for itself 

This spiritual beg and the obscure manifestations of its 
existence in the living man, did not attract the observation 
of the Ionian philosophers Their thoughts were all for the 
universe as a whole, they looked for the “ origins ’’ (dpyai) 
of all that 1s and becomes , for the simple elements of multi- 
farious appearance and for the force which turns the simple 
into the multifarious while controlling, moving, and giving 
life to primeval matter The power of life, the force which can 
set in motion both itself and all else that without 1t would be 
fixed and motionless—this force penetrates all being, where 
it manifests itself most stnkingly m separate imdividual 
beings, there τὲ 1s what these philosophers call the “ psyche ”. 

Thought of in this way, the psyche 15 something quite 
different from the old psyche of popular belief, idly observing 
the life and activities of 1ts body, as of some stranger, con- 
centrated in itself, and pursuing its own secret, hidden life 
And yet the name given to these very different concepts 
remained the same The application of the word “ psyche ” 
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to the power which gives life and movement to the visible 
body—man’s power of lfe—might have been suggested to 
the philosophers by a manner of expression which, though in 
the strict sense of the words conflicting with Homeric con- 
ceptions, 1s occasionally observable in the Homeric poems, and 
seems to have become more and more frequent 1n late times ὦ 
In more exact language, the “‘ psyche ” of these philosophers 
1s a collective expression for all the powers of thought, desire, 
and will (νόος, μένος, μῆτις, βουλή), and especially for the 
functions denoted by the untranslatable word 6vyzés—powers 
which according to the Homeric and popular partition all 
belong entuely to the side of the visible man and his body 3 
According to that view, they are all expressions of the body’s 
natural powers of life—though they cannot indeed be awakened 
to real life before the arrival of the ‘‘ psyche "---ηᾶ in 
Homenic usage are almost the exact opposite of the “‘ psyche”, 
for they perish at death, while the psyche leaves them behind 
to wander about in its separate shadow-life 

But the soul, according to the view of the physiologists, 
has quite a different relation to the totality of life and living, 
and differs in this respect both from the Homeric psyche and 
the Homeric θυμός. The same force which manifests itself 
so strongly, as though specially concentrated there, in the 
psyche of man, works and rules in all matter as the general 
source of life that creates and preserves the world Thus, 
the psyche loses the special singulanty that distinguished 1t 
from all the other things and substances in the world, and 
made it incomparable and unique_ Later reporters are wrong 
in attributing to these Ionic thinkers (for whom vital power 
and material substance seemed immediately and indissolubly 
united) the conception of a separate, independent ‘‘ World- 
5011 Not as emanations from a single Soul of the World 
did they conceive the separate souls of men; but neither did 
they conceive them as simply independent, unique, and 
entirely incomparable essences They are expressions of 
that force which everywhere 1n all the phenomena of the world 
produces life and 1s itself Jzfe Attributing spiritual qualities 
to the primeval source of things, the physiology of the ‘‘ Hylo- 
zoists ’’ naturally could not assume any profound distinction 
between that source and the “soul”. Deprived in this way 
of its separateness, the soul acquired a new importance in 
exchange, in another sense from that of the mystics and 
theologians 1t could still be thought of as something divine, 
for it was a participator im the one Force which builds and 
tules the world. It 1s not the abode of a single darmonic 


366 THE PHILOSOPHERS 


nature, but instead, the very nature of god 1s alive 
within it 

The closer 1ts inward connexion with the universal Whole 
the less, of course, will the soul be able to preserve its indi- 
vidual existence, which was only lent to τὲ while 1t gave life 
and movement to the body, when that body, the sign and 
support of its separateness, 1s overtaken by death These 
earliest philosophers whose view was almost entirely concen- 
trated on the broad outlines of the hfe of nature as a whole, 
would hardly have regarded 1t as part of their task to formu- 
late a deliberate opinion about the fate of the puny individual 
soul after the death of 1ts body In no case could they have 
spoken of an zmortality of the soul in the same sense as did 
the mystics who regarded the soul of which they spoke as 
something which has entered from without into material exist- 
ence, and as a spiritual essence quite distinct from everything 
material The latter were thus able to attribute to the psyche 
a capacity for separate and continued existence which was 
inadmissible in the case of a force of movement and sensation 
completely inhermg in matter and in the shaping of matter. 
Amd tt a= such a force which the physiologists called the soul 

Amciemt twradition, nevertheless, asserts that Thales of 
Mileios whose genius first began the philosophic study of 
manure, %33 the first “to call the soul (of man) 1mmortal ” 3 
But Thales, «ho recognized a “soul” also in magnets and 
planes,4 and thought of the material stuff and the motive force 
of the “‘ soul’ as mseparable, can only have spoken of the 
“ammortahty of the human soul in the same sense as he 
might have s¢cken of the immortality of all “ soul-forces ” in 
nature Like the primal Matter which works and creates by 
Feascr ΟἹ 115 oa natural powers of life, so, too, the universal 
Yurte whi. permeates it ὃ 15 imperishable and indestructible, 
as τὶ a “uns μι τὸ 2 Itas entirely and essentially alive and can 
mever de ἡ died‘ 

ἌΠΟ ΓΙ τ tr «ὩΣ of the ‘ Unlimited” from which all 
tiung- Lav. trea developed by separation, and by which all 
things ars er e)oped and directed, that it never grows old, 
but 15 imrcrtal and imperishable © This cannot be intended 
to apply to the human soul as a separate existence, for hke 
all separate creations out of the *‘ Unhmited ” it must ‘in 
the order of the time ”’ pay the penalty for the “ offence ’’ of 
its separate existcnce,’ and lose itself again in the one 
primordial matter 

Nor could the third in this serres—Anaximenes of Miletos— 
have differed seriously from Thales in the sense in which 
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he spoke of the soul as “immortal”, for him it was of the 
same nature 8 as the one divine ® primal element of Air that 
15 eternally in movement and produces all things out of itself 


§3 

In the teaching of Herakleitos of Ephesos the living power 
of the primal essence—the one?!® and universal, out of 
which arises through change the many and the particular, 
which manifests itself in the union, regarded as indissoluble, 
of matter and motive force—received even greater prominence 
than with the older Ionians By them matter 1tself—-des- 
cribed as either limited or not limited in reference to one 
particular quality—.s regarded as self-evidently in motion 
For Herakleitos the origin of all multiplicity les rather in the 
creative energy of absolute Life itself which 1s at the same {me 
a definite material substance or analogous to one ot the known 
substances The idea of izfe, and that form of τὲ which makes 
its appearance in man, must have been more important 
for him than for any of his predecessors 

This never-resting force and activity of becoming that 
has neither beginning nor end, 1s represented by the Hot and 
Dry and called by the name of that elementary condition 
which cannot be thought of as ceasing to move, namely, Fire 
The ever-living (ἀείζωον) fire, which periodically kindles 1tself 
and periodically goes out (Bywater, fy 20), 1s formed entirely 
of movement and hvingness_ Luiving belongs to everything , 
but living is becoming, changing, becoming something different 
without cessation Every appearance brings forth from itself, 
at the moment of its appearance, the opposite of itself Birth, 
life, and death, and fresh birth clash together in a single 
burning moment, lke the lightning (f/7 28) 

That which thus moves itself in unceasing vilality and has 
ail its being in becoming , which perpetually changes and “ in 
backward-straiming effort’ finds itself again—this 1s some- 
thing endowed with reason, creative in accordance with 
reason and “ art’, 1s Reason (λόγος) itself In creating the 
world τὲ loses itself in the elements, 10 suffets its “ death ” 
(/rr 66, 67) when in the ‘‘ Way downwards” it becomes 
water and earth (fy 21) There are degrees of value in the 
elements decided by the relation which they hold towards the 
moving and self-vivifying fire But that which in the multi- 
plicity of the phenomena in the world, yet preserves its god- 
like fiery nature—this 1s for Heraklertos “‘ psyche”” Psyche 
1s fire 1. Fire and psyche are interchangeable terms 12 And so, 
too, the psyche of man 1s fire, a part of the universal fiery 
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energy that surrounds τὸ and upholds τὲ, through the “ mhala- 
tion” of which 1t maintains itself alive ,1* a portion of the 
World-Reason by participation in which 1¢ 1s itself rational. 
In men God 1s living 14 But god does not descend into man, 
as in the teaching of the Theologians, entering as a finite 
individuality into the vessel of the individual human life 
As a united whole he surrounds men with his flood and reaches 
after and into them, as though with fiery tongues A portion 15 
of his universal Wisdom 15 living 1n the soul of man; the 
*‘dner ”’, more fiery, nearer to the universal Fire and further 
from the less living elements he 1s, the wiser will he be (frr 74, 
75, 76) If he sundered himself from the universal wisdom, 
man would become nothing , 1t 1s his business in thinking, as 
1n acting and in moral behaviour, 1o surrender himself to the 
One Living essence that ‘‘nourishes’’ him and 1s the Mind 
and Law of the world (frr 91, 92, 100, 103) 

But the soul itself 1s also a portion of the universal Fire 
that in the perpetual variation of its form of being has been 
encompassed by the body and become entangled in corpor- 
eality Here we no longer have the rigid, unmediated con- 
trast between “ Body ” and “ Soul” such as τὶ appeared from 
the standpoint of the theologian The elements of the body, 
water and earth, have themselves arisen and perpetually 
amse out of the fire which changcs into all other things, and 
into which everything else changes (7,7 22). So itis the soul 
itself, the creative fire, which creates the body. “‘ Soul,” 
1e Fire, unceasingly turns itself into the lower elements, 
there 15 no contrast between them, and it is but a continual 
flux of transition 

While τῇ 1s enclosed in the body the soul 1s still affected by 
unceasing change In this it 15 like everything else Nothing 
im the world can for a single moment preserve the parts 
which compose it unaltered, the perpetual movement and 
alteration of its being constitute its hfe The sun itself, the 
greatest fire-body, becomes another sun every day (fy 32) 
So, too, the soul, though distinct from the body and a self- 
existing substance, yet 1s a substance that never remains 
like itself In unceasing alteration of its material substance, 
its contents are perpetually bemg transposed [{ loses its fire 
of life in the lower elements, it absorbs fresh fire from the 
living Fire of the universe that surroundsit There can be no 
question of the permanent identity of the soul, of the spiritual 
personality, with itself What in the unbroken process of 
upward and downward straining seems to maintain rtself 
as a single person, 15 1n reality a series of souls and person- 
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alities, one taking the place of another and ousting and 
bemg ousted in turn 

Thus, even while it 1s 1n hfe, the soul 1s perpetually dying— 
but to live again, ever supplementing the departing soul- 
life or supplying its place with another So long as τὲ can 
recruit itself from the surrounding World-Fire, so long the 
individual lives Separation from the source of all life, the 
living and universal fire of the world, would be death for 1t 
The soul may temporarily lose 115 life-giving contact with the 
“common world”’ this happens in sleep and dreaming which 
enclose 1t in their own world (frr 94, 95), and this 15 already a 
partial death to1t Sometimes, too, the soul has a tendency 
to transform itself to a humidity not always made good by 
fresh fire, the drunkard has a “‘ moist soul” (fr 73) Finally, 
there comes the moment when the soul of man cannot any 
longer repair the loss of the living fire which 1s taken from it 
in the perpetual alteration of its matter Then it dies; death 
carries off the last of the series of living fires which in their 
continuity made up the human soul 16 

But in Herakleitos’ world there 15 no such thing as death 
in the absolute sense— an end followed by no beginning, an 
unconditional cessation of becoming ‘“‘ Death” 1s for him 
only a point where one condition of things gives way to 
another, a relative ‘“ not-bemng”’, involving death for one 
but simultaneously bringing birth and life for another (fiy 25, 
[64], 66, 67) Death, just as much as hfe, 1s for him a positive 
thing “ Fire lives the death of earth, and air Irves the death 
of fire, water lives the death of air, and earth the death of 
water” (fy 25) The One that 1s τῇ all things 1s at once dead 
and alive (fr 78), immortal and mortal (fr 67), a perpetual 
“ death and becoming ”’ agitatesit. So, too, the “ death ” of 
man must be the exit from one positive state of things, and 
the entry mto another, also positive, condition Death occurs 
for man when the “ soul 15 no longer within him Only the 
body 1s then left , alone and by itself it 1s no better than 
dung (fr 85) But the soul—what becomes of that ? It must 
have altered; 1t was fire, but now it has descended on the 
““Way downwards ”’ and become water—to become earth 
after that So τὲ must happen to all fire In death the fire 
in man “ goes out” (fy 77) ‘It 1s death for the souls to 
become water” says Herakleitos clearly enough (fr 68) 17 
The soul must tread this path at last, and treads τί willingly , 
change 1s for the soul its delight and refreshment (fr 83) 
The soul has then changed itself into the elements of the body, 
has lost itself in the body. 

Bb 
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But it cannot rest permanently in this transformation 
“ For the souls 1t 1s death to become water , for the water 1t 
15 death to become earth And yet from earth comes water , 
and from water, soul’ (fy 68) Thus, in the restless up and 
down of becoming, 1n the “ Way upwards ” the soul reconst1- 
tutes itself out of the lower elements But not éhat soul which 
had formerly animated the particular individual and of whose 
complete self-identity in the midst of the influx of the Fire- 
spirit there could be no question even during the life of the 
body The inquiry after an individual immortality or even 
a continued existence of the separate soul could hardly have 
had any meaning at all for Herakleitos Nor can he have 
admitted it under the form of the ‘ {ransmigration of the 
soul’ 18 Jt 1s quite certain that Herakleitos can never have 
distinctly asserted the changeless persistence of the individual 
human soul in the midst of the unbroken stream of becoming 
in which all fixity 1s nothing but an illusion of the senses But 
it 1s also incredible that, in despite of his own fundamental 
principles, he even admitted the possibility of this popular 
view with an indulgence quite foreign to his nature ?® What 
could have tempted him to do so? We are told 39 that it 
was from the mysteries that he adopted this opimon which 
was one of their most important doctrines. Herakleitos, 
however, only casts an occasional glance at the mysteries 
and what might be called their ‘“‘ doctrine ” {just as he glanced 
at other prominent manifestations of the excited religious life 
of his time 3), and he does so in order to harmonize their 
teaching with his own—a result which he achieves rather by 
imposing an interpretation than by patiently eliciting one 
He demonstrates that the mysteries might be harmonized with 
his own doctrine? which seemed to him able to explain 
all the phenomena of the world, that contranwise he ever 
sought to set his own teaching in harmony with that of the 
mysteries, or that the latter had shown him the way to his 
thought, or could ever have tempted him to set foot outside 
his own self-chosen path—of this there is not a scrap of 
evidence to be had 

The individual 1n 115 isolation has, for Heral:leitos, neither 
value nor importance to persist m this isolation (if it had 
been possible) would have seemed to him a crime 23 The Fire 
1s for him indestructible and immortal as a totality, not as 
divided into individual particles, but only as the one Universal 
Mind that transforms itself mto all things and draws all 
things back agam into itself The soul of man has a claim to 
immortality only as an emanation of this universal Reason, 
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and shares the immortality which belongs to τὶ So, too, the 
soul, even when it has lost itself in the elements, finds itsel! 
again Between “ want” and “satisfaction” (frr 24, 36), 
this process of becoming has its perpetual being A day 
will come when the Fire will “ overtake ” everything (fr 26), 
God will then be utterly by himself—all in all But that 1s 
not the purpose of this world, here change, beconung and 
passing away will never end Nor should they end, the 
“Strife " (fy 43) which has created the world, and ever 
fashions it anew, 15 the most ward nature of the All-living 
which it perpetually stirs to insatiable desire of becoming 
For the desire and refreshment of all things 1s Change (777 
72, 83), the coming and going in the interplay of Becoming. 

It 1s the precise opposite of a quietistic mood that speaks 
from the whole teaching of Herakleitos His voice is a trumpet 
call that grows louder and louder as his lofty and majestic 
spint with ever-increasing intensity prociaims prophet-like 
the last word of wisdom He knows well that it 1s only 
labour that can give meaning to rest, and hunger to satis- 
faction , only sickness can call forth the desire of health (7 
104) That is the law of the world which binds together the 
opposing contraries, each of which is engendered from the 
last, with an ymward and complete necessity He bows before 
it and assents toit For him the fixity of the soul in a Blessed- 
ness that was without activity and without change—even if 
such were thinkable “—would not have seemed a possible 
goal of desire. 

§ 4 


Even before the days of Herakleitos the torch of philo- 
sophic inquiry had been borne from the coasts of Ionia to the 
West by Xenophanes of Kolophon who in a life of adventure 
had wandered as far as Southern Italy and Sicily For his 
fiery temperament the most subtle reflection was turned into 
life and experience, and the one enduring source of Being to 
which he ever directed his gaze became the universal Divinity 
that 1s all perception and thought, that tirelessly embraces 
all things in us thought and intelligence, and, without 
beginning or end, perpetually remaims the same with itself, 
What Xenophanes had to say about this God which for him 
is the same as the world, became the basis for the elaborated 
doctmne of the Eleatic school which, in declared opposition to 
Herakleitos,25 denied all possibility of movement, becoming, 
alteration, division of the One into Many, to the one absolute 
Being that completely and entirely occupies Space, 1s raised 
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above all development, whether temporal or spatial, and 
remains perpetually enclosed in itself in absolute self- 
sufficiency 

For this view the whole multiplicity of things that presses 
itself upon sense-perception 15 an tluston Deceptive also 15 
the apparent existence of a multiplicity of ammated beings, 
just as the whole of natureisan illusion It was not ‘‘ Nature”’, 
the content of actual experience, that provided the starting- 
point of the philosophy of Parmenides Without any assistance 
from experience, simply by the pure logical deductions to be 
made from a single fundamental concept (that of ‘‘ Being ’’), 
which was to be grasped only by the understanding, this 
philosophy claimed to arrive at the whole content of its 
teaching For the philosophic scientists of Ionita the soul 
also had been a part of nature and the science of the soul a 
department of the science of nature , and this inclusion of the 
psychical within the physical was the peculiarity in their 
doctrine of the soul which distinguished 1t from the ordinary 
popular psychology When, however, the whole of Nature 
was to be ruled out of account as a subject of scientific 
knowledge, the derivation of psychology from physiology 
had to be given up as well These aphysict 28 were logically 
debarred trom holding any doctrine of the soul 

With a complaisance that 15 remarkable in view of the 
uncompromising logical vigour with which they deduced their 
main theory and based 1t on abstract, super-sensual knowledge, 
the Eleatics conceded so much at least to the region of appear- 
ance and the pressure of sense-perception that, although they 
did not deduce from ther own fundamental conceptions a 
physical theory of multifarious appearance and its develop- 
ment, yet, side by side with their rigid doctrine of being, in 
unjustified and unjustifiable relation with it, they did in 
fact put forward such a theory Xenophanes, himsclf, had 
already in the same way offered a physical theory of limited 
and relative validity Parmemides in the second part of his 
doctrinal poem, developed, ‘‘1n deceptive adornment of words,” 
not an authoritative statement of the true nature of being, 
but ‘human opinions” of becoming and creation in the 
world of multiplicity This, too, must be the standpomt of 
the physiological doctrines put forward by Zeno of Elea, the 
boldest dialectician who upheld the doctrine of the motion- 
less All-One In the course of such a physiology, and with the 
same implied reservations, the Eleatic philosophers dealt 
also with the nature and origin of the soul Their physical 
doctrine was framed entirely on the lines of the older type of 
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natural philosophy, and they regarded the relation of the 
spiritual to the corporeal from exactly the same point of 
view as their predecessors had done For Parmenides (146 ff 
Mull = fr 16 Diels) the mind (νόος) of man depends for 1ts 
existence upon the mixture of two ingredients of which 
everything, including 1ts body, 1s composed These ingredients 
are the “Light” and the “Night” (the Warm and the 
Cold, Fire and Earth) What 1s intellectually active 15, even 
in mankind, the “ nature of his hmbs”’, the character of his 
thought 1s determined by the one of the two elements which 
preponderates in the individual Even the dead man (because 
he still has a body) has feeling and sensation but these 
powers are deserted by the warm and the fiery and given over 
to the cold, the dark, and silence All that 1s has some 
capacity of knowledge ?7—It would be impossible to condemn 
the ‘‘ soul’ to corporeality more completely than 1s here done 
by the bold philosopher of abstract Reason, who at the same 
time denied so unconditionally all validity to sense-percep- 
tion The soul 1s evidently no longer an independent substance 
but a mere resultant of material mixture, afunction of elements 
im composition For Zeno, too, the “soul” in the same way 
was an exactly equal mixture of the four elementary properties 
of matter, the Warm, the Cold, the Dry, and the Wet 38 

It 1s, therefore, startling, in the face of these utterances, to 
find that Parmenides also said about the ‘‘ soul’’ that the 
deity that rules the world “at one time, sends it out of the 
Invisible into the Visible, and at another time back again ”’ 29 
Here, the soul is no longer a condition arising from the mixture 
of material elements, but an independent being credited with 
pre-existence before its entry into the “ Visible ’’,1e before 
its entry into the life of the body, and also with a continued 
existence after its separation from the realm of visibility— 
and indeed, with a sojourn, several times repeated, in those 
two worlds Did Parmenides distinguish between this 
independently existing soul and the being that perceives in 
the miature of the elements and as mind (νόος) thinks, but 
whose existence 1s bound up with the elements and the body 
they together compose? It 15 obvious at any rate that in 
what he says of the psyche, and its alternate life in the visible 
and the invisible, Parmenides 15 not speaking as a physiologist, 
but as an adherent of the Orphic-Pythagorean theosophy 
While reserving for himself his knowledge of “ Truth ’”’ and 
unalterable Being, he could select as he liked among the 
“opinions of men” when speaking only hypothetically 
In his doctrine as a practical teacher with an ethical purpose 
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in view he preferred to adopt the conceptions of the Pythag- 
oreans with whom he lived in close association 2° 


Iomic physiology had fixed its attention on Nature as a 
whole, and on the phenomena of life displayed in every nook 
and corner of the universe, man, as a mere ripple on the 
surface of the ocean of becoming and taking form, was almost 
entirely neglected A philosophy that made it 1ts main effort 
to learn the nature of man, and, still further, with the know- 
ledge so acquired, to show man the way and purpose of his 
living, had to try other paths 

This is what Pythagoras of Samos did What he called his 
“ Philosophy ” 8! was in essence a practical effort Plato 32 
tells us that Pythagoras was so peculiarly honoured because 
he discovered a special mode of directing one’s hfe A distinct 
way of living, formed on a religious and ethical basis, was his 
creation How far his “ polymathy ",33 which indubitably 
contained already the substance of Pythagorean science, may 
have become a system in his hands, 1s not distinctly known 
What 1s certain is that in Kroton he formed a society which, 
together with the strict rules in accordance with which he 
organized their manner of life for his associates, eventually 
spread far and wide among the Achzan and Dorian cities of 
the Italian “‘ great Greece’ In this society a profound con- 
ception of human life and its purposes was given practical 
and visible application and to have brought this about must be 
regarded as the act and the special scrvice of Pythagoras 
The fundamental conception of this way of life, except τῇ so 
far as 1t may have contained from the begmning a mystic 
philosophy of numbers, was by no means the special invention 
of Pythagoras, the new and potent feature which he intro- 
duced was the force of personality which was able to give life 
and body to the ideal What was apparently lacking in similar 
movements in ancient Greece was now provided by a great 
man who for his followers was a pattern and an example, 
a leader inspiring imitation and emulation lis personality 
became a centre to which a whole community was attracted 
by a sort of inward necessity Before very long this founder of 
a community appeared to his followers as a superman, unique 
and incomparable among all other men Some lines of 
Empedokles,* who did not himself belong to the Pythagorean 
society, bear witness to this fact, and to his followers 
Pythagoras became in memory a saint or even a god in human 
form, and they related legends of the miracles he had 
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performed For us it 1s difficult to form a connected picture or 
trace the real features of the man beneath the dazzling halo 
of the saint 

The teaching which enabled him to knit together his 
followers in a far closer bond of fellowship in living than had 
been achieved by any Orphic sect, must still in the main have 
coincided with what i the Orphic doctrine immediately 
telated to the religious life He too pomted out the way of 
salvation for the soul and his doctrine of the soul formed the 
central feature of his philosophy 

So far as our scanty and dubious evidence serves us the 
substance of the Pythagorean doctrine of the soul may be 
stated as follows 

The soul of man, once more regarded entirely as the 
“double” of the visible body and its powers, 1s a daimonic 
immortal being 35 that has been cast down from divine heights 
and for a punishment 15 confined within the “ custody ᾿ of 
the body ** It has no real relationship with the body, it 1s 
not what may be called the personality of the mdividual 
visible man any soul may dwell in any body 5. When death 
separates 1t from the body the soul must first endure a period 
of purgation in Hades 38 and then return again to the upper 
world The souls invisibly swarm about the living, °* in 
the tremulous motion of motes in the sunbeam the 
Pythagoreans saw the movement of the “ souls ” 4° The whole 
air 1s full of souls #4 Upon earth, however, the soul must seek 
out another body, and this may be repeated many times 
So 1t wanders a long way, passing through many bodies of 
men and beasts *? Very ancient tradition **said that Pythagoras 
himself remembered the earlier incarnations through which his 
soul had passed (and of which he gave information for the 
instruction and warning of the faithful) Here, too, the 
doctnne of the soul’s transmigrations took on an edificatory 
character in a religious and ethical sense The conditions of the 
new incarnations and the character of the new lifetime are 
governed by the performances of the past life What the 
soul has done in the past, that τὲ must suffer in 1ts own person 
when it becomes a man again 44 

It 1s thus of primary importance both for the present life 
and for future incarnations to know and to follow the methods 
of salvation delivered by Pythagoras to his followers The 
society points out the way to 18 company of the faithful in 
purifications and initiations, in a “ Pythagorean hfe” * 
entirely organized with the same purpose in view—to “ follow 
the god” 46. Much of the old mtual symbolism that had been 
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im use for ages must have been incorporated in this 
Pythagorean asceticism 47 The theological ethic of asceticism 
was essentially negative in character, and here, too, 1t meant 
nothing more than a protecting of the soul against the attacks 
of external evil that might come and pollute it 4* ΑἹ] that 
matters 1s to keep the soul pure no need for moral 
reformation—only that it be kept free from external evil 
The fact of immortality, the soul’s perpetuity, stands fast and 
unalterable , as 1t was from the beginning so it must ever be 
and live 4° To lift it at last altogether from this earthly 
existence and restore it to a free divine state of beng—that, 
at least, was the final goal 5° 

The practical philosophy of the Pythagorean school 15 
founded upon a conception of the soul as absolutely distinct 
from “‘ nature ”’, and, in fact, opposed to it. It 1s thrust mto 
the life of nature, but 1t 1s in a foreign world where 1t preserves 
its self-enclosed individuality intact and from which 1t escapes 
into independence to undergo ever-renewed incarnations Its 
origin 15 supra-mundane, and so, too, when liberated from the 
shackles of natural life it will one day be enabled to return to 
a supernatural existence as a spirit 

Not one of these ideas 15 achieved by a process of scientific 
thinking Physiology, the science of the world and all the 
phenomena of the world could never lead to the conception of 
the soul’s separateness from nature and its life It was not from 
Greek science, but neither was it, as ancient tradition would 
have us believe, from foreign lands, that Pythagoras got 
his behef in the fallen nature of the soul, descended from supra- 
mundane heights to this earthly nature, and in its long 
pilgrimage through many bodies on the completion of which 
it 1s to be free at last, through purifications and initiations 
He may have owed much to his travels, from his stay m 
Egypt, perhaps, he may (like Demokntos after him) have 
derived the stimulus to his mathematical discoveries and 
much else besides of the “ learning” which Herakleitos 
ascribes to him His doctrine of the soul, on the other hand, 
simply reproduces in essentials the fanciful ideas of the old 
popular psychology, as τὶ had been enlarged and transformed 
by the zheologs and the purification priests Tradition was 
right in its estimation of his character, when it set him in this 
company and made him the pupil of Pherekydes of Syros, the 
theologos 51 

It can hardly be doubted that Pythagoras himself laid the 
foundations of the Pythagorean science—the doctrine of the 
creation of the world and perhaps, too, the interpretation of 
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all beng and becoming τη the world as due to the action and 
relation of numbers, as the essential basis of all things—all 
this, at least in elementary outline, must have been handed 
on by him to his followers After his death the two sides of 
his doctrine continued to develop for a period 2 loose con- 
Junction side by side, the guidance of life by the mystical 
and religious philosophy (though this, indeed, was hardly 
capable of further development), and the scientific interest 
which grew into a fairly elaborate system Indeed, with the 
break-up of the Pythagorean society and its bifurcation in the 
fifth century, the scattered members of the band now brought 
into touch with the scientific studies of other communities 
and cut off from the ideal of the Pythagorean hfe which could 
only be realized within the limits of the society, were forced 
to continue their scientific studies in solitude. Pythagorean 
science, evolving, as 1t did, a picture of the world as a whole, 
no less than Ionian physiology deprived the soul of the 
unique and, indeed, antagonistic relation to nature that 
Pythagorean theology had givenit Philolaos, concerving 1t n 
a manner strictly conforming to the mathematical and musical 
theory, called the soul a Harmony of contrary elements united 
together τῇ the body 55 If, however, the soul 1s only a binding- 
together of opposites to unity and harmony, then it must, 
when death breaks up the conjunction of the united elements, 
itself pass away and perish ὅ8 It is difficult to imagine how 
the older Pythagorean faith in the soul as an independent 
being dwelling in the body and surviving it—1n the 1mmortal 
soul, in fact—could be accommodated to this conception Can 
it be that the two conceptions were not originally intended 
to be brought into conjunction at all, or were not meant to 
exclude each other? Ancient tradition spoke of different 
groups among the followers of Pythagoras who had also 
different objects, methods, and aims of study, nor shall 
we be inclined to deny all credibility to this tradition when we 
observe how little, in fact, Pythagorean science and 
Pythagorean faith had to do with each other 54 

And yet we have to admit that the same Philolaos, who 
described the soul as a harmony of 1ts body, also spoke of the 
soul as an independent and imperishable being We may well 
doubt whether these two contradictory utterances can really 
come from the same man and apply to the same object , 
though the same man might really speak in varying language 
about the one soul if he recognized different parts of the soul 
of which different truths held good, and this was, in fact, 
first suggested by the Pythagorean school 5 
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§ 6 


Empedokles of Akragas did not belong to the Pythagorean 
school (it lost its external unity in his time), but he 
approaches Pythagorean doctrine so closely in his opinions 
and teaching about the soul of man, its problems and destinies, 
that there can be no doubt about Pythagorean influence upon 
the formation of his convictions on these points His many- 
sided activities also included the study of natural science and 
he took up the researches of the Ionic Physiologists with zeal 
and a marked aptitude for the observation and synthesis of 
natural phenomena But the roots of his pecuhar in- 
dividuality—the pathos which moved and agitated him— 
lay im a practical activity far removed from scientific 
investigation and representing a brilliant resuscitation in a 
very different age of the character and practice of the 
mantis, the purtfication-priest and magical-physician of the 
sixth century The imtroduction to his ‘ Purifications ’’ 5° 
gives a picture of his triumphal progress from city to city, 
crowned with ribbons and garlands, adored as a god and 
questioned by thousands ‘‘ Where 1s the road to healing 9 ” 
He intends to give his disciple Pausamias the results of his own 
experience and to teach him all his remedies for disease and 
their virtues, the arts of stilling the winds and stirring them up, 
producing drought or ram, raising the dead from Hades ὅ7 
He himself boasted of being a magician and his pupil Gorgias 
saw him “do magic’’ 58 Through him those efforts of the 
Kathartes, the expiation-priest and seer, which an earlier 
and already distant-seeming time had honoured as the highest 
form of wisdom, at last achieved a voice and literary 
expression—an expression given them with the fullest personal 
experience of the truth of their clams by one who was con- 
vinced of their power to control nature and sure of the 
godlike status of the man who had reached these almost super- 
human heights of empire over nature As a god, an immortal 
no longer subject to death, he passed through all the land— 
so Empedokles himself tells us *® He may have won credit in 
many places He did not, indeed, found an ordered society of 
disciples and adherents, a sect this does not seem to have 
been his intention But he alone as a unique and un- 
paralleled being, a self-confident personality of the greatest 
force and weight impressed himsclf masterfully both as mystic 
and politician upon the mundane affairs of his contemporaries 
and pointed the way beyond time and all thmgs temporal to 
a blessed and divine state as the final goal of human hfe He 
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must have made a profound impression upon the men among 
whom he lived,®* though he disappeared from their midst 
like a comet, and left no permanent traces of his presence 
behind him. Many legends still witness to the astonishment 
that his appearance among men provoked, more especially 
those legends that in varying form related his end ® They 
are all expressions of the same belief that he, as his own 
verses had foretold, in his departure did not have to suffer 
death , he had vanished, “ translated ” body and soul together 
to an everlasting divine life, as once Menelaos had been and so 
many great figures of the ancient days, and even a few Heroes 
of more recent times & Once more the ancient conception 
shows in this story that it stillliveson immortal life can only 
be obtained by undissolved union of the psyche with its 
body Such a legend hardly did justice to Empedokles’ own 
idea When he claimed to be a god who would never die 
he certainly did not mean that his psyche would remain for 
ever bound to his body On the contrary, he thought that in 
‘death ”, as men 83 call it, 1t would be freed from this last 
corporeal envelope ®4 and never again have to enter into a body, 
but would hive for ever in freedom and divinity His conception 
of the conscious after-lite of the psyche was as different as 1t 
was possible for it to be from the Homeric conception on which 
that translation legend was based 

Empedokles united in his own person to an astomshing 
degree the most sober attempts at a study of nature 
that was scientific according to its hghts, and quite 
irrational beliefs and theological speculations. Occasionally 
the scientific umpulse passes over to influence even the world 
of his beliefs , but as a rule theology and natural science 
exist side by side in his mind quite independently As a 
physiologist he inherited the already extensive and variously 
developed stock of ideas belonging to the older generations 
of inquirers and thinkers He himself was able to unite 
conceptions derived from the most different sources into 
an original whole that satisfied himself at least Becoming and 
passing-away, all qualitative change, were denied by him as 
by the Eleatics, but the permanent substance of Being 1s for 
him no single indivisible unity There are four ‘“ roots” of 
things, the four bodies of elements, which in this division 
are for the first time clearly distinguished It 1s the mixture 
and separation of the essentially mdivisible elements that 
cause the appearance of becoming and penishing , and those 
two processes are caused by the two forces—clearly distin- 
guished from the elements—of attraction and repulsion, 
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Love and Hate, which in the creative process struggle and 
in turn overmaster each other until at last, in the final victory 
of one of the two forces, all things are either united or divided ; 
in erther case an organic world ceases to exist The present 
state of the universe 1s one in which “ Love ”’, the tendency 
to amalgamation of differences, is prevailing, when this 
tendency 1s completed, there will be an absolute Icvelling-out 
of all distinction ; a result which Empedokles, a quietist in 
his scientific studies as well, regards as the most desirable end 

In this world, then, that experiences only mechanical move- 
ment and change, and from whose evolution Empedokles by 
an ingenious turn 1s able to exclude all idea of purpose, there 
are also to be found souls , or rather psychical powers which 
grow up entirely within it Sense-perception 15 expressly 
distinguished. from the capacity of thought by Empedokles δ 
The former takes place when each of the elements, from the 
miature of which the perceiving being has its origin, comes 
into contact with, and so becomes aware of, the same elements 
m the object perceived, through the ‘ passages” that 
connect the interior of the body with the extenor 57 “ Think- 
ing” has its seat in the heart’s blood, where the elements and 
their powers are mixed most equally Or rather this blood 
actually 15 thinking and the power of thought , 88. the material 
substance and its vital functions thus also for Empedokles 
completely comcide Plainly, nothing in the nature of a 
permanent substantial “‘soul’”’ is here imtended by the 
thmkmg-power of the “mind”, but rather a capacity of 
bringing together and unifying the individual sense-activi- 
ties , °° a capacity no less than the individual powers of 
sensation bound up with the elements, the senses, and the 
body 7° With the varying constitution of the body, they too 
vary * Both capacities, that of sense-perception, and that of 
thought, as vital expressions of the matter that 15 combined 
together in the organic creature, are present in all organisms , 
in men, 1n beasts, and even in plants 7 

If we give the name of “soul” 78 to the sum of these 
psychical powers—a name gencrally reserved for the common 
permanent substratum of the changing psychical activities— 
we cannot avoid concluding, in accordance with the logic of 
this philosopher, that the “soul " must be penshable With 
the death and destruction of the individual the elementary 
parts that go to compose him are disunited, and the soul which 
m this case 1s nothing but the highest resultant of that com- 
position, must itself disappear with their dissolution—as 1t 
had come ᾿πίο bemg with their union 74 
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It might seem as 1f Empedokles himself was as far as possible 
removed from drawing such conclusions from his own premises 
No one speaks more distinctly and forcibly of the spiritual, 
imdividual beings that dwell in men and in other creatures of 
naiure as well They are regarded by him as Daimones 
fallen to the corporeal world, who have to pass through many 
different forms ot life till they may at last hope for release 

In the introduction to his poem on Nature, he describes, 
from his own experience, and the information of the Darmones 
who had once led his soul down to this earthly Vale of Gnef,” 
how by an ancient decree of the gods and the compulsion of 
Necessity, every daimon that has “ polluted” itself by 
drinking the blood or eating the flesh of living beings,7® or 
has broken 1ts oath,?? 1s banished for a long period 78 from the 
company of the blessed It 1s thrust down to the ‘‘ Meadow 
of Disaster’, unto the realm of contradiction,?® the cave of 
misery upon this earth, and must now wander through many 
“‘ painful ways of life” 89 1n changing incarnations ‘‘ Thus, 
I myself was once a boy and also a maiden, a bush, a bird, and 
a voiceless fish in the salty flood’’ (II 11,12=/fr 117) This 
daimon that in expiation of 1ts crime must wander through 
the forms of men, beasts, and even plants, 1s evidently no 
other than what popular speech and that of theologians as 
well called the ‘“‘ psyche ”, the soul-spirit δ: In all essentials 
though perhaps in clearer language, Empedokles merely 
repeated 83 what the adherents of the doctrine of Trans- 
migration had long told of its divine origin, its fall and penal 
banishment in earthly bodies So, too, when as teacher of 
the means that bring salvation, he tells how more gracious 
forms and conditions of life may be obtained in the series of 
births, till at last complete release from rebirth 1s achieved 38 
Empedokles follows in the footsteps of the purification- 
priests and theolog: of old It 15 a matter of keeping the 
daimon within us free from the pollutions that bind it fast 
to the earthly life To this end the methods of religious 
purification are most efficacious , Empedokles respects them 
quite as much as did the old Katharta1, Τὶ 15 necessary to keep 
the internal daimon far removed from every kind of ‘sin ’’,84 
more particularly from the drinking of blood and the eating of 
meat which must necessarily involve the murder of kinsmen 
daimones which are dwelling in the slaughtered beasts © 
By purification and asceticism (which here agam dispenses 
with a positive form of morality aimed at reforming the man) 
a gradual process to purer and better births 1s achieved , °° 
in the end the persons thus reborn in a purified condition 


382 THE PHILOSOPHERS 


become scers, poets, doctors, and are the leaders of mankind 57 
Finally, when they have emerged superior even to these highest 
steps of earthly life, they return to the other immortals, and 
become themselves gods released from human misery, escaping 
death, and now indestructible 88. Empedokles regards himself 
as one who has reached the last stage,®® and points out to 
others the way up to it 

Between what Empedokles the mystic here tells us of the 
soul that was once hving its divine life, but has since been 
plunged into the world of the elements, though it is not for 
ever bound to them , and what Empedokles the physiologist 
teaches of the psychical powers that dwell m the elements 
and are bound to the body that 1s composed of the elements 
and perish with their dissolution, there seems to be a hopeless 
contradiction And yet 1f we are to grasp the whole truth of 
what Empedokles means, we must neither leave on one side 
half of what he says,9® nor yet by well-meaning interpretation 
seek to bring the philosopher into harmony with himself,® 
when he clearly speaks with two different voices The two 
voices say different things, and yet in the mind of Empedokles, 
there 1s no contradiction in what they say, for they are dealing 
with totally distinct objects The psychical powers and 
faculties of feeling and perception which are functions of 
matter, born in matter, and determined by it, together with 
the thinking faculty that 1s no other than the heart's blood of 
men—these neither make up the character and content of 
that soul-spirit which dwells in men, beasts, and flowers, nor 
are they expressions of its activity They are entirely bound 
up with the elements and their combination, and in man they 
are joined to the body and its organs, they are the powers 
and faculties of this body, and not of a special and invisible 
entity, the soul The soul-daimon 1s not made out of the 
elements, nor 1s 1t for ever chained to them It enters as a 
stranger into this world m which the only permanent com- 
ponent parts are * the four elements, and the two forces of 
Love and Hate , and it enters 1t from another world, the world 
of gods and spirits, to tts detriment ; the elements cast it 
about from one to another “ and they all hate it” (fy 115, 12, 
135M) This hving soul, with 115 independent existence, 
that thus enters into foreign and hostile surroundings, only 
enters ito such earthly creatures as already possess senses, 
feeling and perception, together with reason or the faculty 
of thinking, the crownimg manifestation of ther maternal 
union. It 15, however, as little identical with these psychical 
faculties as τὸ 1s with the mixture of elementary.matter or, im 


THE PHILOSOPHERS 383 


the case of men, with the heart’s blood It exists, unmixed 
and incapable of mixture, alongside the body and 1ts faculties 
which indeed only have life—‘‘ what men call life ”’—(fr 15, 2, 
1 117M) when united with 1t When they are separated 
from it they fall mto dissolution, not so the soul, which 
continues 1ts journey and visits other dwelling places, and 
does not share in their dissolution 

This peculiar dualistic doctrine reflects the two sides of 
Empedokles’ own mental activity He probably intended in 
this way to unite the views of both the physiologists and the 
theologians To the Greeks, such a twofold division of the 
inner life may have seemed less surprising than it does to us 
The conception of a ‘‘ soul’’ that as an independent, umque, 
and self-contained spimtual being dwells within the body, while 
the body does not receive 1ts intellectual faculties of perceiving, 
feeling, willing and thinking from the soul, but exercises these 
by 1ts own power—this conception agrees at bottom with the 
ideas of popular psychology that are as a rule described or 
implied in the Homeric poems * The only difference 1s that 
these ideas of poet and populace are elaborated and defined 
by the speculations of theologians and philosophers How 
deeply impressed upon the Greek mind such conceptions, 
derived eventually from Homer, actually were, can be measured 
by the fact that a conception of the twofold origin of psychic 
activity, 1ts twofold nature and sphere of action, closely 
related to that of Empedokles, is continually recurmng in 
more advanced stages of philosophy It occurs not merely 
in Plato, but even in Anstotle, who 1n addition to the ‘‘ soul ”’ 
that directs and expresses itself in the physico-organic nature 
of man, recognizes another being of divine descent that enters 
into man “from without”’, the “mind” (νοῦς) which 1s separable 
both from the soul and from the body, and 1s alone des- 
tined to survive the death of the man to which it wasassigned 33 
In the doctrine of Empedokles, too, it is a stranger-guest from 
the distant land of gods that enters into man to give him a 
soul This being 1s indeed far below the ‘‘ mind ” of Aristotle 
in philosophic importance , nevertheless, in the introduction 
of this Stranger into the world composed of the elements and 
vital faculties, a sense of the absolute uniqueness of spint, 
its unlikeness to everything material, 1ts essential distinctness 
from matter, finds expression, 1f only m a hmuited theological 
fashion 

In the hight of such theological considerations, the soul 
seems also 1o Empedokles something essentially distinct from 
its prototype, the Homeric psyche, which after its separation 
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from the body passes to the twilight of a shadowy dream-life 
To him, the soul is of divine race, too noble for this world ot 
visibility, and only when it escapes from this world does 
τὶ seem to him to begin its real and full hfe Though confined 
within the body, 11 has its separate existence there , 1t has no 
concern with the everyday business of perception and sensation 
—not even with that of thmking, which 1s nothing else but the 
heart’s blood But 1t1s active in the “higher ’’ mode of know- 
ledge, in ecstatic inspiration, ® to1t alone belongs the profound 
insight of the philosopher who 1s enabled to pass beyond the 
limits of mere experience and sense-perception, and behold 
the totality of the universe in its true nature 56. To it alone 
apply all the requirements of ethical and religious systems— 
duties in this higher sense belong only to the soul, it 1s some- 
thing in the nature of a ‘“‘conscience”’ Its highest duty 1s 
to free itself from the unhallowed union with the body, and 
the elements of this world, the rules of purification and 
asceticism refer solely to 1t 

Between this soul-daimon that yearns after 1ts divine home, 
and the world of the elements, there exists no inward bond 
or necessary connexion And yet, since they have become 
implicated in each other’s existence, a certain parallelism 
exists between them incharacteranddestiny In the mechanic- 
ally moved world, too, the separate and particular phenomena 
tend back again towards their starting point, the imwardly 
coherent Unity from which they once took their ong <A day 
will come when, after all struggle has been done away, ‘‘ Love "’ 
alone will have absolute rule , and this means for the poet— 
who in his description even of this world of mechanical 
attraction and repulsion interpolates half-realized ethical 
concepts ®7—a state of absolute goodness and happiness 
If there 1s no longer any world, then, until another one 1s 
created, no soul-daimon can be bound any more to the indi- 
vidual organisms of a world Have they then all returned 
to the blessed communion of the immortal gods? It appears 
that not even the gods and daimones (and so not the spirits 
enclosed τῇ world as “ souls ’’) are regarded by Empedokles 
as having everlasting life ‘‘ Long-living”’ 1s the name he 
repeatedly applics to them, he never distinctly ascribes 
eternal life to them 38. They, too, shall for a period enjoy ‘‘ the 
happiness of profoundest peace” until, just as the elements 
and forces are drawn into the unity of the Sphairos, they, too, 
come together in the unity of the godlike Umversal Mind, 
thence at a new world-creation to appear once more as 
individual separate being 39 
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Empedokles took a fully developed ‘ hylozoic”’ system 
(which 1m itself, with 1ts troduction of the motive forces 
of Conflict and Love, already betrayed a latent dualism) and 
attempted to combine with it an extreme form of spiritualist 
teaching His attempt illustrates very clearly the observa- 
tion that a philosophic science of nature in itself could never 
lead to the establishment of the axiom that the individual 
“soul ”’ after 1ts separation from the body continues to exist, 
still less that it 1s indestructible Any one who still felt it 
necessary to assert that axiom could find support for 1t only 
by allowing physiology to be either overwhelmed by theo- 
logical speculation, or else supplemented by it τῇ the manner 
attempted by Empedokles 

Such an attempt to reconcile the irreconcilable can have 
found few adherents among those who were accessible to 
scientific ideas, nor was τί likely to tempt the physiological 
philosophy from the path which it had hitherto followed 
Soon after Empedokles, and in essentials hardly influenced 
by him, Anaxagoras and Demokritos developed those doctrinal 
systems which were the last products of the mdependent 
speculation of Joma Demokritos was the founder and com- 
pleter of the atomic doctrine according to which there exist 
“in reality” only the indivisible, minutest material bodies 
—which, while quahtatively indistinguishable, yet differ in 
shape, position, and arrangement 1n space as well as in bulk 
and weight—and empty space He was obliged to seek for 
the “soul” (which to the materialist may easily present 
itself as being a separate, substantial, self-existent thing) 
among those minutest bodies out of which the whole fabric 
of the world of appearance 1s built up The soul is that which 
confers movement upon the inherently motionless collections 
of bodies It 1s composed of the round and smooth atoms 
which, τῷ the universal condition of unrest that keeps all 
the atoms in agitation, are the most easily moved, for they 
offer least resistance to change of position, and can most 
easily penetrate others These atoms compose fire and the 
soul, It is the soul-atom—one being inserted between every 
two of the other atoms +°%°—which gives these their move- 
ment; and it 1s from all the soul-atoms uniformly disposed 
throughout the whole body that the body gets 1ts movement, 
whence also (though τὲ must be admitted in an unintelligible 
manner) comes the power of perception, which equally depends 
on movement, and the thought arising thence, of this same body 
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During the life-time of the mdividual body, the continuance 
of the soul-atoms 1s secured by the breathing which continually 
replaces the smooth soul-particles that are as continually 
being expelled from the whole atom-complex by the pressure 
of the surrounding atmosphere The breathing 1s always 
drawing in fresh soul-stuff from the air which 1s full of floatmg 
soul-atoms, and supplies τὸ to the body A time comes, 
however, when the breathing refuses this function, and death 
occurs, which 1s simply the mmsufficient supply of these moving 
and animating atoms? With the coming of death, there 
1s an end to the union of the atoms, whose amalgamation had 
formed the particular living organism Neither the soul- 
atoms nor any of the other atoms are destroyed, they do 
not alter in kind, but from the loose state of aggregation which 
even in the living body hardly amounted to an absolute unity 
to which a single common name could be apphed—from this 
they now escape entirely It is scarcely possible to see 
how, on this view of what essentially constitutes mental and 
vital phenomena, as a mere resultant of the separate and 
individual activities of individual and disconnected bodies, 
the unity of the living organism and the spiritual entity could 
ever come into bemg It 1s even more evident that a unified 
“soul” could not possibly continue to exist after the disso- 
lution which takes place at death of the atoms that in their 
union made up the organism And, in fact, the soul-atoms 
disperse , 1 they return whence they came into the restless 
mass of world-stuff The human individual, in this view of 
the case, perishes in death entirely 103 The materials out 
of which he was shaped and composed are indesiructible, 
and reserved for future construction , but his personality— 
the invisible personality, the “soul”, just as much as the 
visible—has but a single existence strictly limited to 1ts one 
appearance in time The continued existence of the soul 
after death, an immortality in whatever manner the thing 
may be conceived, 15 here for the first time in the history 
of Greck thought, expressly denied The Atomist, with the 
candid precision that distinguishes him, draws the necessary 
consequences of his premises 

Anaxagoras strikes out a path almost directly opposed to 
this materialist doctrine As the first decisive and conscious 
dualist among Greek philosophers, he takes the material 
substratum of being, the inexhaustible many of distinctly 
characterized and distinctly separate ‘‘ Seeds” of things—— 
which are nevertheless indistinguishably intermingled with 
each other—and sets over agamst them a force which he 
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obviously did not mean to derive from them, to which he 
gives a name usually attached to the faculty of thought 
in man, and which in any case he thought of as analogous to 
that faculty +°4 This ‘* Mind”, sxmple, unmixed and un- 
changeable, 1s given such titles and adjectives that it 1s 
impossibic to mistake the effort of Anaxagoras to think of it 
as something distinct from everything material, and m fact, 
absolutely immaterial and incorporeal 105. It 1s at once power 
of thought and force of will, at the creation of the world 
it gives the first circular impulse to the intrinsically motionless 
lump of matter, the creation of distinct forms m accordance 
with a conscious purpose 1s begun by 1t—though the carrying 
out of this purpose 15 indeed to be-completed in accordance 
with pure mechanical laws without the interference of 
“Mind” This “ Mind ” that plans and orders but does not 
make the world, that with the conscious insight of its om- 
niscient wisdom 196 influences matter without being influenced 
in turn, that moves without being moved , 107 set over against 
the multiplicity of things as an indivisible umty,1°8 “ having 
nothing in common with anything outside itself ’’ 1° but entirely 
self-contamed 14°—how shall we conceive of it otherwise than 
as an almost personified, transcendent divine power confronting 
the world of matter as something foreign to it, ruling the 
world from without by magical, not mechanical, means ? 
But this transcendent 1s also completely immanent Where- 
ever in this world hfe and independent movement are found, 
there, too, the mind as the source of life and movement must 
be active ‘“‘ Mind rules all that has soul ”’ says Anaxagoras 121 
In saying this he has not indeed asserted the presence of 
“ Mind ” within the animated being nor yet identity of nature 
as between soul and mind But when we hear that Mind 
“ goes through all things,1!* that in everything there 1s a part 
of all things, except of mind, and in some things of mind 
also ’’, 113 that must imply the penetration of many associa- 
tions of matter by mind (hardly any longer to be thought of 
as immaterial) whereby the previously asserted transcendency 
of mind seems to be given up At any rate, as such associa- 
tions in which 1s ‘“‘ Mind”, living and animated beings are 
regarded It 1s in them that “ Mind ”’ 15 present in continual, 
equal creativeness, though in different degrees , 144 indeed, 
Mind 15 or constitutes that very thing that we call the “ soul ” 
of a living being 5 Among these living beings, which exist 
upon the moon,!!® as well as on earth, are not only men and 
beasts, but also plants 1517 In all these “ Mind” 1s active, 
without losing any ofits purity or unity, 1t 1s mixed with them 315 
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How we are to conceive the omnipotent Mind, whose oneness 
and self-containedness has been so emphatically asserted, 
as nevertheless entering simultaneously into the infinity of mdi- 
vidual bemg—that certainly remaims obscure It 1s clear, 
however, that having thus derived all animated being from 
the single World-Mmd, Anaxagoras could not speak of the 
continued existence of individual, self-existent “souls” 
after the dissolution of the material concretions in which 
moving and animating “‘soul-force’’ had once lived The view 
15 definitely ascribed to him that separation from the body 
is also ‘‘ the soul’s death’ 48 Nothing, indeed, of the com- 
ponent parts that belong to the whole perishes, and no change 1n 
its nature takes place So “ Mind”’, whose manifestations the 
“souls ’’ were, maintains itself unaltered and undiminished , 
but after the dissolution of the united, which “ the Hellenes ” 
regard as 1ts destruction,!”° though the component parts of 
the individual remain, yet not ¢hat particular mixture in 
which the peculianty of the individual was mherent— 
“Mind ” remains, but not the soul 

Thus, the first distinct separation of the intellectual 
thinking principle from the material substance with which 1t 
was—not fused, much less identified, but—contrasted im 
sovereignty and independence, did not lead to the recognition 
of the indestructibility of the individual spirit 

Shall we say that the mental, self-moved, life-giving principle, 
whether set over against the material and corporeal or indi- 
visibly united with 1t, 15 for the physiologist always something 
universal—that the essentially real 1s impersonal? For him 
the individual, the personality conscious of itself and of the 
outer world, can be nothing but a manifestation of the 
universal, whether the latter 1s regarded as fixed and at rest, 
or as a living process that untiringly develops itself, recruits 
itself, and reconstructs itself im ever renewed creations 
The only permanent, unchanging reality 1s the universal, the 
essential and fundamentally real Nature which appears in all 
individual things, speaks out of their mouth, and, in reality, 
only works and lives in them The individual human soul 
has its indestructibility only in its identity with the universal 
that represents itself nit The individual forms of “ appear- 
ance ’’, having no independence of their own, cannot per- 
manently abide 

The view that imperishable life belongs to the individual 
soul could only be reached by a line of thought that took as a 
fact and held fast to τὶ as something given that the individual 
spirit is a reality (Its appearance and disappearance in the 
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midst of the one universe was indeed for the physiologists 
the true muracle, the problem never satisfactorily solved ) 
Such a belief in individuality, the belief m an mdependently 
existent individual substance that had never had a beginning 
and could therefore never have an end, was the contnbution, 
however fancifully τ might be expressed, of the theologians 
and the mystics For them immortality, the power of sub- 
stantive duration unlimited by time, was extended also to 
include the individual The individual soul is for them a 
self-existent, individual, divine being, indestructible because 
it 1s divine 

Greek philosophy underwent many changes in the course 
of its speculations dunng the following ages, but exactly 
in proportion as it, to a greater or lesser degree, accepted 
theological elements or on the other hand rejected such 
elements, did τὸ give fundamental] support to the view of the 
soul's ummortality, or grudgingly admit it, or absolutely 
reject 1t 
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1 ψυχή = “life,” “ concept ot Iife,” in Homer (though not indeed 


used to denote psychical powers during lifetsme) see above, pp 30,31. 
So, too, occasionally in the remams of the Iambic and Elegiac 
poets of the earliest period Archil 23, Tyrt 10, “4, 11, 5 » Sol 
13,46 Thgn 568f, 730, (Hippon 43,17) ψυχή = “life” m the 
proverbial phrase repi ψυχῆς τρεχεῖν (see Wessel and Valck on Hat 
vu, 57, Jacobs on Ach Tat, p 896 ψυχή frequently = “ life” in 
the idiom of the Attic orators (see Meuss, Jahrb f Phtlol 1889, p 803) 

3 Sce above, pp 5, 30 Even the Homeuic poems in one case show 
a slight uncertamty of language and of psychological conception 
when they use θυμός, the highest and most general of the powers 
of life dwelling within the visible and Jiving man, in the sense ot 
ψυχή, the double of the man who dwells a» a lodger in his body, 
sepatate and taking no partin the ordinary business of hishie The 
θυμός (sce above, chap 1, n 57) 1s active during the man’s lifetime, 
1s enclosed in the midnft (ἐν φρεσὶ θυμός) and when that 1s overtaken 
by death is itself overwhelmed (Y 104) on the arrival of death 1t 
leaves the body and perishes—while the ψυχή flies away intact The 
distinction 15 clearly mamtained,e g in ὰ 220 “fire destroys the 
body” ἐπεί κεν πρῶτα Aimy λεύκ᾽ ὀστέα θυμός, ψυχὴ δ᾽ ἠύτ᾽ ὄνειρος 
ἀποπταμένη πεπότηται θυμός and ψυχή therefore leave the body of 
the slain man simultaneously (θυμοῦ καὶ ψυχῆς xexadav, A334, φ 154), 
but in very different ways ‘Lhe relation between them becomes, 
however, interchangeability in the single case when it 1s said of the 
θυμός that 7#1n death will enter ἀπὸ μελέων δόμον ἴΑιδος etow—H 131 , 
in reality this could only be said of that very different being, the 
ψυχή (When a fainting-fit has passed over we do indeed hea), 
not that the yuy7—though this τὸ was that had left the man see above, 
chap 1, ἢ 8~but that ἐς φρένα θυμὸς ἀγέρθη, X 475, ε 458, ὦ 349 
This, however, 1s not a case of θυμός instead of ψυχή, but ϑυμός 
is merely an abbreviated form of the whole statement which would be 
in full both θυμός and ψυχή have nuw returned into the man, cf 
Ε 696 It 1s a kind of synecdoche) In the hne H 131 we really, 
then, do have θυμός stead of ψυχή, either as the result of a mus- 
understanding of the real meaning of the two words or merely through 
an oversight But never (and this is the most essential point) do we 
have a case in Homer of the opposite exchange of significance 1e of 
ψυχή used in the sense θυμός (νόος, μένος, ἦτορ, etc), as meaning the 
mental power and its acuvity in the living and waking man ‘Just 
this, however, and more than this, the sum and substance of all the 
mental powers in gencral, is what the woid ψυχή means in the language 
of the philosophers (except those affected by 1eligious tendencies) 
‘They left out of account altogether that spiritual double of mankind 
whom the popular psychology called the ψυχή, and were thus free 
to use the word to express the whole psychical content of the human 
imdividuil = Trom the fifth century onwards we find the word ὠνχή 
used commonly, and even regularly, in this sense in the vocabulary 
of non-philosophical poets and prose writes Only theologians and 
poets, οἱ philosophers of a theological tendency, continued to use the 
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word in its ancient and primitive sense Indeed, when the separation 
of a spiritual being from the body of a man 1n death was being spoken 
of, ψυχή always continued to be the proper word for this sense 
even in popular language (An extremely rare example of θυμός n 
thissense, comparable with Η 131,1s [Anst ] Pep! 61 ΒΡῈ ϑυμόν 
αἰθὴρ λαμπρὸς ἔχει In the corresponding epigram, Epigy Gr 41, 
we have ψυχήν) 

3 ἔνιοι, among them Choirilos of Samos TD L 1, 24 (from Favorinus) 
Vors 4,1, p 1,21 

4 Anst, An 1, 2, p 405a, 20 f “ Anstotle and Hippias” ap 
DL 1, 24, Vors,p 2,1 τὰ φυτὰ ἔμψυχα ζῶα, Dox 438a, 6, b, 1 « 

5 Metaphoncal language Θαλῆς φήθη πάντα πλήρη θεῶν εἶναι, 
Amst, An 1, 5, » 4118, 8 τὸν κόσμον (ἔμψυχον καὶ) δαιμόνων 
πλήρη, DL 1, 27, Dos 3010, 2, Vors p 2,20 Pl, Lg 899 Β, 1s 
an allusion to the θεῶν πλήρη πάντα (as Krsche remarks, Theol Lehr 
ὦ Gr Denker, p 37) There 1s perhaps a half-mocking reference to 
the words in the saying attnbuted by anecdotal tradition to 
Herakleitos εἶναι καὶ ἐνταῦθα θεούς (1e 1m his own hearth) Anst , PA 
1, 5, p 645a, 17 ff Hence Herakle:tos himself was credited with 
the opinion of Thales in slightly altered form: πάντα ψυχῶν εἶναι καὶ 
δαιμόνων πλήρη, DL 1x, 7 (Vors.,p 68, 29), 1n the first (and valueless) 
of the two lists of the doctrines of Herakl there given 

δ Anst, Phys 3,4, p 203b, 10-14 Dox 559,18 Vors,p 17,35 

7 Anaximander, fy 2 Mull Tors, p 15, 26 That Anaximander 
declared the soul to be “hke air” 15 an erioneous statement of 
Theodoret see Diels, Dox 387b, 10 (Vors 21, 5) 

8 Anaximenes in Doy 278a, 12 ff , Ὁ, 8 ff fr 2 Diels 

® Anaxim calls τὸν ἀέρα θεόν, 16 1t has divine power Dox 302b, 
5, 53la, 17, b,1-2 Vors 24,18 This at least 1s to be understood 
in the same sense in which Anaximander is said to have called τὸ 
ἄπειρον, τὸ θεῖον (Anst, Phys 3, 4, p 203b, 13, Vors, p. 17, 35). 

10 ἕν πάντα εἶναι, fr 1 (Byw), 50 (Diels) 

1 Anst, An 1, 2, p 405a, 25 ff Vors 74, 30 HkI 15 also 
meant in p 405a,5 Dox 471, 2 (Anus Didymus), 389a, 3 ff 

18 Anst, p 405a, 25 ff ΗΚΙ fr 68 (36 D) 

BWSE,M 7, 127, 129-31 Vors 75, 14 ff 

14 ὃ θεός 1s both the Universal Fire, that transforms itself into the 
world, and at the same time its power (and λόγος fry 2 [1], 92 [2]) 
Sv 36 (67) τὸ πῦρ θεὸν ὑπείληφεν, Herakl Cl Al, Prot 5,64, p 55 Ρ. 
[Yors n 8 Α 8] πῦρ νοερὸν τὸν θεὸν (εἶναι ἐφθέγξατο), Hippol, RH 1, 
4, p 10, 57 Mill! — Zeus ” as metaphor for this universal fire (hence 
οὐκ ἐθέλει καὶ ἐθέλει), the “‘only wise one” fr 65 (32) 

18 ἡ ἐπιξενωθεῖσα τοῖς ἡμετέροις σώμασιν ἀπὸ τοῦ περιέχοντος μοῖρα 
{(περιέχ =the universal Fire) 1s said of the soul and 1ts reasoning 
faculty ap SE, AT vu, 130, Vors, p 75,19, (cf dmoppoy καὶ μοῖρα 
ἐκ τοῦ φρονοῦντος, Plu , Is e¢O 77,p 882 Β). This 15 fully Herakleitean 
in thought τῇ not also in actual form of expression 

16 That Herakleitos diew the conclusions affecting also the “Soul” — 
the spiritual man—freely paraphrased in the text, ansing necessarily 
out of his doctrine of the perpetual] change in the material substance 
that excludes all possibility of lasting self-identity mm any object 
(frr 40, 41, 42, 81 = 91, 12, 49 a), 1s proved especially by the words 
of Plutarch im the eighteenth chapter of his treatise de E Deiph 
p 392—a chapter which 1s entirely based on Herakleitos, who 1s twice 
actually cited in 1t, Not only does ὁ νέος die εἰς τὸν ἀκμάζοντα κτλ, 
but 6 χθὲς (ἄνθρωπος) εἰς τὸν σήμερον τέθνηκεν, ὁ δὲ σήμερον εἰς τὸν 
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αὔριον ἀποθνήσκει μένει 8° οὐδείς, οὐδ᾽ ἔστιν els, ἀλλὰ γιγνόμεθα πολλοὶ 
περὶ ἕν φάντασμα κτλ, οἱ Cons ad Apoll 10,p 109 Ὲ  Herakl 15 
also the origin of what 1s said in Plato, Smp 207 Ὁ ff each man is 
only apparently one and the same, im reality, even while he is still 
alive, “he continually sufters a new and different man to take the 
place of the old and departing one "—and this applies, just as much to 
the soul as to the body (Only from the standpoint of Herakleitean 
doctrne—here adopted in passing by Plato as suiting his chosen 
method of argument—is the conclusion he reaches justified , the 
conclusion 15 that it 1s only by the perpetual substitution of a new 
being like the old one that man has immortality, and not by the eternal 
preservation of his own proper being, for this advantage belongs 
peculiatly to the divine This, of course, cannot possibly be under- 
stood as the serious teaching of Plato himself ) —-The Herakle:tean demal 
of personal identity in men 1s alluded to by Epicharmos (or a pseudo- 
Ep ἢ ἂρ DL w, 11,11 13-18, Vors,p 118-19 (cf Wytt ad Plu, 
Ser Num V 559 A=vu, p 397 f Ox, Bernays, Rh Mus vin, 
280 ff), and cf Sen, Ep 58, 23 —It 1s instructive to compare with 
Heraki ’s doctrine of the instability of the psychic complex the very 
similar theory of the influx and reflux of the elements of the “soul” 
as described in the Indian doctnne of Jainism The soul (in the Indian 
doctrine) continually transforms, re-arranges, and restores ttself, 
just hike the body See Deussen, System ὦ Veddnta, 330. 

17 The apparently contradictory statement ψυχῆσι τέρψιν, μὴ 
θάνατον, ὑγρῇσι γενέσθαι ap Porph, Aniy Nymph 10 (72 By, 77D), 
does not represent the words or real opinion of Hkl, but only of 
Numenios’ { 35 Thedinga) arbitrary and personal interpretation 
of Hk] doctnne (see Gomperz in διε d Wien Ak 113, 1015 68) 

48 A doctrine of transmigration of souls 1s attributed to Hkl by 
Schuster, Hevakht, p 174 ff (1873) The utterances of Herakleitos 
there quoted to prove this thesis (fry 78, 67, 123 = 88, 62, 63) do 
not, however, imply anything of the kind and there 1s not the slightest 
indication in the whole of Hkl ’s doctnnal system upon which a theory 
of the transmigration of the soul might be founded 

1” To prove that Herakleitos spoke of a continuation of the hfe of 
the individual soul after 1ts Separation from the body, appeal 1s made 
partly to the statement$ of later philosophers, partly to actual utterances 
of Herakl (cf in particular Zeller, Greek Phil to Socy 1, 86, Pfleiderer, 
Philos d Herakhittm Lichte der Mystertentdee, p 214 ff) Platonist 
philosophers do, of course, attribute to Herakleitos a doctrine of the 
soul which taught the pre-existence of the individual soul, "‘1ts fall in 
birth,” and its departure into a separate life of 1ts own after death 
(cf Numenios ap Porph, Ant 10, Iamb, ap Stob, Ecl 1, 375,7, 
38, 21 ff W , Aen Gaz, Thphr, pp 5, 7 Boiss) These accounts, 
however, are plainly but private and arbitrary interpretations of 
Herakleitean sayings (μεταβάλλον ἀναπαύεται, κάματός ἐστι τοῖς αὐτοῖς 
ἀεὶ μοχθεῖν καὶ ἄρχεσθαι) in the light of the conceptions current among 
those philosophers themselves , they are homiletic, fancifully conceived 
expositions of very short and ambiguous texts, and can so much the less 
serve as witnesses of Herakleitos’ real opimions since Plotinos (4, 8, 1) 
openly admits that Herakl in this matter has omitted σαφῆ ἡμῖν 
ποιῆσαι τὸν λόγον Others read into certain Herakleitean utterances 
the Orphic doctrine of σῶμα--σῆμα, the entombment of the soul in 
the body (Philo Leg Alleg 1, 33,1,p 65M , SE, P in, 230), which 
cannot, however, be seriously supposed to be his teaching The soul 
did not for Hkl, any more than for the Pythagoreans or Platonics, 
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come into existence at birth (substantially) out of nothing (which was 
the popular idea), 1t rather, as a portion of the universal fire (the 
universal psyche) 1s in existence from eternity But it certainly does 
not follow, because later writers insisted on finding 1n him the idea 
so familar to themselves, that Hkl himself accepted the pre existence 
of disembodied separate souls possessing complete and absolute 
individuahty A few enigmatic and highly picturesque expressions— 
typical of this philosopher’s favounte manner of expressing abstract 
ideas by clothing them in symbolic amagery—mught tempt to such an 
interpretation ἀθάνατοι θνητοί, θνητοι ἀθάνατοι, ζῶντες τὸν ἐκείνων 
θάνατον τὸν δὲ ἐκείνων βίον τεθνεῶτες (fy 67 = 62)—that certamly 
does sound as 1f Hkl had meant to speak of the entrance into the 
human Ife of individual divine beings (and this was simply substituted 
in inaccurate quotatons of the saying θεοὶ θνητοί, ἄνθρωποι ἀθάνατοι, 
etc , cf Bernays, Herakht Briefe, 39 ff) And yet Herakleitos can 
only have meant, in conformity with bis whole position, that eternal 
and perishable, divine and human are alike and interchangeable , he 
has for the moment personified τὸ θεῖον (also called ὁ θεος fy 36 = 67, 
cf fr 61 = 102) as individual ἀθάνατοι, but he only means what he 
says m another place ταὐτὸ τὸ Lav καὶ τεθνηκός (fy 78 = 88), Bios 
and θάνατος are the same (fy 66 =48) It seems to me impossible 
to extract from these words of this 67th fragment (62nd), or from 
no 44 (= 53), a doctnme of the ascent to divinity of special great men 
(with Gompeiz, S#tzh Wien Ak 1886, p 1010, 1041 f£) Nor would 
anything be asserted by such a doctnne about the immortality of 
such men The stnking phrase ἀνθρώπους μένει τελευτήσαντας dooa 
οὐκ ἔλπονται (fr 122 = 27) 1s certamly understood by Cl ΑἹ as 
referring to the punishment of the soul after death But the same 
Cl Al, Sty 9 v, p 649 P, 1s capable of explaimng the Herakleitean 
ἐκ-τύρωσις (in which Herakl actually speaks of ἃ κρίσις by fire fr 26 = 
66) as a δια τυρὸς κάθαρσις τῶν κακῶς βεβιωκότων In fact, he 15 giving 
to statements torn from their context a meaning that accords with 
his own knowledge and comprehension ‘The same _ sentence 
(fy 122 = 27) 1s given a quite different and consolatory sense by 
Plu ap Stob, Fl 120, 8 fin , cf Schuster, Hervakltt, p 190, n 1 

Heraki himself need have meant nothing more than the perpetual 
process of change that “‘ awaits men after death ’”” —Other utterances 
are no more conclusive for a doctrine of immortality in Hk] (fy 7 = 18 
belongs to quite another context) ‘ Those who have fallen in war 
are honoured both by gods (whose existence was not denied by Hkl 

nor was it necessary that he should) and men,” fy 102 = 24 that 
their reward was anything else but fame—for example, blessed 
immortality—is not suggested even by Cl Al (Sty 1v,16 p 571 ΡΒ), and 
is certainly not to be extracted from H’s words, fy 126 = 5 (the 
fool) οὔτι γινώσκων θεοὺς οὐδ᾽ ἥρωας οἵτινές εἰσιν simply shows that 
IIh] did not shaie the popular ideas about gods and Heroes, but supplies 
nothing positive —In fy 38 = 98 we have ai ψυχαι dopdvra καθ᾽ 
ἅδην Are we really to deduce from this that Herakl belheved in a 
regular Homeiic Hades? ἅδης 1s a metaphoncal expression for the 
opposite of the life on earth (just as 1t 1s used metaphoncally for the 
opp of φαος by the Herakleitean [Hippocr] de I τοίη, 1,4, p 632 
Kuhn = vi, 476 Lit) For the souls ἄδης means the ὅδος κάτω and 
tne sense of the dictum 15 after disappearing 1n death the souls when 
they have travelled on the way downwards through water and earth 
will at last 11se up again through water, and drawing 1n to themsclves 
pure, dry “‘ fire *” will become ‘‘ souls" again (édopa@rratis remarkable 
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but not to be altered δσιοῦνται Pfleiderer, but the connexion in 
which Plu quotes the saying of Herakl [Fac O L xxvin, p 948 ΕἸ 
shows that there 1s no reference to the punfication of the souls in Hades, 
but merely of their nounshment and strengthening by the ἀναθυμίασις 
of the fiery acther, cf also SE, M 1x, 73, following Poseidonios 
This dva@vyiév—and the becoming “fiery”? again—is what Hkl 
calls ὀσμᾶσθαι )—From the hopclessly corrupt fr 123 = 63 nothing 
intelligible can be extracted —Nowhere can we find clear and un- 
ambiguous statements of Herakleitos witnessing to his belief in the 
immortality of the individual soul, and 1t would require such state- 
ments to make us attribute to Herakleitos a conception that, as every- 
one admits, 1s in hopeless contradiction with the rest of his teaching 
He says perfectly plainly that in death the soul becomes water, and 
that means that it, as the soul = fire, persshes If his belief had been 
anything hke that of the mystics (as the Neoplatonists supposed) 
he must have regarded death—the liberation of the soul from the 
fetters of corporeality and the realm of the lower clements—as a 
complete issue of the soul into its proper element, the fire Whereas, 
what he teaches 1s the opposite of this the soul perishes, becomes 
water, then earth, and then water again, and finally soul once more 
( 68 = 36) Only in this sense 15 1t indestructible 

20 eg by Pfleiderer, Philos ἃ Herakitt, etc, p 209, and frequently 

21 The Sibyl fr 12 -- 92, the Delphic Oracle 11 = 93, Kathartic 
practices 130 = 5, Bakchou, ctc, 124 = 14 

22 ὡυτὸς “Αιδης καὶ Διόνυσος fr. 127 = 15 (and to that extent— 
as being reconcilable with the doctrine of Hkl —may the Dionysiac 
Mystenes be considered valid this must be the meaming of the 
sentence) On the other hand, we have disapproval of the μυστήρια 
carried out ἀνιερωστί by men fy 125 = 14 (for the worshippers do 
not perceive the real meaning of the ceremonies) 

38 In contrast to the Neoplatonic wnters who attnbuted to Hkl 
a doctrine of the soul hke the Orphico-Pythagorean, the [Plutarchian] 
account in the Placita Philos 1s again much nearer the real meaning 
of Herakleitos, cf 4, 7 (where the name of Herakleitos has fallen out, 
as can be seen from Theodoret, see Diels, Dox, p 392, Vors 76, 1) 

ἐξιοῦσαν (τὴν ἀνθρώπου ψυχὴν) εἰς τὴν τοῦ παντὸς ψυχὴν 
ἀναχωρεῖν πρὸς τὸ ὀμογενέξ Even τῆ!1515 not quite correct as expressing 
what Hkl really thought as to the fate of the soul but τὸ does at least 
show once more that the contrary views of the Neoplatomists are also 
only wilerpretations, not evidence 

24 “Hpdxderos ἠρεμίαν καὶ στάσιν ἐκ τῶν ὅλων ἀνήρει ἔστι γὰρ 
τοῦτο τῶν νεκρῶν Dox, p 320, Vors 73, 10 στάσις and ἠρεμία 
could never make a real ‘‘ hfe ᾿᾿--ποΐ even a blessed life far removed 
from the world—but are signs of whats ‘‘ dead ",1 e of what is nowhere 
to be found in this world, in fact, Nothing 

35 Parmenides’ polemic against Herakleittos 1. 46 ff Mull , fr 6, 
4 ff Diels, sce Bernays’ Rh Afus vu, 115 (cf Diels, Paym 68) 

386. Anstotle (acc toSE, M x, 46, Vors 142, 33 ΠῚ ἀφυσίκους 
αὐτοὺς κέκληκεν, ὅτι ἀρχὴ κινήσεώς ἐστιν ἡ φύσις, ἣν ἀνεῖλον φάμενοι 
μηδὲν κινεῖσθαι 

27 Thphr, Sens 4, Vors 146, 13 f 

38 γεγενῆσθαι τὴν τῶν πάντων φύσιν ἐκ θερμοῦ καὶ ψυχροῦ καὶ ξηροῦ 
καὶ ὑγροῦ, λαμβανόντων εἰς ἄλληλα τὴν μεταβολήν, καὶ ψυχὴν κρᾶμα 
ὑπάρχειν ἐκ τῶν προειρημένων κατὰ μηδενὸς τούτων ἐπικράτησιν, Zeno 
ap DL 1x, 29, Vors 166,14 The composition out of four elements 
instead of two as with Parmenides may have been arrived at by Zeno 
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in imitation of the “four roots”’ of Empedokles, each of which was 
distinguished by possessing one of the four qualities θερμόν κτλ 
The statement that the ψυχή arises from the equa? mature of the four 
qualities reminds us of Empedokles’ account of φρονεῖν (Vors 218, 
1 = 220,23, Thphr.Senzs 10,23) On the other side, Zeno takes over 
and apphes to the ψυχή what the Pythagorean physician Alkmaion 
said about dyfea(Vors 136,1, Dor, Ὁ 442, cf Anst,An 408a, J) 
his point of view 1s almost identical with that of those Pythagorean> 
who regarded the “soul”? as made up out of a ἁρμονία of the Cold, 
the Warm, etc (see below), He may have actually got his views from 
the acquaintance of Pythagoiean physiologists (he was regarded as a 
“Pythagorean” Sti 252) 

20 Simpl ad Arist, Pk, p 39D, Voss 162, 11, c£ Diels, Pasar 
109 f (1897) 

30 Parmenides pupil of Diochastes the Pythagorean and of Ameimias, 
also as 1t appears a Pythagorean Sotion ap DL 1x, 21, Vors 138 
He was counted a Pythagoiean by tiadition which, however, was very 
free with its attributions of this kind Call fr 100d, 17, Str 252, 
V Pyth ap Phot, Bibl 249, Ὁ 439a, 37 Bk , lamb, VP 267 (with 
Sch, p 190 N). The Pyth influence on Parmenides may have heen 
essentially of an ethical nature εἰς ἡσυχίαν προετράπη ὑπὸ ᾿Αμεινίου, 
DL 1x, 21. Happevldeos καὶ Πυθαγόρειος Bios as equivalent ([Ceb } 
Tab 2 fin Str, p 252, connects the good government of Elea with 
the Pythagorean influence of Parmenides (and of Zeno) Paimenides 
law-giver of Elea Speus π φιλοσόφων ap DL 1x, 23 

§l φιλοσοφίαν δὲ πρῶτος ὠνόμασε Πυθαγόρας καὶ ἑαυτὸν φιλόσοφον 
DL, Proem 12 (though the rest 15 from the fictitious dialogue of 
Herakl Pont see Cic, TD v, 8-9) 

2 Pl, Rp 600 AB 

33 πολυμαθίη, ἱστορίη of Pythag Herakl frr 16, 17 = 40, 129 
παντοίων τὰ μάλιστα σοφῶν ἐπιήρανος ἔργων 15 said of Pythag by 
Emped (429 Mull) fy 129, 3—The Pythagorean account of the 
construction of the world was known to Parmenides at the beginning 
of the fifth century and imitated by him in sevetal points Knsche, 
Theol Lehrend gy D 103 ff (To what extent Parmenides in other 
respects controverted Pythag doctrine—-as has been recently asserted 
of him—may be left undecided ) Fanciful speculations about numbers 
are attributed to Pythag himself by Austot, Mar 1182a, 11 ff , 
Vors 347, 3 

34 Emped 427 ff Mull, fy 129 Diels That this praecontum 
does really rcfer to Pythag (as Timaeus and others supposed) and not to 
Parmenides (as the undefined of δέ of DL vim, 54, thought) appears 
to be proved by] 4 ff , which allude to a remarkable power of ἀνάμνησις 
which was certainly atimbuted by legend to Pythag, never to 
Parmenides 

ὅδ ψυχαί fillmg the whole air, not distinguished from Saipoves and 
ἥρωες, Alex Polyh ap DL vin, 32, Vors 41, xliv (who in this section 
of ts account—$§3lff—is giving older Pythagorean ideas 
Poseidonios expresses the same ideas, but 1t does not therefore follow 
that he got them fiom the Stoics Poseid borrowed and elaborated 
many Pythagoiean views) More subtly expressed the soul 15 
ἀθάνατος because 1t 1s eternally in motion like τὰ θεῖα πάντα, the moon, 
sun, stars, and heaven, Alkmaion ap Anst, 42 405a, 29 ff , 
Vors 133, 40, cf Krische, 75 f The perpetual movement of the 
ψυχαί was one of the older Pythag beliefs τῇ 15 expressed in the old 
fible (known already 10 Demoktitos) of the motes in the sunbeam, 
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which, in their continual agitation, are, or enclose, swarming souls 
(see below, n 40) In .\lkmaion’s treatment of the doctnne there 
13 the additional idea that the soul of man ἔοικε τοῖς ἀθανάτοις 
The derivation of its smmortality and divimty from its origin in the 
World-soul (this 1s often said to be a Pythagorean doctnne Cic, 
ND 1, 27, Sen 78, DL vi, 28, SE, M 1x, 127) does indeed 
suggest Stoic pantheism 15 the form of 1ts expression but τῷ substance 
it may very well go back to the older Pythag teaching. (The genuine- 
ness of the frag [2] Ὁ 1 of Philolaos ap Stob, Ect 1, 20, 2 ff., Vors 
318, 13, remains, however, dubious) The idea that the soul and 
νοῦς of man came to hun from an impersonal θεῖον, an all-pervading 
ἐν τῶ παντὶ φρόνησις, must have been widespread even in the fifth 
century It finds expression in Xen, M 1, 4, 8-17, 4, 3, 14, where 
it 15 certainly not an onginal fancy of Xenophon’s, but must have 
been derived by him from somewhere or other (not from Socrates, 
however, nor Plato 

36 ἐν φρουρᾷ, Pl, Phd 62 B This is traced back to Pythag belief 
(though he misinterprets the meaning of the word φρουρά) by Cic, 
Sen 73, cf the Pythagorean Euxitheos ap Ath 157 C, Vovrs, 315, 19 
See Bockh, Pht!ol 179ff (Philolaos fy 15[16 Mull ] speaks of the WV orld- 
soul or God who holds and contaims all things ἐν φρουρᾷ without 
mentoning the human soul see Bockh, p 151) The comparison of 
life in the body to a φρουρά may very well be Pythagorean, nor 1s 
this presented by the fact that it 1s also Orphic (see above, chap x, 
n 43) This companson :mphes the conception of the earthly hfe 
asa punishment διά τινας τιμωρίας the soul 1s enclosed in the body 
Philolaos fr 14 (23) appealing to παλαιοὶ θεολόγοι τε καὶ μάντιες 
(cf Tamb, VP 85, ἀγσθὸν of πόνοι ἐπὶ κολάσει γὰρ ἐλθόντας 
δεῖ κολαο θῆναι) ---Ἐϑριπας in Avch f Ges ἃ Philos νι, 452, interprets 
the ἐν φρουρᾷ of Pl, Phd 62, as = ‘in the cattle-pen ” or “ sheep- 
fold’, the idea of God as the Shepherd of man would then be vaguely 
present even here (cf Plt 271 ἘΞ, Crit, 109 B) It remains, however, 
to be proved (to begin with) that φρουρά 1s ever used in the sense of 
σηκός OF εἱρκτή 

37 Anst, An 1, 3, p 4070, 22 ff 

38 of ἐν τῶ ταρτάρω termfied by thunder acc to Pythag belief 
Arist, An Po 94b, 32 ff , σύνοδοι τῶν τεθνεώτων im the depths of the 
earth, Ael, VH ιν, 17 (perhaps from Anst aw τῶν Πυθαγορείων) 
Description of the condition of things in Hades givenin the Pythagorean 
KardBacrs eis dSov As m the case of the Orphics this purgation and 
Punishment in the spint-world must have belonged to the parts 
of the Πυθαγόρειοι μῦθοι that were quite seriously believed 

39 ἐκριφθεῖσαν (out of the body) αὐτὴν (τὴν duxqv) ἐπὶ γῆς πλάζεσθαι 
ἐν τῶ ἀέρι ὁμοίαν τῶ σώματι (being a complete εἶδωλον of the living) 
Alex Polyh ap DL vi, 31 

40 Anst, An 1, 2, 4, p 404a, 16 ff , Vors 357, 1, many called 
the ἐν τῶ ἀέρι ξύσματα themselves “souls”, uthers τὸ ταῦτα κινοῦν 
This may rest on ἃ real popular belief which, however, has already 
been partially elevated to a philosophical standing the souls are 
compared to what 1s evidently itself mm perpetual agitation (Anst, 
119) This was undoubtedly Pythagorean (and old Tonic) teaching 
see Alkmaion ap Amst, Anz 405a, 29 ff , Vors 133, 40 (State- 
ment of Dox 386a, 13 ff, b, 8 ff, 1s more doubtful ) 

“DL vin, 32, Vorst 1, p xiv 

« That the Pythagoreans beheved in the entry of the soul into the 
bodies of animals also 15 implied 1n the satirical verses of Kenophanes 
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(fr 6) ap DL vu, 36 All probability suggests that this was the 
reason for the injunction to abstain from fiesh food among the older 
Pythagoreans themselves (and with Empedokles) (SF ,M 1s, 127 ff, 
however, drags in the " World-Soul ” in a moment of untimely Stoicism 
5 Γ ’s own quotation trom Cmpedokles shows that the latter at anv 
rate derived the ἀποχὴ ἐμψύχων simply from the fact of Metamorphosis, 
and not at all from the ψυλῆς πνεῦμα which rules in all life, though 
this Inst 1s attr.buted to him by SE) 

43 See Appendix τ 

44 According to the Pythagoreans τὸ δίκαιον 1s nothing else than 
τὸ ἀντιπεπονθος, 1€ ἃ τις ἐποίησε ταῦτ᾽ ἀντιπαθεῖν Amst, EN 5, 5, 
p 1132b, 21 ff , MAI 1194a, 29 ff (also given with fanciful numencal 
expression, ΜΠ 1182a, 14 Sch Amst 540a, 19 ff 541b, 6 Br 
{Iamb] ffeol Anith, p 28 f Ast) ‘hs defimtion of justice was 
simply tahen over by the Pythagoreans from popular sayings such as 
the verse of Rhadamanthys ap Arist, EN about the δράσαντι παθεῖν 
and similar formulae 566 collection in Blomfield’s Gloss 1n A , Cho 307 
Soph fy 229 P Compensatory justice of this kind we may suppose 
was manifested in the rebirths of men (in this respect the P went 
beyond the commonplace sense of that τριγέρων μῦθος) we may 
assume this without furthet hesitation if we remember the completely 
analogous application of this conception by the Orphics (above, chap x, 
n 71) 

49 Πυθαγόρειος τρόπος τοῦ βίου, Pl, Rp 600 B 

48 ἀκολουθεῖν τῶ θεῶ, Iamb, VP 137 (following Anstoxenos) 
Vors 362, 32, ἕπου θεῶ Pythagoras ap Stob, Ecl u, p 49, 16 W 
See Wyttenb on Plu, Ser Num Vind 550 D 

47 Ancient tcstimonv ascribes ἰο the Pythagoreans abstinence from 
flesh food or at least from the flesh ot such animals as are not sacrificed 
to the Olympians (the ἀνθρώπου ψυχή does not enter into the θύσιμα 
Gain transmigration lamb, VP $5 Vors 359, 13) from eating 
fish, particularly τρίγλαι and μελανουροι, and beans, from using linen 
clothing (or bemg buried in it Hdt nu, 81), and a few other forms 
of abstinence and measures assuring ritual purity Ihe whole apparatus 
of ritual ἁγνεία 1s ascribed to the older Pythagoreans by Alex 
Polyh ap DL vin, 38 1his, as a general statement 1s certainly 
coirect It 1s customary to say that τί began among the degenerate 
Pythaoreans after the break up of the Itahan society (so esp Knsche, 
De Soc a Prthag cond scopo politico, Gott, 1831) But when 
Alistoxenos, the contemporary of the later, scientifically minded 
Pythagoreans, denies all such superstitions ideas and regulations 
to the onginal Pythagoreans, his evidence really apphes only to those 
Pythagorean scholars with whom he was acquainted and who seemed 
to him to have preserved the real spirit of ihe older Pythagoreanism 
much more truly than the ascetic (and in any case degenerate) 
Pythagoreans of the same penod Everytlung, however, goes to show 
that the strength of the surviving community as τ had been founded 
by Pythagoras lay in the religious and mystical elements of 1ts doctnne , 
and that what was oldest in Pythagoreanism was what τὸ had in common 
with the faith and religiou» discipline of the Orphics. To this side 
belongs what we learn from tradition of the older Pythagorean 
asceticism Much, then, that is of carly Pythagorean ong n (though 
certainly combined with other and later elements) τς to be found in 
many of the ἀκουσματα or σύμβολα of the Pythagoreans, esp in those 
of them (and they are numerous) that give directions of a mtual 
or merely superstitious kind A fresh collection, arrangement and 
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explanation of these remarkable fragments would be very useful 
Gottling’s purely rationalist treatment of them does them less than 
justice (Corn Holk, De acusmatis s symbolis Pythag , Diss Kiel 1894) 

48 Efforts in a more positive direction may perhaps be seen in the 
practice of the musical form of κάθαρσις which Pythag and the 
Pythagoreans used in accordance with an claborate system cf 
Iamb, VP 64 ff, 110 ff , Sch V on X 391, also Quint 9, 4, 12, 
Porph , VP 33, etc —-What Anstoxenos has to say about Pythagorean 
ethics, moralistic paraincsis and edification—most of 1t of a purely 
rationalist hind—can scarcely be said to have historical value 

4® Good formulation of Pythag belief ap Mex Tyr 16, 2, 1,287 R 
Πυθαγόρας πρῶτος ἐν τοῖς “Ελλησιν ἐτόλμησεν εἰπεῖν, ὅτι αὑτῶ τὸ μὲν 
σῶμα τεθνήξεται, ἡ δὲ ψυχὴ ἀναπτᾶσα οἰχήσεται ἀθανὴς καὶ ἀγήρως 
καὶ γὰρ εἶναι αὐτὴν πρὶν ἥκειν δεῦρο 16 the life of the soul 15 not only 
endless but without beginning, the soul is immortal because it 15 
timeless 

50 The withdrawal of the soul from the κύκλος ἀνάγκης and its retuin 
to an emancipated existence as a bodiless spint was never so clearly 
held 1n view for the “ Pure” by the older Pythagorean tradition as 
it was among the Orphics (and by Empedokles) It 1s, however, 
hardly thinkable that a system which regarded every incarnation of 
the soul as a punishment and the body as 1ts pmson or its tomb should 
never have held out to the true βάκχοι of 1s mystenes the prospect 
of a full and permanent hberation of the soul, at last, from corporeality 
and the earthly hfe Only so could the long chain of deaths and rebirtlis 
reach a final and satisfactory conclusion Eternally detained in the 
cycle of births the soul would be eternally punished (this 15 6 g the idea 
of Empedokles 455 f£, fy 145 D), and this cannot have been the 
real conclusion of the Pythagorean doctmne of salvation Claud 
Mamertus, de An 2,7[Vors 320, 12], gives it as a doctrine of Plulolaos 
Lfr 22) that the (pure) soul after 1ts separation from the body leads 
a “bodiless’? hfe in the “ Universe” (the κόσμος situated above 
the οὐρανό) see Bockh, Phtloi 177 Apart from this the only 
evidence for the withdrawal of the soul 1s late Carm Aur 70 f 
(making use of the Empedok verses, fs 112, 4 f = 400 Mull), Alex 
Polyh ap DL vu, 31 (ἄγεσθαι τὰς καθαρὰς [ψυχὰς] ἐπὶ τὸν ὕψιστον 
“in altissimum locum” Cobet but an ellipse of τόπον 1s hardly 
admissible ὁ ὕψιστος = the highest God would be a Hebraic form of 
expression, nor can : be a possible one here for Alex Polyh —we 
should also, with this meaning of ὕψιστος, expect πρὸςτ ὕ ad superiores 
circulos bene viventtum animae, secundum philosophorum altam 
scientiam, Serv, A vi, 127—should we then supply ἐπὶ τὸν ὕψιστον 
<«dKdov> ? Ot perh ἐπὶ τὸ ὕψιστον *)—-An escape of the souls after the 
expiry of their περίοδοι must have been known as a Pythagorean 
behef to Luc, VH u, 21 (Vergil, too, 1s speaking τῷ a Pythagorean 
sense A vi, 744, pauci laeta arva [Elysu] tenemus—ie for ever 
without renewed ἐνσωμάτωσις---888 Serv, A vi, 404, 426, 713 Itis 
true the line 15 out of its mght place, but there can be no doubt that 
it repioduces the words and the—in this section Pythagorean—opinion 
of Vergil) The idea that the cycle of births 15 never to be broken 
cannot be regarded as Pythagorean nor even as Neopythagorean 
(A few isolated later accounts of Pythag doctnne, e g DL wn, 14 
(from Favonnus), Porph , VP 19, and also the cursory descnption in 
Ov, Af xv—with a good deal of foreign matter added—speak of the 
Pyth doctrine of soul-transmigration without also referrmmg to the 
possibility of κύκλου λῆξαι, but they are not meant to deny that 
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possibihty but merely leave τὸ ummentioned as unnecessary in the 
context) There seems to be no example of a Greek doctrine of 
transmigration that did not also include a promise to the ὅσιοι or the 
φιλόσο φοι that they would be able to escape from the cycle of births 
(at least ἔοι a world-peniod as Synan took it, though probably not 
Porph) Such a promise, 1s the consummation of the promises of 
salvation therein rade, could only be dispensed with in the case of 
a docirine of transmigration in which bemg bon again was itself 
regarded as a seward ior the pious (as in the teaching which Jos, BJ 
2,8, 14, attributes to the Pharisees) By Greek partisans of the doctzine 
of Metempsychosis rebirth upon earth 19 always regarded as a punish- 
ment or at any rate a burden, not as a desirable goal for the hfe 
of the soul We must therefore presume that the promise of escape 
from the cycle of rebirth was made also by the oldest Pythagorean 
teaching as the final benefit of 1ts message of salvation Without this 
completing touch Pythagoreanism would be like Buddhism without 
the promise of a final attainment of Nirvina 

51 Pythagoras 1s called the pupil of Pneiekydes as early as 
Andron ot Ephesos (before Theopompos) DL 1, 119, Vors n, 
199, 13 Pherekydes was regarded as “the first’? who taught the 
immortality of the soul (Cic, TD 1, 38) or more correctly 
metempsychosis (Suid Φερεκ), cf Preller, Rk AMfus (N F ), ιν, 388 1. 
A hint of such beeen one have been found in his mystical treatise 
(Lf Porph, Anty 31, Vors τι, 204, 12— Gomperzisrather too sceptical, 
Gk Thinkers, 1, 542) This teaching seems to have been the chief 
reason which tempted late: writers to make the old theologos nto the 
teacher o: Pythagoras, the chief spokesman of the doctnne of the 
soul’s transmigrations —It 1s, however, an untenable theory that 
Pherek illustrated his doctrine of transmigration by the example of 
Aithahdes What the Sch on AR 1, 645 [Vors u, 204, 24}, quotes 
trom ‘‘ Pherekydes” about the alternate sojourn of the ψυχή of 
Aithalides in Hades and on earth, does not come from Pherchydes 
the theologos (as Gottling, Opusc 210, and Kem, de Orph Fpim 
Phesec, pp 89, 106, think) but without the slightest doubt from the 
genealogist and histoman, this 15 the only Pherekydes who 1» used 
by the Sch of Ap Rh, and he 1s used frequently Besides this, the 
way in which the different statements of the vamous authorities used 
in this Scholion are distinguished, shows quite clearly that Pheiekydes 
had only spoken of Aithalides’ altcinate dwelling above and below the 
earth, but as sitll bering Aithalides, and not as metamorphosed by the 
senes of births into other personalities hving upon earth Pherekydes 
was obviously reproducing a Phthiotic local legend in which Aithalides 
as the son of (the chthonic 3) Hermes alternately lived on and below 
the earth, asan érep7jpepos—hke the Dioscuri in Lacedaimonian legend 
(A 301 ff im that passage and generally in the older vicw—as held 
by Alkman, Pindar, etc —both the Duioscuri change their place of 
abode together tis not till later that the varnant arose acc to which 
they alternate with each other see Hemst Luc u,p 344 Bip) It 
was Herahleides Pont who first turned the alternate sojourning of 
Aithahdes into death and resurrection (he also made Aithalides one 
of the previous mcarnations of Pyihago1as see Appendix a) but 
as a different person, so that A thus became an example of 
metempsychosis Itis not hard to see why Aithaldes was chosen as 
one of the previous incarnations of P, nor how the old muracle- 
story, preserved to literature by Pherekydes, was thus transformed to 
suit its new purpose Plamly Pheiekydes did nof say that Hermes 
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also gave Aithalides the power of memory after his death (otherwise 
the statement to this effect in Sch AR would have stood under 
the name of Pherek) , and the privilege was rather meaningless until 
after Herakleides’ narrative Perhapsit was Her who first added this 
touch to the story Ap Rh follows him in this point (1, 643 ff), but 
not—or not plainly, at least 646 ff—in what Herakleides had 
invented about the metempsychosis of Aithalides 

54 Macr, Som δῶ 1, 14, 19, attmbutes this view to Pythagoias 
and Philolaos, being certainly correct in the case of the latter, since 
the opimon that the soul 15 a κρᾶσις and ἁρμονία of the warm and the 
cold, the dry and the wet, which go to make up the body, 1s given 
by Simmias in Pl, Phd 868, as a tradition that he has received and 
not an invention of his own But what else can this mean than a 
tradition handed down in Thebes by his teacher Philolaos (Pid 61 Ὁ) ? 
(Hence ‘Appovias τῆς Θηβαϊκῆς, 95 A) Itis true that Claud Mam 
de An u, 7, only attributes to Philolaos the doctrine that the soul 
is bound up with the body ‘‘1n eternal and incorporeal harmony ”’ 
(convententram) which would imply an independent substance of the 
soul side by side with that of the body But this must have been a 
misunderstanding of the real meaning of Philolaos Amstoxenos, too, 
can only have got his doctnne of the soul as a harmony from his 
Pythagorean friends Perhaps, too, this was the influence which 
suggested to Dikatarchos his view that the “soul” 1s a ἁρμονία τῶν 
τεσσάρων στοιχείων (Dox, p 387), and indeed τῶν ἐν τῶ σώματι 
θερμῶν καὶ ψυχρῶν καὶ ὑγρῶν καὶ ξηρῶν, as Nemes, Nat Hom, p 69 
Matth, tells us—thus exactly resembling Simmuas in Plato (unless 
indeed the passage in Nemes 15 a mere reminiscence of Plato strayed 
here by accident) See also chap x, n 27 

53 See Pl, Phd 86 CD  Pre-existence of the soul impossible 1f it 
15 only an ἁρμονία of the body 92 AB 

54 It was in itself almost unavoidable that a community founded 
like the Pythagorean mainly on a mystical doctrine but not ill-disposed 
to scientific studies, should, as 1t was extended (and still followed 
practical aims) split up into two parties an inner circle of qualified 
teachers and scholars, and one or more groups, outside and attached 
to them, of lay members for whom a special teaching suited for popular 
comprehension would be provided Thus the inner circle of Buddhism, 
the Bikshu, was surrounded by the common herd of “ worshippers ”’, 
and the same can be seen in Christian monastic organizations <A 
division, then, of the followers of Pythagoras into Akousmatiko: and 
Mathematikoi—Pythagoreio1 and Pythagoristai—etc , 1s not in itself 
at all incredible 

®5 The division of the soul, or the δυνάμεις of the soul, into the 
λογικόν and the ἄλογον was made, before Plato, by Pvthagoras—so we 
might have learnt, αὐτοῦ τοῦ Πυθαγόρου συγγράμματος οὐδενὸς εἰς ἡμᾶς 
σωζομένου, from the writings of his followers, acc to Poseidonios ap. 
Galen, de Plac Hipp et Pl 5, p 459 Mull =v, 478 K., cf also 
425 K (Vors 34, 23) From Poseidomos evidently comes the same 
opinion in Cic, TD iv, 10 And, im fact, a fragment of Philolaos 
π᾿ φύσεως, fy 13 Diels (Theol Ar, p 20, 35 A), gives a division of the 
ἀρχαὶ τοῦ ζώον τοῦ λογικοῦ, which depends upon the idea that the highest 
living organism contains within itself and makcs use of all the lower 
organisms as well (νοῦς in the head, ἀνθρώπου ἀρχά----ψυχὰ καὶ αἴσθησις 
1n the heart, {gov ἀρχά---ῥίζωσις καὶ ἀνάφυσις in the navel, φυτοῦ apya— 
σπέρματος perafoda and γέννησις in the αἰδοῖον, ξυναπάντων ἀρχά) 
Then mn the psychical region we have a division between the λογικόν 
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and the ἄλογον according to their nature and “ 568: " in man (λογικόν 
being made up of reasoning powcr, νοῦς, specific ἰὼ man, and sense- 
perception, αἴσθησις, which also belongs to the other ζῶα, while the 
ἄλογον = ῥιζωσις καὶ ἀνάφυσις and iesembles the αἴτιον τοῦ τρέφεσθαι 
καὶ αὔξεσθαι, or the φυτικόν, a part of the ἄλογον τῆς ψυχῆς 1 Aust, 
EN 1, 13, p t102a, 32 ff) This evidently 1epresents an aitempt 
at a division of the soul into λογικόν and ἄλογον, such as Poseidonios 
must have found carried out by other Pythagoreans A clear dis- 
tinction between φρονεῖν (ξυνιέναι) and αἰσθάνεσθαι was made by the 
Pythag physician Alkmaion, whose division was at least different 
from and more profound than that of Empedokles (with whom he 1s 
contrasted by Thph1, Sers 25, Vors 132, 20) Empedokles did 
indeed distinguish between thinking and perceiving, but thinking 
(νοεῖν) was only a σωματικόν τι ὥσπερ τὸ αἰσθάνεσθαι and to this extent 
ταὐτόν with it (Amst, 42 3, 3, p 427a, 21) Alkmaion cannot, 
therefore, have made ξυνεέναι σωματικόν These Pythagoreans were on 
the way to separating tiom the soul as a whole a separate, thinking 
soul that required no sense-perception for its thought, the νοῦς To 
this latter alone would divinity and immortahty be ascribed, as in 
later philosophy (and thus Dox 393a, 10, though unhistorically and 
prematurely, gives τὸ λογικὸν Γτῆς ψυχῆς) ἄφθαρτον as a doctrine of 
‘* Pythagoras "ἢ —It 1s certainly difficult to sec how Philolaos’ doctrine 
of the distinction between the ἀνθρώπου dpxd, the vots—an element 
of the soul belonging exclusively to men— and the ζώου dpxa (confined 
to αἴσθησις and ψυχά, power Οἱ life) could possibly be reconciled with 
the older Pythagorean doctrine of the soul’s transmigration Acc 1o 
that belief the soul wanders through the bodies of animals as well as 
men, and the idea imphes the view that the samme soul could inhabit 
animals as well as men, that, in fact, πάντα τὰ γενόμενα ἔμψυχα are 
ὁμογενῆ (Porph, VP 19, cf SE, Af ix, 127) Philolaos, on the 
contrary, holds that the soul of man 1s differently constituted from the 
souls of animals—the latter lack νοῦς (1t 15 not merely that its efficacy 
is hindered in animals by the δυσκρασία τοῦ σώματος as 1s said wrongly 
to be the opinion of Pythag by Dox 432a,15 ff) The same difficulty 
arises again in the case of Plato’s doctnne of transmigration —Alkmaion 
who ascnbes ξυνεέναι to man alone scems not to have held the trans- 
migration doctrine 

50 401 ff Mull , fy 112, 5 Diels 

57 462 ff αὶ 111 

58 Satyios ap DL vi, 59, Vors 195, 26 —Especially famous was 
his feat of driving away adverse winds from Akragas (cf fr 111, 3), 
see also Welcker, Ki? Schr τὰ, 60-1 —The asses’ skins with which 


praise of Empedokles, 1, 717 ff 

81 The well-known story of Empedokles’ leap into the crater of 
Mt Aetna—intended by his complete disappearance to call forth the 
belief that he had not died (Luc, DM xx, 4), but had been translated 
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alive—is a parody of a serious translation legend and presupposes the 
existence of one ‘The parodists’ version was contradicted early by 
Empedohles’ follower, the physician Pausanias DL vin, 69 (this 
does not come from the fabulously conceived narrative of Herakleides 
Pont It does not follow, from the epigram quoted by DL win, 61, 
fr 158, AP vu, 508, that Paus died before Emped , the authorship 
of that ep 1s uncertain and in any case 1t 1s not very worthy of credit) 
The seriously intended legend must then have arisen soon after the 
disappearance of Empedokles it was founded upon the fact that 
no one did know where Emp had dicd (θάνατος ἄδηλος, Timaeus ap, 
DL vu, 71), or could point to the grave which covercd his remains 
(This 15 expressly stated by Timaeus, who, τῷ other respects, contradicts 
the translation-fable as well as the story of the leap into Mt Aetna 
DL vim, 72 In the face of this no importance need be attached to 
what some one—Neanthes apparently—states ap DL vin, 73, that 
there was a grave of Emped at Megara) Free elaboration was given 
to the translation story by Heraklerdes Pont a7 véowy DL χὰ, 67-8 
(in return, his philosophic nvals contemptuously appled a mahcious 
story of feigned translation to Herakleides himself, who in this way 
wished to legitimize his own claim to be god or Hero DL v, 89 ff 
From other sources comes Suid ‘HpexA Εὐθύφρονος, cf Marx, Griech, 
Marchen v dankb Tineren, p 97 ff) ΑἹΙ kinds of stupid vanations 
of the story of Empedokles’ end ap DL win, 74 

68 See above, chap 11, and p 129, 

488. Cf 113 ff, fr 9. 

δὲ σαρκῶν χιτών, 414, fr 126 

85 His treatment of the woman who seemed to be dead (ἄπνους, 
DL vin, 60) has quite the appearance of a psychophysical experiment , 
one, however, that was intended to prove the correctness of precisely 
the irrational side of his doctrine of the soul 

86 γυίων πίστις 15 distinguished from νοεῖν in v. 57 (fy 4, 13),and 
vow δέρκεσθαι from δέρκεσθαι ὄμμασιν in 82 (fy 17, 21), cf οὔτ᾽ 
ἐπίδερκτα τάδ' ἄνδρασιν οὔτ᾽ ἐπακουστά, οὔτε νόῳ περίληπτα, 42 ἢ 
(fr 2, 7) —Elsewhere 1t 1s true that Emped (who throughout avoids 
prosaic exactitude in the use of technical terms) uses νο ἦσαι as simply = 
sense-perception following epic 1diom eg 56 (fy 4, 12, but 1t 1s not 
quite correct to say that Emped τὸ φρονεῖν καὶ τὸ αἰσθάνεσθαι ταὐτό 
φησι, as Arist declares An 427a, 22) 

87 378 ff , fr 109 yain μὲν γὰρ γαῖαν ὀπώπαμεν, etc (ὁρᾶν is here 
used im 1ts widest sense, εἶδος ἀντὲ γένους, ald = αἰσθάνεσθαι Thus, 
νόῳ δέρκεσθαι 1n 82 [17, 21] = αἰσθάνεσθαι, and very commonly words 
denoting one of the modes of perception are used instead of those of 
another εἶδος, or for the whole γένος of αἴσθησις Lob, Rhemat 334 ff ). 

68 372 ff Mull , fr 105 aiparos ἐν πελάγεσαι . τῇ τε νόημα 
μάλιστα κυκλίσκεται ἀνθρώποισιν αἷμα γὰρ ἀνθρώποις περικάρδιόν 
ἐστι νόημα ---ΤῊε blood 15 the seat of τὸ φρονεῖν ἐν τούτῳ γὰρ μάλιστα 
κεκρᾶσθαι τὰ στοιχεῖα, Thphr, Sens 10, 28 f ᾿ 

6° A kind of συγγυμνασία τῶν αἰσθήσεων as the physician Asklepiades 
defines the idea of the ψυχή (Dox 378a, 7) —It resembles what Anst 
calls the πρῶτον αἰσθητήριον --Πι5 function which Emped calls 
φρονεῖν would probably be the ἐνοποιοῦν of the perceptions which 
Anstot found wanting n Emp (du 409b,30f , 410a,1-10, Ὁ, 10) 

70 τὸ voeiv 1S σωματικὸν ὥσπερ τὸ αἰσθάνεσθαι, Anst , 4n 427a, 26 

Ἢ Anst, Metaph 1009b, 17 ff 

2 298 Mull , fr 110,10 πάντα yap ἴσθι φρόνησιν ἔχειν καὶ νώματος 
alcav The πάντα must be understood quite literally, for 1t 15 the 
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elements 1n which the powers of peiception inhere (€xacrov τῶν 
στοιχείων ψυχὴν εἶναι is the opinion attributed to Emped by Anst, 
An 404b, 12) But elements are present in the mixture of all things, 
and thus stones, etc , have φρόνησις and a “ poition of mind ” 1n them 
(though the statement that it is αἶμα that first produces φρόνησις will 
not squaie with this Thphr, Sens 23) Fmped attributed complete 
sensation and perception to plants, and even gave them νοῦς and 
γνῶσις (without blood ἢ fAnst] Plant 815a, 16 ff , Ὁ, 16: That 
15 why they, too, are capable of harbouring fallen daumones 

73 Emped himself does not use the word ψυχή at all in the fragments 
that have been preseived to us, and it 1s hardly probable that he 
himself would have used the term of the psychical faculties of 
the body even if he regarded these as gathered together to a sub- 
stantive unity Later authorities, on the other hand, in their accounts 
of the doctrine of Emped give the name of ψυχή precisely to these 
somatic” intellectual faculties, thus Amst, dz 404b, 9ff , 409b, 
23 ff αἷμά φησιν εἶναι τὴν ψυχήν, Gal, Hipp et Pla 2 =v, 283 Καὶ, 
cf Οἷς, ΤῸ 1,19, Tert, An 5 

74 113-19 Mull , frr 11, 15, do not (as Plu, adv Col 12,p 1413 D, 
understood them) teach the pre-existence and persistence after death 
of the psychic powers within the world of the elements, but merely 
speak of the indestructibility of the elements that are the component 
parts of the human body, even when the latter has suffered dissolution 

18. ἄτης λειμών, fs 121, 4 (21 Mull , cf 16) 1s the name given by 
Empedohles to the earth, and not to Hades (as has been supposed), 
of which—as an intermediate place of purgation between two births— 
there 1s nowhere any mention in his verses That the ἀτερπὴς χῶρος 
( 121, 1) to which Emped 1s cast down, the realm of Φόνος κτλ 
(fr 121) and the "Arns λειμών, all refer to the earth, ὁ ἔγγειος τόπος, 
τὰ περὶ γῆι, 15 expressly stated by Themustios, Oy 13, and Hierocl 
in CG Aur 24 (fr 121), p 470 Mull [FPG 1}, Synes also imphes it 
(Ep 147, p 283 C, Prov 1, 89D), the same 15 distinctly implied for 
fy 121, 4, and by Jul, Ov vu, 226B, Pinlo,n, p 638 M —Procl, 
tn Crat, Ὁ 103 Boiss , connects f+ 121, 3, αὐχμηραί τε νόσοι καὶ σήψιες 
ἔργα τε ῥευστά immediately with fy 121, 2, and both hnes acc to him 
apply to τὰ ὑπὸ τὴν σελήνην, 16 not to any hind of underworld but 
to the region of the earth (cf Emp ap Hippol, RH 1,4, Vors 210, 
27, Dor 559) The idea that Hades 1s being spoken of in these 
lines 15 a view peculiar to moderns who have misunderstood the poet 
and set aside the clear testimony of Themustios and the rest Maass, 
Orpheus, 113, speaks as though the interpretation in favour of Hades 
rested upon a tradition which I “ contradicted” On the contrary, 
that interpretation 1s itself contradicted by defimte tradihon and by 
common sense (for Emp falls fiom Heaven to earth and not, please 
God, to Hades!) The view is quite baseless (though Maass himself 
finds in the ἔργα βευστά of fy. 121 [20 M }—the inconstant, transitory 
works of men upon earth—a support for his Hades-view these “ fluid 
works ” or things are, he thinks, nothing else but the stream of filth, 
the σκὼρ deivwy, 1 Hades of which piousinvention rumoured certainly 
an imgenious interpretation) Emp 15, in fact, the first to regard 
this earthly sojourning as the real Hell—the ἀσυνήθης, ἁτερπὴς χῶρος 
(fy 118, 121, 1, the latter a paiodying reminiscence of A 94)—an 
ἄντρον ὑπόστεγον (fy 120) filled with all the plagues and te:rors of 
the original Hades (121) Stoics and Epicu.eans (see below) took up 
the idea after him and elaborated τ in detail The daimones that are 
shut up in this lufe here below—a ζωὴ ἄβιος (fy 2, 3)—are as ιἱ dead. 
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fry 125 (?), 35, 12 The Orphic idea of the σῶμα-σῆμα (see above, 
p 345) was thus thoroughly and energetically carried out (Macr, 
an S Sep 1,10, 9 ff, altributed the idea that the znfcr: are nothing 
else but the matenal world of earth to the old theologs (§ 17) who, he 
says, lived before the development of a philosophic science of nature ) 

19. 8 Mull , fy 115, 8 εὖτέ τις (τῶν δαιμόνων) ἁμπλακίῃσι φόνω 
φίλα γυῖα μιήνῃ He means βρῶσις σαρκῶν καὶ ἀλληλοφαγία as Plu 
paraphrases it Es Caryn 1, p 996 B (for this must always rmply acc 
to Emp the “ murder” of a spint of the same race fr 136) Even 
for God it 15 a cnme to taste of a meat (‘‘ blood ’’)-offering and, 1n 
fact, there were only bloodless offerings made in the Golden Age (which 
was described by Emp not in the Svo.uxnd—the principle of which 
work denied that there had ever been such a period—-but in some 
other poem in which he left ns philosophic doctrine out of account, 
perhaps the Καθαρμο 420 ff M, fr 128, 3 ff 

77 fy 115,4 The earth then becomes the place of their banishment 
and punishment for gods that have broken their oath This 15 a 
version of the impressive picture in Hes, Ti 793 ff Der petevantes 
were punished for nine years (cf Hes, Th 801) τῷ Tartaros Orpheus 
(not Lucan in his “‘ Orpheus ") ap Serv, A vi, 565 (To this also 
alludes the poet from whose elegiac versescame the frag ap Serv, A.vi, 
324 τοῦϊϑ8ς5 Στυγὸς ὕδατος στυγνὸν πῶμα καὶ ἀθανάτῳ thisis probably 
how the words should be read ) So that instead of the “" underworld ” 
or Tartaros, the world is for Emp the worst place of sorrows [rom 
Emp 15 derived the conception that the realm of the 1,971 1s our 
world, that mhabited by men, and that there 1s no other, nor any need 
of another ἄδης---ἃ conception often alluded to and improved upon 
by Stoic and other semi-philosophers (esp clearin Serv, A vi, 127, 
often only in allegorical sense JL.ucr m, 978 ff. (See also Bevan, 
Stowcs and Sceptics, 107 1). 

78 30,000 dpa. which means probably ‘‘ years” {hardly ‘' seasons " 
as Dietench, Nekyia, 119, takes ἢ) The figure 30,000 has no special 
meaning (eg 300 penods of a life-time each) τέ 1s merely a concrete 
phrase for “‘innumerable” (and is frequent Hurzel, Ber. sachs 
Ges d Wiss 1885, Ὁ 64 ff) This enormous period of time 1s the 
divine counter-part, as measured by divine standards of time, of the 
μέγας ἐνιαυτός, the ennaelerts during which the earthly murderer had 
to fly from the land of his violent deed The ficlion of Emp clearly 
shows the influence of this expiation of murder by ἀπενιαυτισμός 

78 fy 121 (22 ff) 

80 doyaddas βιότοιο κελεύθους fr 115, 8 (8) 

61 Emp does not even use the word ψυχή of these δαίμονες confined 
within corporeality They are so named, however, regularly and 
without qualification by the later authors who quote verses from the 
Prootmion of the Φυσικά, Plutarch, Plotinos, Hippolytos, etc 

82 Pecuhar to Emp 18 the attempt to give actual details of the 
crimes for which the spirits are condemned to ἐνσωμάτωσις, and also 
the extension of metempsychosis to plants (which is occasionally 
attnbuted, but by late authorities only, to the Pythagoreans as well) 

83 The entirely unpurified seem not to have been condemned to 
everlasting punishment in Hades, of which in general he shows no 
knowledge, by Emp (as by the Pythagoreans sometimes) He merely, 
it seems, threatens them with ever-renewed rebirth upon earth and 
the impossibility of τὸ κύκλου λῆξαι (until the complete ascendency 
of φιλίας This appears to be the meaning of fr 145 (455 f) from 
the way in which Cl Al, Profy u, 27, Ὁ 23 P, cites the lines. 
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84 As we may paraphrase—though indeed here, too, only with reserva- 
tions—the κακότης and κακότητες Of Emp fr 145 (454 f) 

86 fyy 136-7, 128, 9 f (424, 440) Very remarkable in a thinker of 
such an early period 15 what 1s said (fr 135) about the πόντων νόμιμον 
which forbids κτείνειν τὸ ἔμψυχον —Apart from this we have other 
vestiges of kathartic rules pumnfication with water drawn from 
five springs fr 143 (see Append v), abstention from the eating of 
beans (fy 141) and of laurel leaves (05 140) The Jaurel 1s sacred as 
a magic plant, together with the σκέλλα (see App νὴ and ῥάμνος (see 
above, chap v,n 95) Cf Gp 11,2 etc Its special sacredness gives 
the laurel 1ts importance 1n the cult of Apollo. Emp (like Pythagoras) 
seems to have paid special honourto Apollo it appears from something 
that is sad ap DL wviu, 57, that he wrote a προοίμιον els ᾿Απόλλωνα 
the exalted conception of a divinity that 1s pure φρὴν ἱερή in 
abstraction from all sense-perception, elaborated by Emp in fir 133-4, 
was regarded by him as applying particularly περὶ Ἀπόλλωνος (Amm 
in Amst, Interpr. 249, 1 ed Brand 1858, 23) 

86 In fanciful ways fr 127 (hon, laurel), 448 Mull 

87 fy 146 (457) τρόμοι being used probably with intention as a vague 
term regal power would hardly have seemed to possess special merit 
to the democratically nunded Emp He hardly knew it in any form 
but the tyrannis and to this he showed himself an energetic opponent 
(even though the violent language of Timaeus, the enemy of tyrants, 
15 not to be taken quite hterally) He himself was offered royal power, 
but he refused it with contempt as one who was πόσης ἀρχῆς ἀλλότριος 
Xanthos and Anst ap DL vu, 63, Vors 196, 10 He nnght all 
the same (and rightly) regard himself 1n political matters, too, as one 
of the πρόμοι, it 1s plain that in the enumeration of those who were 
εἰς τέλος born as μάντεις te καὶ ὑμνοπόλοι καὶ intpol, καὶ πρόμοι 
ἀνθρώποισιν ἐπιχθονίοισι πέλονται, and wete nevcr to be born again, 
he includes himself especially, and, in fact, takes himself as the model 
of this last and highest stage upon earth He himself was all these 
things simultaneous] 

88 fry 146-7 (459 ff ) ἔνθεν ἀναβλαστοῦσι θεοὶ τιμῆσ. φέριστοι, ἀθανάτοις 
ἄλλοισιν ὁμέστιοι, ἔν τε τραπέζαις (read ἔν τε τράπεζοι---ἃ tmesis, = 
ἐντραπεζοί re) εὔνιες ἀνδρείων ἀχέων, ἀπόκηροι, ἀτειρεῖς 

8 Emped perhaps described himself 85 “* god ’’alsoin 23,11 (144) 
ἀλλὰ τορῶς τοῦτ' ἴσθι (he 15 speaking to Pausanias), θεοῦ πάρα μῦθον 
ἀκούσας See Bidez, Biogy @Emp,p 166 (1894)—unless these words 
would be better taken as an abbreviated companson (with omission 
of ὡς) “45 certainly as 1f you had received these words from a god ™ 

80 As Plu isinclined todo Εν xvn, p 607 Ὁ 

®l As sevcral modern critics have attempted to do 

62 fy, 17, 30 (92) 

°3 See above, chap 1, pp 4 ff 

51 As late again as Plotinos, who speaks of the διττὸ; ἐν ἡμῖν the 
σῶμα Which 15 a θηρίον ζωωθέν and the ἀληθὴς ἄνθρωπος distinct from 
wt. etc (1, 1, 10, 6, 7, δ) 

5. At any rate Emp spoke of the ekstasis, the ἔπιον which 1s an 
anim: purgatto and to be entirely distinguished fiom that which 1s 
produced by alzenatto mentts (φρονεῖν ἀλλοῖα, fr 108) Cael Aur, 
Morb Chron 1,5, Ὁ 25 Sich = Vors 222 A special ἐνθουσιαστικόν 
in the soul as its θειόγατον (part) Stoics (and Plato) acc to Dox 
639, 25 A special organ of the soul which effects the union with the 
divine, beng the ἄνθος τῆς οὐσίας ἡμῶν, 1s mentioned in Froclus 
(Zeller, Phil d Grrech? 11, 2, 738) 
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96 τὸ ὅλον, the whole reality of Being and Becomung in the world, 
cannot be comprehended by man through his senses nor even with 
νοῦς fr 2 (36-43) But Empedokles has in his own persuasion 
grasped τὸ, he 1s situated σοφίης ἐπ᾽ ἄκροισι (fy 4, 8), αὐτὴν 
ἐπαγγέλλεται δώσειν τὴν ἀλήθειαν (Procl, τ T+ 106 E) Proclus 
declares that the words σοφίης ἐπ᾽ dxpovo—and this 1s a further 
point—are meant to apply to Emped himself (1 do not quite under- 
stand Bidez’ doubts about what 1s said here, and in what follows 
see Archiv f Gesch ἃ Phil 1x, 205,42) Whence, then, did the poet 
obtain this knowledge of the tiuth since it 1s revealed neither to the 
senscs nor to the vofis ? At any rate, the ψυχοπομποὶ δυνάμεις (Porph , 
Anty 8), who conducted his soul-daimon out of the region of the 
gods, say to the soul (fr 2,8) σὺ δ᾽ οὖν ἐπεὶ ὧδ᾽ ἐλιάσθης (1e “since 
you have been cast up here—on the eaith "—-not “ since you have so 
desired τι, as Bergk, Opuse u, 23, explains which would be a 
distorted idea expressed in distorted language)—-7revceat οὐ πλέον 
ἠὲ βροτείη μῆτις ὄπωπεν (thus with Panzerbieter, for dpwpe) According 
to this we must suppose that his more profound knowledge (insight 
into the μῖξίς re διάλλαξίς τε μιγέντων of the elements, together with 
knowledge of the destiny and purpose of the soul-daimones, etc}, 
which he cannot have got on earth or in his earthly body must have 
been brought with him out of his divine past-lfe This knowledge 
is then pecuhar to the daimon (or ψυχή in the older sense) that 15 
buned in the body, and Emp presumably owes 1t to an ἀνάμνησις 
of his carher life (a faculty that 15 only rarely active) From 
what other source could he have got his knowledge of his previous 
ἐνσωματώσεις (fy 117)? He has even farther and more profound 
knowledge than he dares communicate—fr 4 (45-51), and says 
ag plainly that he 1s keeping back in piety a last remnant of wisdom 

at 1s unsuited for human ears (to this extent the authonties— 
ἄλλοι δ᾽ ἦσαν of Aéyovres—of SE, M vu, 122—have nghtly under- 
stood him) —The belief in a miraculous power of ἀνάμνησις that goes 
beyond the present life of the individual may have been denved by 
Emp from Pythagorean doctrme or mythology Emp himself 
follows the legend of the Pyth school and attributes such a power of 
recollection to Pythagoras. ὅπποτε yap πάσῃσι fr 129 [430 ff] 
See Append x The eager development—indeed, the cult—-of the 
μνήμη in Pythagorean circles is well known, The invention of the 
myths descnbing the fountain of Mnemosyne in Flades may also be 
Pythagorean (see below) Throughout the vanous ἐνσωματώσεις of the 
Soul τὲ 1s the undying μνήμη that alone preserves the unity of 
personality which (as the ψυχή) lives through all these transformations 
and is bound together in this way It 15 evident how important this 
idea was for the doctrine of transmigration (it occurs also in the teaching 
of Buddha) Plato, like Empedokles, seems to have got the idea of 
an. ἀνάμνησις reaching beyond the limits of the present life from the 
Pythagoreans he, then, 1t τ true, developed the 1dea 1n connexion 
with his own philosophy to unexpected conclusions (cf. further, 
Dieterich, Nekyza, 122) 

δ᾽ φιλία is for him (not indeed in his words but in his intention as 
Anst. understood him) αἰτία τῶν ἀγαθῶν, τὸ δὲ νεῖκος τῶν κακῶν, 
Metaph 985a, 4 ff , 1075b, 1-7 Hence the ἠπιόφρων Φιλότητος 
dpeudéos ἄμβροτος ὁρμή (fy 35) 1s contrasted with Νεῖκος μαινόμενον 
(115, 14), οὐλόμενον (17, 19), λυγρόν (109) The σφαῖρος in which 
only φιλία prevails while νεῖκος 1s completely vanquished, 1s called 
μονίῃ περιήγεϊ γαίων, fr 27, 28 
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98 θεοὶ δολιχαίωνες (fry 20,12, 23,8) Exactly the same is said of the 
δαίμονες οἵτε βίοιο λελογχασι paxpaiwyos (115, 5) In the face of these 
expressions, so definitely setting a penod to the lifetime of the gods, 
we must suppose that the epithets which Emp applies to himself— 
he 1s to be in the future θεὸς ἄμβροτος οὐκ ἔτι θνητός, 112, 4—are 
merely intended to assert that he shall not die any more in his incaina- 
tion as a man (the samc thing must be meant when those who are 
deuvered from the circle of rebirth are called dréanpot, drecpets (147) , 
the gods are only called ἄθανατοι by traditional convention) Plutarch 
also, Def Oy 16, Ὁ 418T, distinctly states that the Sacpoies ot Emp 
eventually die ‘hit the gods (but not 20 θεῖοι itself) were liable to 
extinction had already been the opinion of Anaximander and 
Anaaimenes Acc to Emp the individual Safpoves would be re- 
absorbed into the universal dix inity, the c¢aipos (just as the individual 
deities of the Stoics are reabsorbed at the wold conflagration into 
Zeus who 1s alone indestructible) [=I] 131 141 461 460 M] 

90 Emp, fry 133, 134 (389-96), speaks of a supersensual divimty 
that 1s entuely φρὴν ἱερή he gives to this divinity the name of Apollo, 
but the desciiption 1s said to apply περὶ παντὸς του Oeiov Hipp, RH 
vu, 29, p 386 Ὁ S, refers the description to the adaipos The odaipos, 
in which no νεῖκος 15 left was called by Emp ὁ θεός, ὁ εὐδαιμονέστατος 
θεὸς (Arist, An 1,5, 410b, 56, Vetapl. u, 4, 1000b, 3) It 15s, 
howevei, certain that Emp would not havc 1egraded the σφαῖρος as 
pure φρην ἱερή It appears, in fact, that in the σφαῖρος, in which 
everything 1s togethe: and united, even the divine power thought of 
as supersensual 15 brought toaclose In the world state of multiplicity 
caused by νεῖκος divinity seems to be regarded as sepaiate from the 
elements and the forces ‘‘ Funous conflict”? (115, 14) then attacks 
even the divinity and divides :t against itself hence the ongin of 
individual δαΐμοι ες as a self caused division of the divine, a desert.on 
from the One θεῖοι--- ἔΒ8 individual Sa:poves are φυγαδες θεόθεν 
(115, 13) These individual δσέμονες 816 cuntangled in the world from 
its ongin until at last, having become purfied, they nse again to 
the heights of divinity and when all individuality 1s again fused 
into one by φιλία they return once more into the universal divinity 
in order with it to enter into the o¢aipos——Thus we may peihaps 
reconstruct the Empedoklean fantasy His lines do not supply 
sufficient evidence for the complete reconstiuction of his pictuie of 
the perpetually recurring process Weshould naturally cxpect a certain 
obscuritv to cling to this attempt to fuse togethcr physiology and 
theology 

100 Lucr in, 370 3 

101 All that 1s cssential on the subject of Demokritos’ doctrine of 
the soul is to be found in Anst, An 1, 2, p 403b, 31-404a, 16, 
405a, 7-13 1, 3, p 406b, 15-22 Resp iv, p 4710, 30-472a, 17.— 
The air 1s full of the particles which Demokntos calls νοῦς and ψυχή 
Resp. 472a, 6-8 [Vors u, 36] The atoms hovering in the air become 
visible as ‘‘ motes in the sunbeam”, of these some are the soul atoms 
(this must be the meaning of An 404a,3f , Iamb ap Stob, Fel 1, 
p 384, 15 W,1s only drawing upon Arist) This is a modification 
of the opinion held by the Pythagoreans (mentioned also by Anst 
404a, 16 f1) that the motes in the sunbeam are “souls” (see above, 
chap x,n 34) Inhalation of the world stuff as a condition of life 
in the individual 1s imitated from Herakleitos (see SE, M vu, 129) 

102 The soul acc to Dem ἐκβαίνει μὲν τοῦ σώματος, ev δε τῶ ἐκβαίνειν 
διαφορεῖται καὶ διασκεδάννυται, lamb ap Stob, Eel 1, p 384, 16f W. 
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105 Dem φθαρτὴν (εἶναι τὴν ψυχήν) τῶ σώματι συνδιαφθειρομένην, 
Dox 3988, 8 [Vors A 109] Since the disruption of the soul-atoms 
is not effected at a single blow death may, 1m comsequence, some- 
tsmes be only apparent, τα when many but not all the soul-particles 
have escaped Jor this reason also, with the possible re-assemblage 
of the soul-atoms, ἀναβιώσεις of the apparently dead may occur 
Cases of this kind seem to have been treated 10 the work περὶ τῶν ἐν 
“Av8ov see Procl, in Rp u, 113,6 Kr., DL 1x, 46, it 1s counted 
among the most famous, or at least the most popular of Dem ’s wntings 
in the anecdote ap Ath 168B, cf [Hp] Ep 10,3,p 291 Hch [x, 322 
Lit], Vors 55C,2 This view of the retention of vitality, of course, 
only applies to the period immediately following the (apparent) death 
(st 1s fairly correctly represented by [Plu] Plac Ph. 4, 4, 4 [Dox 
390], 1t was probably attributed to Dem on account of a simular 
observation made by Parmemides, see above, p 373) Never- 
theless, out of it grew up the assertion, which was then attributed 
to Dem,, that in fact τὰ νεκρὰ τῶν σωμάτων αἰσθάνεται eg Alex Aph. 
in Amst, Top 21,21, [Vors u, 38, 8), Stob, Ecl 1, p 477, 18 W 
In the case, at least, of those that are really ‘“‘dead”,1e of bodies 
that have been deserted by all the soul-atoms, Dem certainly never 
taught the presence of αἴσθησις agaist the vulgarization of his 
opinions that would attmbute such a view as this to him (as Epicurus 
himself did) the Democrittcs spoken of by Cic (TD 1, 82) made their 
protest —The work περὶ τῶν ἐν "“Αιδου can certainly not have confined 
itself to considerations of a purely physical nature, otherwise 
Thrasyllos (DL 1x, 46) could not have classified 1t among the 
ἠθικὰ βιβλία of Dem [Vors τι, 19] It 1s, indeed, difficult to smagine 
what from Dem ’s pont of view there could have been to say about 
“the things in the Underworld’. It is hardly possible to suppose 
(as Mullach, Dem fr, pp 117-18, and Heyne do) that Dem would 
think himself obliged either to answer or to parody the fabulous 
inventions of the poets about the realm of shadows It 1s difficult to 
be certain that Dem was really the author of the work the forgery 
of later times was particularly fond of turmimg the most clear- 
headed of materialists into a mage and a jack-of-all-trades (Dem’s 
observations of the possibility of ἀναβιοῦν 15 in part at least the ongin 
of the writing 7 τ ἐν ἄδου, 1118 also responsible for the anecdote 
that makes him promise to the Persian Jang that he will restore his 
dead wife to hfe again, etc —a vanation of an ingenious story widely 
spread both in the East and the West See my Lecture on Greck 
Novel-wnting Verh dey Phtlologenvers zu Rostock, 1875, p 68 £)— 
The “ fragmenta moralia”” of Dem are with rare exceptions (eg Mull 
Srv, 7, 23, 48, 49, εἴς = 146, 159, 147, 127 Ὁ ) wholesale fabncations 
of the feeblest hind One of them, however (119 Mull , 297 D ), agrees 
at least with what Dem may very well have said about the pumsh- 
iments in Hell (though in rather different words—he was incapable 
of quite such a monstrosity as μυθοπλαστέοντες, which sounds very late 
Greek Vain efforts have been made to justify this μυθοπλαστέω by 
reference to the older μυθοπλάστης But μυθοποιός, ὁδοφύλαξ, 
ἀργυροκάπας, etc , are also old, and it 1s no secret that verbs derived 
by further extension from such composite verbal nouns are mostly 
late formations thus μυθοποιέω, ὁδοφυλακέω, ἀργυροκοπέω, and 
again πετροβολέω, tepopavréw, τεκνοκτονέω, etc) In another of these 
falsa no echo even of Dem’s thought 1s to be found fy moral 1 Mull 
[171 D} ψυχὴ οἰκητήριον δαίμονος 

104. Dem , whose inquines set out from the study of inorganic nature, 
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was led to predicate a mechanical obedience to law in organic nature 
as well Anaxagoras starting fiom the study of organic nature and 
in particular of man, 1ts highest development, denved from that study 
the concept of purpose—purpose consciously undertaken and carned 
out—-and this idea affected his outlook upon the whole of nature, 
including inorgamic nature This teleological system, regarded as 
of universal application, 1s made by him to depend on a Being 
modelled upon the human mind, the only source, in fact, from which 
he could have denved his experience of action carned out 1n accordance 
with pre arranged purpose 

10 Cf here and on what follows, Heinze, Ber d Suchs. Ges d Wiss 
1890, pp 1 ff 

106 yofs must be omniscient χ᾽ 1t γνώμην περὶ παντὸς ἴσχειν ΒΜ = 
12D) It has organized (διεκόσμησε) not only what was and 1s but 
also what 15 to be frr 6, 12 [12,14 Ὁ] 

107 Anst, Ph 256b, 24 ff 

108 ὃ γὰρ νοῦς (of Anaxag) εἷς " Anst, Aletaph 1069b, 31. On the 
other hand, χρήματα ἄπειρα πλῆθος Anaxag fr. 1. 

108 "Ayagaydopas φησὶ τὸν νοῦν κοινὸν οὐθὲν οὐθενὶ τῶν ἄλλων ἔχειν 
Anst, dz 1, 2, p 405b, 19 ff , cf im, 4, p 429b, 23 f 

10 Anaxag fr 6 [12] τὰ μὲν ἄλλα «πάντα!» παντὸς μοῖραν μετέχει, 
νόος δέ ἐστι ἄπειρον καὶ αὐτοκρατὲς καὶ μέμικται οὐδενὶ χρήματι, ἀλλὰ 
μοῦνος αὐτὸς ἐφ, ἑωυτοῦ ἐστι (ἄπειρον does not seem to supply the 
required opposition to what preceeds 9 ἅἁπλόον Anaxag used the 
word of νοῦς acc to Amst, An 405a, 16, 429b, 23, Zeller also 
suggests ἁπλόον, Archi f G ἃ Philos v, 441) 

1 ὅσα ψυχὴν ἔχει, καὶ τὰ μέξω καὶ τὰ ἐλάσσω, πάντων νόος κρατέει 
καὶ τῆς περιχωρήσιος τῆς συμπάσης νόος ἐκράτησε, ὥστε περιχωρῆσαι 
τὴν ἀρχήν, fr Θ [12] This κρατεῖν at the beginning of the περιχώρησις 
cannot at any rate take place by the inter miatuie of νοῦς in the 
σπέρματα or by the entry of νοῦς into these. Because νοῦς 1s both 
ἀπαθής and ἀμιγής, 1t κρατοίη ἂν ἀμιγὴς ὦν, Anst, Ph, 256b, 27, 
cf 429a, 18 Does this also apply to νοῦς when τὲ τῶν ψυχὴν ἐχόντων 
κοατέει ἡ And yet in this case 1t appears to be divided, as μείζων or 
ἐλάττων in each case, in the {4a —No one can help being reminded here 
of the insoluble aporzat raised in Aristotle’s own doctmne of the active 
νοῦς which, τῷ this case too, 1s ἀπαθης, ἀμιγής, χωριστός from the body , 
15. also deprived of all attnbutes of individuahty (which reside entirely 
in the lower psychical powers) and thus appears as a common divine 
spint And yet it 1s said to be a μόριον τῆς ψυχῆς, present ἐν τῇ 
ψυχῆ, Awelling inside the body yet having nothing τῇ common with 
it, and in any case 1s thought of as an individual mind [π the case of 
Anaxagoras the same aporia: apply also to the nourishing, feelng, 
desiring, and moving soul (as 1t 1s called by Anst ) , tor all the ‘* parts " 
of the soul are included almost indistinguishably by him under the 
conception of vos —The difficulty of reconciling the unity and inward 
continuity of the spiritual (ummatenal, that cannot be thought of as 
divided)—with its mdividuation and distnbuton into the multiphety 
of souls, is one which repeatedly occurs in Greek philosophy 

118 διὰ πάντων ἐόντα, Pl, Crat 413 C 

M9 ἐν παντὶ παντὸς μοῖρα Everts πλὴν νόου ἔστι οἷσι δὲ Kal νόος 
ἔνι, fy 5 [11] 

113 γόος δὲ πᾶς ὅμοιός ἐστι καὶ ὃ μέζων καὶ ὁ ἐλάσσωι, fr 6 [12] 

né Anst, An 1, 2, p 4040, 1-ὦ Anaxag often gives τὸν νοῦν 
as τὸ αἴτιον τοῦ καλῶς καὶ ὀρθῶς " ἑτέρωθι δὲ (he says) τοῦτον εἶναι τὴν 
ψυχήν ἐν ἅπασι γὰρ ὑπάρχειν αὐτὸν τοῖς ξώοις, καὶ μεγάλοις καὶ μικροῖς 
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καὶ τιμίοις Kal ἀτιμοτέροις (in which case the νοῦς that dwells within 
all the ζῶα cannot be any longer regarded as ὁ xara φρόνησιν λεγόμενος 
νοῦ) Anaxag had expressed himself indistinctly ἧττον διασαφεῖ 
περὶ αὐτῶν (ι α the relation between νοῦς and ψυχή) Cf 405a,13f In 
the sense ot the woids as used by Anaxagoras rods and ψυχή were 
simply identificd by Plato Crat 400 A 

10°D Lu, 8 [ors 375] Acc to Anaxag the moon has οἰκήσεις 
(ἀλλὰ καὶ λόφου: καὶ φάραγγας) Fr 10 [4] probably refers to the men 
and other ζῶα in the moon (10 whom yet another moon gives light) 
Anaxag τὴν σελήνην γῆν φησὶν εἶναι (ι 6 an inhabitable heavenly body 
like ἐμ6 earth), Pl, Ap 26D, οἱ Hippol, R H ι.8, 10,» 22, 401) -5 — 
We are reminded of the Orphico-Pythagorean fantasies about hfe on 
the moon (see above, chap x, n 76) 

117 Anaxag counted the plants as ζῷα and ascribed emotions to 
them ἥδεσθαι καὶ λυπεῖσθαι [Anst] Plant 815a,18 Like Plato and 
Demokritos Anaxag also regarded plants as ζῷα ἔγγεια Plu, ΟΝ 
1,911 Ὁ 

118 In spite of its entry into χρήματα, νοῦς is yet said to remain 
“unmixed”? and unaffected by them αὐτοκράτορα yap αὐτὸν ὄντα 
καὶ οὐδενὶ μεμιγμένον πάντα φησὶν αὐτὸν κοσμεῖν τὰ πράγματα διὰ 
πάντων ἰόντα, Pl, Crat 413 C We thus have at the same time διὰ 
πάντων ἰόντα and demal of mixture which is reiterated in stronger and 
stronger language Thus νοῦς even so remains still ἐφ᾽ ἑωυτοῦ (εἰ μὴ 
γὰρ ἐφ᾽ ἑωυτοῦ ἦν, ἄλλω τέῳ ἐμέμικτο ἄν μετεῖχε δὲ ἂν ἁπάντων 
χρημάτων εἰ ἐμέμικτό τεω ἐν παντὶ γὰρ παντὸς μοῖρα ἔνεστι κτλ, So 
perhaps we should read ἐν 6 [12] restonng a completed syllogism 
In the traditional text the clause εἰ ἐμέμικτό Tew 15 superfluous and 
in the way) It takes no particle of the others into itself 

3.8 Plu] Plac. Phi 5, 25, 2 (Aet, Dox 437, Vors, 397, 18), in 
the chap. ποτέρου ἐστὶν ὕπνος καὶ θάνατος ψυχῆς ἢ σώματος, Anaxag 
taugkt~ εἶναι δὲ καὶ ψυχῆς θάνατον τὸν διαχωρισμόν Nothing else 
can he meant by the words—the theme of the chapter alone shows 1t— 
than the death of the soul (as well as of the body) occurs with its 
separation ifrcm the body) τὸν διαχωρισμόν is Subject and εἶναι 
τῆς Ψυχῆς δάνατον predicate of the sentence (not the othe: way round 
as Siebeck seems to think Ges d Psychol 1, 285) The violent 
alteration proposed by Wyttenbach (de 1mmort animt, Opusc 11, 597 ἢ) 
has not the smallest justification εἶναι δὲ καὶ τὸν θάνατον ψυχῆς 
διαχωρισμὸν καὶ σώματος There could have been no reason at all in 
appealing specially to Anaxagoras for a confirmation of the popular con- 
ception of death (εὖ would be nothing more) Further, 1n this particular 
connexion such a definition of death 1s quite out of place, since the 
theme of the chap. 1s only to ask the question whether death also affects 
the soul, not what 1t 1s ψυχή here must mean the individual soul, 
not the νοῦς which 1s the basis of the individual souls Anaxag made the 
individual soul pensh at death—so much 1s certain It must be 
admitted that we cannot say for certain whether the Placita are 
teferring to an actual utterance of Anaxag or are only drawing con- 
clusions from his teaching 

120 fy 17 [17] 
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Theology and Philosophy, each 1n 1ts own way attempting 
to go beyond inadequate popular belief, could only very 
gradually transcend the limits of those narrow communities 
within which their influence was first felt and reach the circles 
in which that popular belief held sway During the earhest 
successes of the theological and philosophical spirit hardly 
a voice was raised that might have suggested that the belief 
in the imperishability and divine nature of the human Soul, 
of the mherence of 81} things spiritual in one imperishable, 
fundamental substance, might become something more than 
a mystery known to the wise and illuminated, and enter into 
the convictions of the people and the unlearned ‘‘ After the 
death of the body, the Image of Life remains alive , for that 
alone 1s descended from the gods ’’—such 1s the announcement 
of Pindar. But for all the confidence with which, as though 
anticipating no contradiction, he here proclaims the view of 
the soul’s immortality and bases it upon its divine nature, 
such an opinion can at that time have been no more than the 
persuasion of isolated communities formed and instructed 1n 
that particular doctrine It cannot be merely accidental,* 
that in the fragments which have come down to us of the lyric 
and semi-lyric (elegiac and 1ambic) poetry—poetry intended 
for a wide and unspecialized public and expressing feelings 
and ideas in language that all could understand—hardly a 
trace appears of that enhanced conception of the worth and 
nature of the Soul Meflexion does not linger over such 
dark subjects, whenever they are illuminated for a passing 
moment, we discern the outlines of those figures from the 
spat world just as the Homeric imagination had given them 
shape 

Life and hght are only to be found in this world ,? Death, 
to which we are all “ owing ’’,® leads the soul into a realm of 
nothingness 4 Inarticulate, voiceless, the dead man lies in the 
grave like a statue® Upon earth, and not in any shadowy 
hereafter, 15 completed that judgment ® which divine Justice 
passes upon the criminal himself, or upon his descendants 
in whom something of him stillliveson It 15 the lack of such 
descendants that forms the bitterest pang, as he goes down to 
Hades, of the man who passes childless out of this life 7 
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More distinctly and bitterly, in this age of advancing civiliza- 
tion and growing sensibility, sounds the wat! over the pain and 
affliction of life, the obscurity of 1ts ways, and the uncertainty 
of 1ts outcome 8 Silenos, the prophetic wood-spint, so went 
the ancient legend, when captured by King Midas in his rose- 
gardens at Bermios earned his release with the judgment of 
melancholy wisdom that the Greek was never tired of repeating 
m ever-varying forms—not to be born 15 the best thing for 
men, but having been born, let him pray that he may return 
as soon as possible to the kmgdom of Night,® and of Hades 19 
The cheerful enjoyment of 116 1s no longer so sure of itself as 
once it had been in the days of 1ts naive confidence , and yet 
there is no substitute attempted, no compensatory hereafter 
in a next world of justice and untroubled happiness Werather 
hear the opinion expressed that rest 1s the greatest of all 
earthly blessings , and rest 1s brought by Death. Neverthe- 
less there 1s little demand for consolation , a robust and vine 
sense of hfe that can put up with whatever may befall of 
evil or hardship in healthy indifference, is in the air, and 
speaks to us from many a page of this poetic legacy with 
unpretending veracity No attempt 1s made to smooth over 
the hardship and cruelty of life Man’s power 15 small, 
his efforts go unrewarded, one necessity after another besets 
his short life, over all ake hangs the shadow of inevitable 
death Alithings come at last to the awful chasm—the bravest 
virtue and the highest authority in the world™ Yet life 15 
good and death an evil, else, why do the blessed gods not 
die? asks Sappho 15 with femimine naiveté, though indeed, 
her life’s path had lain through the deepest valley of the 
shadow Even the dead man, 1f he wishes to be preserved from 
utter nothingness, must depend upon the world of the living 
as the only place of reality , the fame of his virtues and his 
deeds 15 all that outlasts his death? Perhaps some dim 
perception of that fame reaches even to the dead!4 They 
themselves are for the living as though they had passed mto 
nothingness , we should not, thinks a poet, give them another 
thought after we have buried them 15 

Here even the time-honoured conventions associated with 
the cult of souls seem to be perversely cast aside In general, 
the poet with his wide-ranging observation of mankind had 
small occasion to be reminded of the cult of the soul that the 
narrow circles of family or city offered to their dead, or of the 
conceptions thereby encouraged of the continued hfe enjoyed 
by the departed The omission 15 supplied by the Orators of 
the fifth and fourth centuries and by what they say—and do 
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not say—of the state of things hereafter. The greatest period 
of lyric poetry was by that time already fading into the past, 
and yet whoever wished in speaking before a citizen assembly 
to meet with general agreement and understanding was still 
obliged to refrain from speaking of the blessed immortality, 
the eternity and divinity of ithe soul The Orators 16 never 
pass beyond the conceptions of the survival, power, and 
rights of the souls of the departed which were called forth and 
maintained in existence by the cult of the soul. The continued 
existence of the souls in the next world is not called in 
question , but the opinion that the souls still preserve their 
consciousness and have any knowledge of what happens on 
this earth 1s only expressed with the most cautious avoidance of 
definiteness!7 What—apart from the sacrificial offerings 
of their relatives—still binds the dead to the life upon earth, 
is little more than the fame accorded to them among the 
living 18 Even in the clevated language of solemn funeral 
orations the consolations offered to the survivors omit all 
mention of any enhanced state of being, any thought of 
immortal life in fully-conscious blessedness, that might belong 
now to the glorious departed 152. Such high visions and hopes 
for the future were still, 1t appears, as little necessary or 
demanded for the comfort of the people as they had been in 
the times of the great wars of liberty 7° The beloved dead who 
had gtven their lives for their country in those wars, as well 
as many others of the time whom death had overtaken, were 
the recipients of the epitaphs composed by Simonides the 
master of brilliant and condensed inscriptions Nevertheless, 
not once does he vouchsafe a word that might point forward 
to a land of blessed immortality for the departed There isa 
vestige of life still remaining for the dead—but τὲ 1s in this 
world the memory of the living and their own great name 
honoured by after generations 1s all that can prolong their 
existence 

It seems like an echo from another world when (about the 
middle of the fifth century) Melanippides the dithyrambic 
poet addresses a godin the words ‘‘ Hear me Father, marvel 
of ajl mortal men, Thou that rulest over the everliving Souls” 
The words must be addressed to Dionysos , #4 for such as 
entered into the magic circle of his nightly festival those 
visions of the imperishability of the human soul and its 
divine power acquired reality Such wisdom received but 
partial assent from those who lived unaffected by the con- 
ceptions of isolated sects of the theologically or philosophically 
minded 
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A peculiar position 1s taken up by Pindar. Two contrasted 
views of the nature, ongin, and destiny of the soul seem to be 
combined 1n his mind with equal claim to authority 

In the Victory Odes allusions predominate which imply 
an agreement with the popular view expressed in the sayings 
of poets and the presuppositions of the cult of souls and the 
worship of Heroes After 1ts separation from the body, 
the soul disappears into the underworld *® The piety and 
affectionate memory of relatives and descendants remains as 
a link between the dead and the living , 25 whether the soul 
itself 1s still conscious of any connexion with the world of the 
living seems uncertain 2# Its power 15 over and done with— 
it 1s certainly no condition of blessed happiness into which 
it has entered Only the glorious name, the fame that 1s 
honoured in song, rewards the great deeds of the virtuous 
after death 35 

An exalted state of being, after their departure from this 
earth, is attributed to the Heroes alone. The belief in the 
existence, unportance, and power of these illummated spints 
holds complete sway , 2° τῇ emerges in lively reality from the 
words and narrations of the poet throughout all his work 
Moreover, the ancient conception—in reality rendered 
untenable by the belief m Heroes—that only with the undivided 
union of body and soul is complete life imaginable, 1s dis- 
cernible in many allusions and stories of Translation that 
imply that conception Amphiaraos, the most illustrious 
of those who have been translated to everlasting life, 1s 
specially dear to the heart of the Theban poet, and 15 glomfied 
more than once in the language of unaffected faith m such 
miracles 27. But, further, even when death has occurred in 
the meantime, elevation to a higher life remams possible— 
even beyond the heights of the ‘‘ Hero”. Semele lives for 
ever, though she died under the crash of the thunder-bolt 28 
The barrier between men and gods 1s not msuperable, we 
can distantly approach the immortals not only in greatness 
of mind, but in bodily vigour #® One mother gave birth to 
both races, though the gulf between them 15 indeed a deep 
one, man 15 nought—a shadow’s dream-image , for the gods 
the brazen heavens remain for ever as an unconquerable 
stronghold 89 Only a miracle of divine interference with the 
lawful and normal course of nature, can raise the individual 
soul to the everlasting life of the gods and Heroes. 

Such visions as these could be indulged in by one who still 
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kept his feet firmly fixed upon the ground of popular belief 
And yet side by side with them in Pindar’s works are to be 
found descriptions of quite another order 1n which 15 expressed, 
with elaborate fullness and dogmatic exactitude, a complete 
doctrine of the nature, destiny, and fate of the soul , passages 
m. which, τῇ spite of some little poetic licence in detail, a well 
ordered and, in the main, consistent whole 1s pictured 

The Soul, the “ Image of Life’, the other Self of the living 
and visible man, sleeps while the limbs of man are active ; 
when the individual 1s asleep 1t shows him dream-visions of 
the future 1 This psyche 32 which during the waking and 
conscious hours of the man 15 itself lying in the darkness of 
unconsciousness, 1s far from beimg the totality of mental 
powers gathered together in a single creature, or at any rate, 
in a single concept, such as the philosophers as well as the 
everyday use of the word at that period understood by the 
name “‘ psyche”’. Here, again, the name once more denotes 
the double of mankind dwelling within the living man such as. 
it was known to primeval popular belief and to the Homeric 
poems A theological meaning has, however, been added to it 
This ‘' Image ”’ of man, we are told, ‘‘ is alone descended from 
the gods,” and with this the veason also 1s discovered why 
the soul-image alone after the destruction of the body by death 
remains alive 88 

Derived from the gods and therefore eternally exempt from 
destruction, everlasting and :mmortal, the soul 1s none the 
less condemned to finiteness; 1t dwells within the mortal 
body of man This 15 the result of the ‘ ancient guilt” of 
which, quite m the manner of theological poetry, Pindar 
also speaks 94 After the death of the body it 1s to await in 
Hades the stern sentence that ‘‘ One” shall pronounce over 
its earthly deeds 8 For the condemned there 15 in store 
“‘ affliction past beholding 39 in deep Tartaros, “ where the 
slow rivers of murky might spit out endless darkness,” and 
forgetfulness encloses the victims?’ The just enter into the 
subterranean places of bliss where the sun gives them light 
when he has set upon earth 3° In flowery meadows they enjoy 
an existence of resplendent idleness, such as only the Greek 
imagination, nourished amid the artistic surroundings of 
Greek life, could describe without falling into emptiness and 
futiity 

But the soul has not even so found its last resting place. 
It must again give life to a body and not until 1t has completed 
upon earth a third faultless hfe can 1t hope for an end of its 
earthly course of being ®® The conditions of each new life 
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upon earth depend upon the degree of purity that the soul 
has achieved in its previous lifetimes When at last the 
Queen of the Underworld considers that 1ts “ ancient guilt” 
has been atoned for, she sends forth the souls after the ninth 
year 49 of their last sojourn in Hades once more to live in the 
upper world, this time in happiness Here they pass through 
one more lifetime as kings, mghty men of valour, and Wise 
Men 4: Then at last they escape from the necessity of earthly 
rebirth As ‘‘ Heroes” they are honoured among men, # 
and they have therefore entered into a state of higher being 
which the popular belief of Pindar’s time ascribed not only to 
the souls of the great ancestral figures of the past, but also 
to many who had departed hence in more recent times after 
a life of valour and service 3. Now they are beyond the reach 
of Hades as much as of the world of men Faith seeks them 
in “Islands of the Blest’’ far out in Okeanos, thither, to the 
“ Citadel of Kronos” they travel on the “αν of Zeus ”’ 44 
and enjoy, in company with the great ones of the past, under 
the protection of Kronos * and his assessor Rhadamanthys, 
a life of bliss for ever undisturbed 

Such conceptions of the origin, fortunes, and ultimate 
destiny of the soul, the more they diverge from commonly 
held opinions, the more certainly must they be regarded as 
being part of the private and real persuasion of the poet him- 
self The poet, who on other occasions when he makes 
passing and casual reference to the things of the next world 
accommodates himself to the traditional view, gives himself 
up willingly to such hopes and aspirations where the circum- 
stances of his song provided an opportumty of dealing at 
length with such matters—espectally in hymns of mourning 
for the dead He may have paid attention in such poems to 
the special opinions of those who were to be the first hearers 
of his song Theron, the ruler of Akragas, to whom was dedi- 
cated the second Olympian Ode of Victory that deals so 
fully with the hope of bliss to come, was an old man whose 
thoughts might well be occupied with the life after death 45 
In this case, therefore, we may presume perhaps the special 
mterest of the person whose praises are sung in these reflec- 
tions that lead so far away from the commonly accepted view 
of the Soul 41 But that Pindar, proud and self-willed, con- 
scious of special knowledge and proud of that consciousness, 
should have given eapression to strange doctrine so foreign to 
popular ideas simply out of complaisance to another’s will, and 
in subserviance to another man’s beliei—that 1s quite unthink- 
able It 1s rather the substance of what he believes himself 
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and has achieved by his own struggles that in a solemn hour 
he reveals for a moment to like-minded inends 

The different elements out of which Pindar has composed 
his special view are not hard to distinguish He 15 following 
theological doctrine in what he tells of the divine ongin of 
the soul, its wanderings through several bodies, the judgment 
in Hades, the special place assigned to the just, and that of the 
wicked But it 15 layman's theology that he 1s propound.ng , 
it does not bind itself to a single unalterable formula, and 
betrays throughout ihat its exponent 1s a poet Pindar, 
throughout the whole of his poetic activity, combines the office 
of singer with that of professional teacher, more especially 
where he has to speak of the things of an invisible divine 
world But for all his didactic professionalism he remains the 
poet, for whom as depository and trustee of the Myth it 1s 
out of the question to abandon the traditional, whether mn 
legend or belief Hus task 1s to keep pure what has been handed 
down to him, to make it more profound, perhaps to supple- 
ment and complete it, but with all this to justify 1t Thus, 
poetic legend and popular belief enter even into his theolo- 
gian’s doctrine of the Soul, the Islands of the Blest, the 
elevation of man to Hero—these were things he could not 
give up. ᾿ 

From what particular direction Pindar’s theological interests 
may have come to him we cannot say with precision or 
certainty Orphic as well as Pythagorean doctrines may have 
come to his notice in Sicily whither he made repeated visits 
after 477 Bc 48 For both sects this country was the original 
nursery and breeding ground 

There, too, the poet may perhaps have (even at that date) 
met with certain varieties of the Orphic mystical doctrine 
which, hke his own views, were intermingled with elements 
taken from conventional mythology. Examples of this type 
of Orphic mysticism allied with foreign elements are the 
verses which, inscribed upon gold tablets, were found not 
long ago in graves near the ancient Sybaris 4° Three of these 
poems begin with phrases that are common to them all, and 
imply the same underlying conceptions , after that they part 
company andrepresent two different views Thesoulofthe dead 
person δῦ thus addresses itself to the Queen of the lower world, 
and the other godsof the depths below ‘‘I draw near to you 
putified and born of pure parents” 5! It belongs then to a 
mortal who, hke his parents before him, has been “" purified ’’ in 
the sacred mysteries of a religious association ®* Itclaimsalso to 
be descended from the blessed race of the deities of the lower 
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world 5? ‘Lightning robbed me of Ife,” so one of the ver- 
sions goes on,°4 “ and so I escaped from the Circle, the burden- 
some, the grievous’’ In these words purely Orphic belief 1s 
expressed the Soul has now at last escaped entirely from the 
“ Circle of Births ”’,55 and it enters as it tells us “ with speedy 
feet into the wished-for precinct ’’,5* and buries itself in the 
bosom of the Queen of the Underworld 57 It 15 the latter, 
probably, who at the end greets the liberated soul with the 
words ‘‘ Fortunate and to be called Blessed art thou, now 
shalt thou be, instead of a mortal—a god ” 

Much less exalted are the hopes expressed in the 
other two versions of the mystic document—two versions 
that resemble each other in most essentials Here the soul 
asserts that τὸ has done penance for unrighteous deeds, now 
it appears before the revered Persephoneia to implore her 
graciously to send 1t to the dwelling places of the pure and the 
holy 58 

How are we to explain the discrepancy 2 It would indeed be 
possible to explain the more restrained version as that of a 
sect whose members were less confident of their own divine 
origin and of the necessary return of the soul at last to its 
enfranchised divine state It 1s much more probable, however 
—since in fact the presupposition of the divine nature of the 
soul and 115 kimship with the divine 1s really made in both cases 
and with the same words—that we here have to do with the 
behefs of one and the same sect, and that the varying heights 
of felicity aspired to correspond to different stages of the 
process of redemption. He who through participation in the 
sacred mysteries has atoned for the ancient guilt, can be 
admitted by the goddess into the paradise of the blest in the 
midst of Hades But he must still, in subsequent rebirths 
upon earth first complete the cycle before he can be fully 
released from rebirth and become once more what he was at 
the beginning, entirely a god The dead man of the first 
tablet has reached the final goal of his pilgrimage , the other 
two have only reached an intermediate resting place °° 
Another inscription, found in a grave of the same neighbour- 
hood, δῦ by its use of a mystic formula © appended also to the 
first version of the above-mentioned poems, reveals itself as 
an expression of faith deriving from the same sect. Among 
a variety of disconnected instructions and appeals to the 
dead,® strung together with no particular arrangement, it 
contains the following statement ‘‘a god hast thou become 
mstcad of a mortal” This then always remained the crown- 
ing point of the salvation promised by the sect 
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In the cult and beliefs of this sect which thus with divided 
voice speaks to us 1n these verses, the worship of the ancient 
Greek divinities of the Underworld (among whom Dionysos 
1s not this time included) was fused with ihe boldest concep- 
tion belonging to the Dionysiac mysteries the confident 
assurance that the divine nature of the soul must in the end 
break through, purified and triumphant over the earthliness 
that obscured 1t Pindar i another, but not very different, 
way has brought the same elements into conjunction One 
would indeed like to be able to estimate the influence which 
his doctrine, which Jay so close to his own heart, may have 
exercised. on the hearers and readers of his poems He was 
at once something more and something less than a theological 
teacher Never again among the Greeks did the blessed life 
of the sanctified soul receive such majestic expression, clothed 
m such ample and resplendent diction, as that which poured 
so freely from the heart of this richly gifted poet But though 
the poet may have touched the heart of his hearer and tempted 
his imagination to stray along the path laid out for him, yet 
it cannot have been easy (and perhaps the greatness of the 
poet’s triumph almost made it harder) permanently to 
mistake the magic gleam of poetry for the sunlight of reality 
One may doubt whether the poems in which Pindar recounted 
his dreams of future blessedness can have found many hearers 
in whom they awakened not merely esthetic satisfaction, but 
belief in the literal truth of the teaching, in the reality of those 
beautiful, dim, haloed figures 
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But perhaps by the expression of such doubts we do less 
than justice to the influence which a Greek poet might exercise 
upon the minds and dispositions of his hearers. Greek 
popular opinion was very much inclined to place the poet on a 
pedestal to which his modern representative would hardly 
care to aspire, and to which at any rate he could never attain 
The purely artistic value and importance of a poem did not 
seem to be impaired by the demand that it should at the same 
time instruct and edify The poet was to be the teacher of 
his people in an age when, 1n the conditions of Greek life, the 
people had no other instructor He was to be a teacher in 
the highest sense of all when, speaking in the language of the 
most exalted poetry, he dealt with the doubts and certainties 
of religion and the relationship between religion and morality. 
In these matters he could supplement out of the wealth of 


420 THE LAY AUTHORS 


his own far-reaching reflection what was lacking in the public 
morality of the time through the absence of an official, 
authoritative religious Book ΒΥ giving them intelligible 
and memorable expression, together with greater cohesion 
and unity, he could strengthen the foundations of the common 
stock of moral ideas that had been evolved in the course of 
social and city life He might also expand and give greater 
depth to the ideas of popular morality, tempering them in 
the fire of his own moie ngorous thought and interpreting and 
refinmg them fiom the heights of a more elevated under- 
standing of the divine What he thus gave back to the people 
stamped with the impress of his own very personal tempera- 
ment and outlook, no longer remained the casual opinion of a 
single individual, but took root in suitably constituted minds 
and became for many a valued possession, an enduring 
addition to their consciousness 

It was not until the rise in later times of a fully developed 
philosophy extending its range of interpretation to the whole 
of life that poetry was deprived of 1ts special office of instruc- 
tress to the aspiring minds among the people ® Poetry had 
always been willing to exercise this function, but never so 
decidedly or with such fully conscious purpose as in the times 
of transition at the beginning of which Pindar lwed—the 
transition from an unsophisticated faith in the traditional 
view of all things visible and invisible to a fresh stabilization 
of belicf secured by, and resting upon, philosphic conviction 
The need felt for the readyustment or verification of the 
ancestral or traditional forms of belief was vividly awakened, 
and it was still only poctry that could extend the hght of its 
teaching to illuminate the minds of whole classes of the 
population The influence of the poets must have increased 
in proportion as the numbers increased of those who were 
ready to receive the special bounty which they were able to 
offer But if the influence wielded by Pindar, the Pan-Hellenic 
poet of the great Festivals, as the teacher of his people was, 
as we have seen, considerable, a very wide field indeed for the 
propagation of iruitful weas lay open to the Attic tragedians 
m the huge concourse of the people which flocked together to 
hear their creations—a multitude which seemed all the greater 
for bemg confined within a narrower space The poets them- 
selves frequently allow it to be seen how seriously they regarded 
themselves as the teachers of their public, and the people 
admitted therr clams All men expected and demanded 
mstruction iram the werd of the poet—the highest instruction 
trom the highest poetry δ᾽ We shall not be much mistaken 
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if we believe that the opimtons and reflections to which Acschylus, 
Sophokles, and not least Eunpides, gave utterance in their 
tragic drama did not remain the sole property of those in 
whose minds they had first arisen 
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The Attic Tragedy of the fifth century must of 1ts own accord, 
even 1f the conscious purpose of the dramatists had not tended 
in the same direction, have developed into an artistic product 
based on psychological interest The real theatre of that 
drama must inevitably have become the interior of 1ts hero’s 
mind 

The tragic poet attempted something hitherto unknown 
The characters and events of ancient legend or history which 
had passed shadowhke before the minds of the hearers or 
readers of all earher poetry, at the mercy of those hearers’ 
own private and variously muted imagination—these same 
events and characters were now to take form and body and 
appeal visibly before the eyes of all beholders alike in equal 
clearness What had hitherto seemed a dream-vision of the 
Imagination now visibly presented itself to the eyes of the 
beholder, unchanging, precise, independent of the hmuitations 
of intellect among the audience, a concrete and self-moving 
object of waking perception Thus reawakened to a palpable 
and fully realized life, the myth was seen in a new hight What 
in τί was mere incident became subordinated to the personality 
of the man who plays his part in these events before our eyes, 
and whose importance and content is not exhausted im the 
single particular action The old legend in becoming drama 
has undergone an extension both spatial and temporal, 
and even in externals the plot that unfolds itself in a 
series of momentary acts plays the least part τῇ the story 
The speeches and counter-speeches of the hero and the 
other actors who take part im the story were bound to 
take up the greater part of the time Motives of action, 
expressed, debated and fought out mn words, become more 
important than their eventual outcome in passionate deed 
or mortal woe With the advance of artistic skill the 
intellect seeks to grasp the permanent outlines of the character 
that in the given circumstances can be moved by particular 
motives to particular acts Thus, the complete materializa- 
tion of the myth leads to 1ts complete spirituahzation The 
eyes and mind of the beholder are directed less to the external 
events—these, being familiar from the ancient legend, could 
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awaken httle curiosity—and more to the inward meaning and 
import of what the hero does and suffers. 

And it was here that the dramatic poet was faced with his 
special and peculiar problem What was to happen in his 
drama was settled out of hand by the course of the ancient 
legend {in a few cases by the course of historical events) and 
the hnes along which his invention must move were planned 
out for him im advance To grve life to the personages of the 
drama, motivation and justification to the events of the 
drama—that was his particular business, But in this he was 
thrown entirely upon his own resources Even if he could 
he was not permitted to derive the inner motive forces of the 
action from the real modes of feeling and thinking that had 
belonged to the distant past in which the myth had first been 
conceived Such motives would have remained unintelligible 
to the audience, and his play would have been stillborn But 
on the other hand, how was he to make plausible and intelli- 
gible to the vastly different mentahty and changed feelings 
of the age in which he lived actions which really sprang from 
the habits and moral ideas of a long since vanished age? It 1s 
open to him (if he 1s not content to be a mere annalist simply 
stringing together bare events) to take the actual incident 
given him by the mythical legend and set over against it the 
actor in the story whose emotions are those of a modern man, 
and upon whose shoulders the burden of the event 15 laid, 
he may represent this opposition as beyond reconciliation, 
and so lead to the most simple and overwhelming of tragic 
conflicts This simple opposition of character and destiny 
which places both the poet and his hcro—another Hamlet— 
ma position of direct hostility to the mythological background 
can, however, never become the rule Itis the business of the 
poct as far as possible to assimilate and make ms own the 
spint that actually called forth the dark and cruel legend of 
the past, while yet remaining true to the mode of perception 
proper to his own tume He must manage to leave undis- 
vurbed the tull primitive sense of the mythical story and bring 
it about that by its marnage with the spirit of a later age 
ILS Meaning 1s not destroyed but deepened He 1s committed 
to the search for an adjustment between the mental attitudes 
of an older and a newer age 

Such an adjustment came most easily to Aeschylus and 
satisfied the needs of his temperament. As one who had grown 
ta manhood in the Athens of the period before the Persian 
wars his own character had 115 roots in ancient and traditional 
modes of thought These he built up under the guiding 
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influence of his own special ways of thinking and feeling into 
a new and loftier whole to corroborate this whole, which 
appeared to him as a law of the moral world, by reference to 
typical examples taken from mythology—examples chosen 
by him with deliberate care to serve as subjects of his 
dramatic poetry—this was one of the chief aims of his art 
To the plot in its moral—nay, its religious—sense, all his 
thoughts are directed , the characters of the actors themselves 
are only illuminated from the standpoint of this special 
interest , their wider, independent existence outside the life 
of the drama which completely envelopes them 15 not meant 
to draw attention to itself He himself gives us the right, in 
studying his plays, to leave out of sight for a moment the 
representational aspect of the particular and the personal— 
all that in fact makes them essentially works of art—in order 
to observe more closely the under-current of generalized 
belief which we may reasonably call the ethic and theology 
of the poet 

Behind the living tissue of his artistic creation Aeschylus 
allows us to perceive pretty clearly the firm outlines of his 
own ethical and religious convictions He fuses together 
elements prescribed to him from without with that which 
was dictated by his own spirit What 1s prescribed to him 
by legend—which he allows to run its full course, in strictly 
dramatic form and by preference as a tnlogy, a form in this 
case uniquely adapted to the subyect—is a history that 
deals with the contmued operation of the forces of evil and 
suffering upon several generations of a family, persisting 
from father to son and from son to son’s son The belief also in 
such interconnexion of human destinies is prescribed to him 
from without That the sins of the ancestors were visited upon 
their descendants here upon earth was an ancient article of 
faith especially strong in Attica ® What Acschylus contributes 
on his part is the unswerving conviction that the son and 
grandson of the sinner are punished for their ows sin too. 
Suffering 1s punishment, δ and suffering would not have over- 
taken Oedipus, nor the sons of Ocdipus, if Laios had been 
the only guilty one—:f their own sin had not deserved punish- 
ment 

And yet it does not he withm their power to choose 
whether the guilt shall be theirs or not they cannot escape 
the deed of sm How, we may ask, can a guilty deed be 
necessitated, imposed upon the guilty one by the decree of a 
higher power, and yet at the same time the faulé of the doer 
of the deed, as though he had acted of his own free will? 
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The question 1s a perplexing and a formidable one, and 1t was 
by no means unnoticed by the poet Behind the external 
apparatus of myth he finds himself faced by the problem of 
the freedom or determination of man’s will, which, as civiliza- 
tion and culture advance, fecls itself morally responsible for 
every decision He finds a way out of the difficulty in the 
view that it 1s not merely the deed of wickedness itself, but 
the conscious decision that leads up to the decd that arises 
out of the family mheritance of crime The conscious choice 
and decision, though regarded as necessary, scemed to 
demonstrate fully the personal guilt and responsibility of the 
doer 6? The cloud of evil that proceeds from the deed of the 
ancestor casts a dark shadow also over the minds of his son 
and his son’s son Not from his own mind or character does 
the will to do wrong take its origin. The noble, pure and 
resolute Eteokles, the model of mtelligent manhood, the 
shield and protection of his people, fails im a moment, a victim 
to omimous destiny , his clear-sighted spirit 1s darkened, he 
gives himself wp—his better self—for lost, and rushes upon 
his doom with awful resolve The “sins derived from his 
ancestors ’’ 99 drive himon Then, and not till then, 1s the full 
Meastire of penance at last paid for the crime done by the 
ancestor , 7°his descendants are his represcntatives, and become 
guilty on his behalf and then, for their own guilt as well as his, 
they suffer retribution Divinity, or a spirit of vengeance 
sent with a divine mission, drives the victims burdened with 
the inheritance of crime to the criminal deed The divine 
guidance 1s actuated no longer, as im ancient and undying 
popular belief, by personal desire of vengeance, anger or malice,7 
but by divine justice, acting with “ just deceit ’,72 that the 
Measure of guilt may be fulfilled, and that the divine will to 
justice may have a means to complete satisfaction The evil 
Spimt of the House assists Klytaimnestra to conceive the 
thought of murdering her husband ™ God himself guides 
and urges forward Orestes to the act of matncide which he 
plans and carries out with fully conscious purpose—a crime 
that 15 also a duty To the poet the old ideas of the duty 
of avenging murder are a very living reality The nght to 
worship and cult possessed by the souls, their claim to 
vengeance when they have been violently done to death, 
their ghostly influence exerted upon the life and destimies 
of their immediate kinsfolk upon whom the duty of taking 
Vengeance rests—all these things are for lim not the obsolete 
fancies of an older generation but true and awful realities 74 
Whole dramas, the Choephorai and the Eumemdes, for 
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instance, would appear as a meaningless beating of the air 
if they were not animated and made sigmiticant by unaltered 
faith m the mght and the might of the souls, the reality and 
potency of the daimonic counsel, the Erinyes,?> who appear 
on behalf of the murdered mother And now at last 
hight breaks through the dark and clouded sky of awful 
imagination where Duty and Crime have become inextricably 
confused, divine grace, though yielding nothing of its rights, 
finds αἱ Jast a solution 

All these things, however—conflict and solution, crime 
and its expiation mn ever-renewed crime and the suffcring 
that arises thence—fulfil themselves in tits world Guilt 
1s avenged always upon earth The “ other” world 15 by 
no means an indispensable lnk in this chain of conceptions 
and fancies the poet’s view 1s rarely turned in that direction. 
Speculation upon the state of the soul after death, upon 
a blessed life in the kingdom of the spirits,76 does not interest 
him Only such portions of the eschatological imaginings 
of the theologians as might serve the purposes of moral 
inspiration or support, found favour with the poet There 
are occasional allusions to the judgment that, in Hades, 
“‘ another Zeus ’’ holds over the deeds of earthly 16,77 but they 
remain dark and vague. It 1s not explained in what relation 
this judgment in Hades stands to the complete equivalence 
of guilt and destiny that, here upon earth, Zeus and Moira 
bring to completion in the person of the criminal himself 
and, after his death, of his descendants Side by side with 
the allusions to the judgment in the underworld implying 
the complete consciousness of the dead, stand expressions 
that call up a picture of the senseless, twilight existence 
of the souls in Hades like that described in Homer 18. The 
poet, to whom every feature of the beliefs derived from the 
cult of the souls about the relations of the departed to the 
116 of the dwellers on earth was intensely and vividly real, 
never cared to fix his attention for long upon the nature and 
condition of the dead in their separate other-world existence 
In fact his chosen work of giving a moral significance and 
deeper meaning to popular and ancient faith was wholly 
derived from this faith itself , and so also was the lofty and 
consistent idea of divinity which fills the background of 
his picture of hfe The generation which had fought at 
Marathon, in spite of a profounder and even more sombre 
meditation upon life and destiny, could still dispense almost 
entirely with the assistance of the theological doctrines 
of the sects who sought refuge from the dark and austere 
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realities of this unsatisfying world in thoughts of an imagined 
hereafter ἢ δ 


Towards the great problems of dramatic phuilosophy— 
the problems of the freedom or compulsion of the will, the 
guilt and destiny of man—Sophokles took up a position 
that differed essentially from that of his great predecessor 
A maturer and calmer self-abandonment to the observation 
of life and its difficulties made him less able to rest content 
with simple or sweeping solutions of the complexities , made 
him seek out other and more various modes of understanding. 
The individual man, stamped with the unique impression 
of his peculiar being, with lim becomes more fully detached 
from the background of omnipotent might and universal 
law The mdividual finds within himself the rules of his 
behaviour, the causes of his success, or his tragic failure 
No petty, egotistical motive inspires the action of Antigone 
or Elektra they are obedient to the old, unwritten laws 
of the gods But the force that leads them to obey 1s derived 
solely from the special fashion and impulse of ther own 
hearts No one else could do what they do, suffer what 
they sufter We realize the necessity and justification of 
what they do and suffer solely from the contemplation of 
the strength and weakness of their own characters as displayed 
for us in the action that takes place upon the stage Indeed, 
the length to which Sophokles, in the “ Elektra’, gocs in the 
suppression of such universally recognized and binding 
motives as those derived from the duty of vengeance and 
the nghts of injured souls, may well cause surprise The 
special and individual case must for him carry its own 
justification within itself, and in fact 1t recerves such justufica- 
tion 50 completely from the character and behaviour of the 
actors in the drama that, unlike the hero of Acschylus’ 
tragedy, Orestes needs to have no qualm of doubt in the 
performance of his deed, and sufters no remorse after 
the murder of the wicked murderess Once again as in the 
Homeric story, with Orestes’ ‘ mghteous deed of blood ’’,” the 
circle of calamity 1s complete no Ennys mses from the earth 
to demand his overthrow 89 

So, too, when the suffermg and calamity that befalls the 
mortal hero comes not from his own conscious decision 
and exercise of will, but from obscure decrees of fate 1t 1s 
still the special character of the hero which not only demands 
the greater part of our attention, but entirely conditions 
and sufficiently explains the course of events The same 
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misfortune might overtake another man, but neither its 
inward nor its outward effects would be the same as they 
are for Oedipus or Aras Only tragically extreme characters 
can have a tragic fate 

And yet, in these as in other tragedies, what gives the 
first impulse and direction to the course of the story does not 
anse from the will or character of their heroes The mind 
of A1as 1s not free but subject when he performs the deed 
that sends him to his death. Oedipus, Detaneira take 
vengeance upon themselves for the deeds of horror that they 
have brought about without knowing what they did Not- 
withstanding the fact that the interest of the ‘‘ Philoktetes”’ 
centres so completely round the vividly contrasted characters 
of Philoktetes, Neoptolemos, and Odysseus, yet the situation 
which brings them into opposition 1s one which 1t was beyond 
the power or the purpose of man to bring about or to hinder 
An obscure destiny plunges man into suffering, drives him 
to actions in the face of which easy and ready-made judgments 
about ‘ guilt ᾿᾿ and the relation between suffering and desert 
are silenced It 15 not mbherited family crime that here 
forces the son and the grandson to deeds that can hardly 
be called their own. The poet, 1t 1s true, knows of these 
conceptions 8: that play so large a part in the poetry of 
Aeschylus, but they are mere historical tradition to him, 
not vital motives of his drama Nor 15 it mere rrrational 
chance, or impersonal fate working by necessity and without 
passion that directs the mind and guides the hand of the 
actor in his bondage Clearly or obscurely moving about 
in the background of events the will of a divine power can 
be discerned that, mevitable as fate,®2 guides the deeds 
and the fate of men in accordance with 1ts own purpose 

The divine purpose brings to maturity a plan in which the 
individual man and his destiny are mere instruments To 
make plain the premeditated character of this purposeful 
direction of human affairs is the object of the prophetic 
anticipations of the future, the divine oracles and prophecies 
of seers of which we hear so much in the plays. If this divine 
purpose should involve the fatal act, the undeserved suffering 
of the mdividual, then that purpose will be fulfilled though 
human happiness may be destroyed in the process, and though 
pain, crime, agony, and violent death may overwhelm the 
mortal individual. The well-being of the imdividual does 
not enter into the question where the intentions of a divinity 
that sees far beyond this puny existence are concerned 
An honest, simple-minded, good-hearted man, without 
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deceit or fault, like Philoktetes, 1s abandoned for many long 
years to every kind of suffering in order that he may not 
interfere prematurely in the development of the war against 
Troy with the magic weapons that are in his possession He 
15 an involuntary martyr for the good of the whole community 
In order that Herakles may be released from this life at 
the precise moment of time that has been fixed by divine 
foreknowledge,®* Deianeira, the most devoted and womanly 
character 1n the whole of the Attic drama, must out of the 
goodness of her heart and the love she bears to her husband 
send him to the most awful of deaths and then perish herself 
Simply because such 1s the will of heaven ® must Ocd:pus, 
unknowing and blameless, slay his father, marry his mother, 
and plunge himself into the deepest depth of misery 

Thus, out of the darkness, the hand of divine superionty 
guides the destinies of humanity, the will and behaviour of 
men, according to its own purposes The problematical 
in human life, the disparity between personal guilt and personal 
suffering, which daily experience brings before our eyes, 
seemed to the poet to be rendered more intelligible by this 
conception He preaches dutiful submission to these 
dispensations of a higher power He himself is one of the 
pious, in the specific sense of the word,®¢ for whom to perceive 
the will of the gods is sufficient to call forth adoration of 
the gods, who [66] no need that this mighty will should 
justify itself to human ideas of morality and goodness 57 
It may be mght to call this will a holy will, but there 1s no 
need for it to prove itself such at the bar of human judgment 
Nor does such piety find itself disturbed in 1ts worship when, 
im order to assert the divine prerogative over humanity 
(whose first duty εἰ 1s to recognize the limits of what 1s allowed 
and possible for 1t), divine inhumanity and cold lust of 
vengeance manifest themselves so clearly as in the Athene 
of the ‘Ajax’ 88. It gives the measure of the peculhar 
and umique character of Sophoklean art and the Sophoklean 
attitude to life—a quite personal character not 1o be explained. 
on abstract grounds—that this attitude of awed submissiveness 
in matters of rehgion could exist side by side with the strong 
appreciation and justification of the unfettered action of 
free individuahty Rarely—only once or twice in the plays— 
1s a cry of pain wrested from the lips of one of these uncom- 
plaining victims of a purpose not their own 8° As a rule, 
the ey e shuns to behold, the judgment to cnticize, the ultimate 
teasons of divine action It 1s partly artistic restraint 
no doubt, but rehgious discretion, too, makes the poet leave 
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such things in semi-obscurity °° The majesty of divine 
power remains for the most part in the background and does 
not mingle famiharly with men or too notoriously interfere 
with human destiny * 

But the individual who with his sufferings must serve a 
purpose that 1s not his own, Humanity that lives under such 
bitter laws—what elevating and consoling thoughts are 
awakened by the contemplation of their fate The poet 
employs all the resources of his overwhelming art to secure the 
profoundest sympathies of his hearers for the undeserved 
sufferings of the victim, for the delusions of well-intentioned 
but lamited vision that must always stray from the goal at 
which it aims The moral of the play 1s not lost even on the 
sufferer’s foe as he beholds the error and guilt of the noble 
but misguided heart 5 What thus overwhelms the strong 
and the wise, the good and the well-meaning, through no 
fault of their own, may descend upon any member of the 
human family Thus the destimes of men are allotted 
The lament over the vanity and the sorrow of life, its brief 
happiness, and the uncertainty of its joy, 1s poured forth 
im memorable lines 98 They end on a note of resignation 
which gives the keynote of the poet’s own character, but 
there 1s a bitterness which remains behind 

It might have been supposed that one who thus abandoned 
all attempt to reconcile the worth and actions of men with 
their fate upon earth, would feel all the more need, for his 
own Satisfaction and that of others, to prove the existence of 
a divine justice that should restore the balance in a future 
state of being But the poet shows little sign of any such 
need Thoughts of what may happen after death are never 
of very great moment to him They never distinctly affect 
the behaviour of those whose deeds or suffering fill his plays 95 

When, however, light 15 thrown for a passing moment 
on the unknown land beyond the grave the scene that imagina- 
tion reveals hardly differs at all from the picture that had 
once been present to the mmds of the Homeric singers 
The place that is in store for the departed 1s Hades,®* the 
unlovely country of the dead, * whither the Soul flits powerless, 
shadowlike, little more than a nothing,®’ fecling no joy but 
no pain either , 38 where 1t enters upon a state of insensibility 
that the gmef-stricken sufferer on earth often longs for as 
a much-desired haven of rest "8 Plouton, Persephone, 
all the deities of the earth below,!° there rule over the 
departed. But it 15 not grace nor kindliness that prevails 
there—only Justice Hades demands equal justice for all 191 
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Pious veneration of the gods contmues also in the other 
world,?@2 and for the rest we hear nothing of either reward 
or punishment or of a final supplementing mm the land of the 
Souls of the madequacy of the justice that fulfils itself on 
earth 

But though departed mto Hades the dead have stull 
a claim upon the upper world and on those who still are 
hving there Together with the Homeric picture of the 
lower world 1s united the cult of the souls and the ideas, 
connected with that cult, of the contimued life of the dead 
The next of kin owe to the departed the ceremonious bunal 
that 1s the first expression of their pious solicitude for his 
soul’s welfare?" In two plays the ‘“‘Ajax’’ and the 
“ Antigone ”, the love and loyalty of the survivors 1s obliged 
to fight for this right of the dead in desperate encounter with 
earthly authority and even with the sacrifice of their own 
devoted lives, Such instances serve to bnng out clearly the 
fact that τὸ 1s no empty convention or tradition that is thus 
defended and carried through to theend Nor does the com- 
pletion of the burial mark the end of the dead man’s relations 
with the upper world even after that he may be benefited by 
offerings made at his grave! Information of what happens 
on earth may penetrate to the dead , 196 and he himself, under 
the protection of the underworld spirits and of their assessor 
Diké, who take cognizance of his claims,1°* may interfere 
im the affairs of the living as a “ Curse-spmt” upon those 
who disregard his wishes,” by sending threatening dream- 
visions upon his foes,1°S and as a very present help and 
unseen ally to his friends in their hour of need 109 

as toan eternity of bliss awaiting the soul, the god in man, 
after 1is final release from the shackles of the body, the poet 
knows as little of such as he does of an eternity of damnation 
for the wicked Only the quite special state of grace which 
is enjoyed by those who have been purified τῇ the mysteries 
of the goddesses at Eleusis receryes mention by him “0 
he 1s frequently disposed to think of this supreme expression 
of Attic worship with patriotic pride ΒΔ But itis only ἃ minonty 
of the good who thus achieve by the grace of the goddesses 
a privileged ‘hfe’ m the kingdom of shadows One and 
only one 15 lifted by the divine grace clear of the human 
fate of annihilation, and in the Grove of the Ermyes the 
sorely-tried Oedipus 1s translated without seemg death 
out of this earthly hfe? So living a reahty to this poet 
of ancient piety 15 the conviction that the divine muracle 
of translation “3 is a literal truth, that he is even ready 
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to make this strange circumstance serve as the sole aim and 
purpose of a whole drama a muracle which all the other 
scenes serve not so much to prepare as simply to postpone, 
and thus heighten the expectancy with which the event 1s 
awaited Its not supreme virtue that secures an 1mmortality 
for Oedipus which others also who showed an equal 
degree of goodness might possibly attazn He reveals himself 
to us as an innocent sufferer indeed,™4 but also as obdurate 
in his rash and violent nature, vindictive, stubborn, and self- 
willed, not ennobled but rather brutalized by his sufferings 14° 
Nevertheless, divine power elevates him to the state of 
ummortal Hero less almost for the sake of the satisfaction 
and bliss to himself as in order that he may be the saviour 
of the Attic land, the country of humanity and kindness 
that has taken into its protection 115 the unfortunate one, 
and desires to preserve for ever his power of blessing 117 
Just as once τί had pleased divine power to overwhelm the 
mnocent victim in a sea of crime and suffering, so now it 
pleases the same divine power to raise the sufferer, without 
any new or special ment on his side, to a fate of superhuman 
bliss 118 In his case a divine miracle occurs, into the ultimate 
reasons for which it 1s not profitable to inquire 

In his views, so far as he allows us to see them, of the things 
of the next world, Sophokles differs not at all from those who 
still saw life and worshipped the gods as their fathers had 
done before them The great poet of human, tragic destiny, 
the profound student of the divine government of this mourn- 
ful world, was unwilling to set by the side of it a brighter 
and more comforting picture of a spirit world of the 1magina- 
tion. In this, too, he is modest and will not say much—he 
knows no more of these matters, and in no other fashion, 
than “ any other honest citizen of Athens "119 


§6 

In the course of a long life Sophokles was able to make 
himself complete master of his art and grow up into strong and 
generous manhood without the guidance or support of either 
theological or philosophical learning Theology he did not 
care to seek out in 1ts hiding place, the obscurity of isolated 
sects Philosophy, in the period of his impressionable youth, 
had not yet reached Athens, and when he had attamed riper 
years his noble simplicity of temper had little to gain or to 
fear from the meditated wisdom or folly of the younger 
generation In serene detachment he passed on his way 
through all the press and clamour of the market place 
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The moving impulse which since the end of the sixth century 
had collected together at Athens all the intellectual forces of 
Greece for a final expansion of their capacity now began, in 
the Middle of the fifth century, to take hold of philosophy as 
it had long since done literature and the fine arts Athens 
saw the last representatives of Ioman physiology gathered 
together wj}thig her walls Some, lke Anaxagoras, took up 
their residenivé*there for a long period. and left the impress of 
their teaching upon the foremost minds ofthe city The others 
who paid briefer visits were those who in conscious opposition 
to the recent trend of thinking, stoutly upheld the older 
principles of philosophic Monism or Hylozoism, such as 
Diogenes of Apollonia or Hippon of Samos, or who sought 
like Archelaos to reconcile the old and the new Tonic doctrine 
Besides these, Athens was a headquarters of the wandering 
exponents of the newest wisdom, the Sophists Nowhere did 
unfettered discussion find such cultivated appreciation of its 
daring , nowhere was such an eager welcome given to the 
dialectical word-play that, seeming to be an end 1m itself, was 
destined to become the most fruitful nursery of native Athenian 
philosophy All traditional beliefs and customs that had not 
their origin or their justification in reflexion were already 
doomed as soon as they, together with every conventional 
view of hfe and the world, were deprived of their natural 
protection of unchallenged self-evidence by the cold scrutiny 
of the sovereign tyrant Dialectic The Sophists, those 
skirmishers of a new and as yet unrecognizable philosophy, 
scattered and put to flight the old guard of positive and 
doctrinal wisdom, but to the individual, who was bidden 
to depend upon his own resources, they offered stimulus to 
reflection in abundance but no permanent foothold m the 
shifting sands of opimon It would be but a final assertion 
of the principle that there are no principles τῇ by any chance 
the Sophists themselves should for a moment speak in the 
language of edification and, for example, lend the support of 
their cloquence to certain articles of doctrine that provided 
a positive teaching as to the nature and life of the soul 139 

If Sophokles remained quite unaffected by this whole 
movement which reached its flood tide in Athens, Eurrpides 
was drawn completely into 1ts current He sought out philo- 
sophers and sophists personally and τῇ their writings His 
was a spirit that urgently desired to know the truth and he 
followed every available guide to knowledge and wisdom for 
a stage upon their journey But he was never able to con- 
tinue permanently in any one direction, τῇ the restlessness 
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and bewilderment of search and experiment he 1s the true son 
of his age 

His philosophical and sophistical leanings were sufficiently 
marked to make 1t impossible for him to accept any part of 
the belief or tradition of his countrymen without tnal So 
far as it 15 possible within the limits of dramatic art, he 
instituted an unsparing and unhesitating criticism of all 
accepted things, and 1n the process felt himself immeasurably 
superior to the wit and wisdom of the past And yet he never 
satisfied himself. He could never rest content with a merely 
negative position, for all onesidedness was foreign to his 
nature The tremendous honesty of his nature made it 1m- 
possible for him to admit that element of fnvolity which made 
the sophistic movement and the dialectical negation of all 
certainty so simple and attractive, and at the same time took 
away half its sting But he could take nothing easily, and 
so with all his sophistic enightenment he was never happy 
The pupil of the Sophists would hear every other side as well , 
there were even moments when he longed to take refuge in 
the restful narrowness of old and traditional piety But it 
was not given to hum to settle down in any fixed set of opinions, 
all his convictions were provisional, mere hypotheses adopted 
for the purposes of experiment Afloat on a changeful sea, he 
let himself be driven hither and thither by every wind of 
intellectual excitement or artistic necessity 

When all convictions were involved together in a state of 
perpetual change and instability, the conception of the nature 
and being of the soul and its relation to the powers of life and 
death could not alone remain in fixed and dogmatic certainty 

Where the content and character ot the fable chosen as the 
subject of his drama demand it, the poet frankly adopts 
the popular view of the nature and destiny of the departed 
soul, 1ts powcr and claim upon the worship of the survivors 
uponearth In the fairy-tale play of the “ Alcestis ” the whole 
apparatus of popular behef plays its part , the God of Death 
and his awful office, the dwelling of the dead in the under- 
world, are spoken of as facts and creatures of experience and 
reality #4 The elaborate funeral ceremonies owed to the 
dead are treated with the utmost seriousness and precision 153 
A whole drama, the “‘ Suppliant Women’, has as its real 
subject, or at least as its ostensible motive, the religious 
importance of a ritual burial,!23 nor is there any lack of 
isdlated passages in which the importance of burial and the 
honour paid to graves 15 stressed 124 The survivors on earth 
give pleasure to the dead by offerings at their graves,’ 

wf 
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and im this way obtain their goodwill and can count upon their 
support 126. Power and honour belong not only to the great 
ones of antiquity translated to a higher state of being , 1537 
not only “ Heroes” can extend their influence beyond their 
gravesand affect the course of earthly events 1° from the soul 
of his murdered father, the son expects assistance and succour 
in his time of necd The dread creatures of antique faith, the 
Enmyes, exact vengeance for the murdered mother 12° 

But at this pomt it becomes apparent that the poet only 
associates himself for hts own purposes with this circle of 
ancient and sanctified popular fancy—so long in fact as it 
suits the tone that he wishes to give to the drama and its 
characters The Erinyes are excellent material for the play— 
that in reality their hornd figures only exist in the imagination 
of the mentally diseased 1s clearly asserted in the ‘‘ Orestes ”’ 18° 
The whole senes of beliefs and demands—murder ever calling 
forth fresh murder mm accordance with the sacred duty of 
vengeance, the Ermyes, the bloodthirsty patrons of the 
murdered victim who leaves no proper avenger behind him— 
all these have ceased to have any validity for him The 
“ammmal and bloodthirsty ” part of these figures of ancient 
belief call forth the loathing of the poet lhvmg 2n the days 
of organized justice and humaner manners! He does not 
believe in the souls’ right to blood , the ancient legends which 
depend on this nght are an abomination to him In fact, he 
only seems to have written his plays about them in order, by 
the manner of his presentation, to have his revenge upon this 
material that was almost unavoidably thrust upon him by the 
tradition of the tragic stage The duty of the living to offer 
a cult to the departed souls becomes doubtful nits turn The 
Seriousness with which that cult 1s sometimes handled in the 
play's 15 compromised by such reflections as these 1t 1s certain 
that it matters little to the dead whether rich offerings are 
placed in their graves or not , such things only satisfy the 
idle vanity of the living , * honour and dishonour are of no 
further consequence to the dead 133 How should they be, if 
the departed no longer fee] either pleasure or pain, are nothing 
at all, as 1s repeatedly declared even in the middle of the 
“ Alcestis ’” ? 134 

It 1s evident that only from an arbitrarily adopted point 
of view do the picturesque creations of popular belief in the 
soul and of the cult of souls seem real to the poet ; apart from 
this they disappear from his mind hke the creatures of a 
dream ?** The teachings of the theologians supphed him with 
no real substitute for popular faith, at the most they were a 
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momentary and passing stimulus No doubt he did not 
shut his eyes completely to these mamifestations of the 
spiritual life of histume His plays contain allusions to Orphic 
poetry and he joins the asceticism of the Orphics to the cold 
virtue of his Hippolytos 18 The thought that the soul has 
fallen from a higher state of being and 1s enclosed within the 
body like the dead man 1n his coffin takes captive his 1magina- 
tion for a moment ‘‘ Who knows then whether life is not a 
kind of death,” so that τῇ death the soul awakes to its real 
life ? 137 The gloomy view of human destiny upon this earth 
to which the poet so often gives expression, might seem to 
hint at a consolation to come in a more satisfactory hereafter , 
but the poet has no longing for the consolation offered by the 
theologians Among the many and various reflections of the 
poet upon the reality that may reveal itself when the curtain 
1s drawn aside by death, we never meet with the conception that 
hes at the bottom of the assurances made by the theologians 
—the conception that the spiritual individual 1s certain of its 
immortality because in its individuality 1t 1s of divine nature 
and 1s itself a god 138 True, he 15 the author of the bold saying 
so often quoted and varied 1n later tumes, that God is nothing 
else but the mind that dwells in men 139. But this makes no 
allusion to the theological doctrine of the multipheity of 
individual gods or daimones banished into the hfe of men , 1t 
rather smplies a semi-pinlosphic doctrine of the soul in which 
one may perceive for the first time the expression of a per- 
manent conviction on the part of the poet. 

In quite inapposite contexts Eunpides sometimes introduces 
passing allusions to a philosophical view of the world and 
humanity, that 1s the more certainly to be regarded as the 
private conviction of the poet himself as the utterances fail 
to correspond fully with the character of the person in the 
play who makes them, and do not arise necessarily from the 
dramatic situation Everything in the world has had its 
origin from Earth and “ the Aether of Zeus ” ; the Earth 15 the 
maternal womb from which the Aether brings everything to 
birth 14°. Both constituents combine to produce the multi- 
plicity of appearance, they are not fused together nor are 
they to be derived from a single common original element , 144 
they remain in dualistic contrast side by side 1.3 It was pro- 
bably the dualism of this cosmological fancy that reminded 
the ancients of Anaxagoras , but these statements cannot be 
regarded as simply a poetical version of the doctrine of 
Anaxagoras , 143 for they derive the multiplicity of matter 
and things from the simple element of ‘‘ Earth” from which 
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they arise only by a process of change and transformation, 
while in the “ seedmixture ” of Anaxagoras, the unchangeable 
seeds of all things only separate themselves out from the 
whole and give rise by mechanical reassemblings to all the 
perceived appearances of the world The ‘‘Aether” of 
Euripides in its relations with the ‘‘ Earth ” 15 besides being 
the active partner also the mntellectual and animated element 
The isolation of such an element from the rest of matter does 
indeed remind us of the procedure of Anaxagoras But the 
poet’s Aether is still an element thongh st may be penetrated 
by mind and animated by spirit , it 1s not a mental being 
standing over against all the other elements in essential 
distinctness like the Nous of Anaxagoras The fact that it 1s 
the element of the Aether, 1e the dry and hot air, in which 
intellectual capacity 1s said to mhere, may be regarded as 
having been borrowed from Diogenes of Apolloma, a philo- 
sopher who was held τῇ considerable estimation at Athens at 
that time, and who was well known to Eunpides 545 In his 
doctrine, the air (which indeed, in contrast to the view of 
Eunpides, produces all other things simply out of itself) 15 
expressly identified with the “ Soul’ and 15 itself described 
as “ having understanding ” 145 

This view of the elementary forces and constitution of the 
universe, made up as it 1s from philosophical suggestions of 
a scarcely reconcilable character, i which the dualistic ten- 
dency 1s in fact finally predominant, suggests itself to the poet 
whenever 1n an exalted mood he speaks of the final destiny 
of the human soul The soul on its separation from the body 
will depart to jom the ‘‘ Aether ’’ But in such conceptions 
it 1s not always the imagination of the philosopher-poct that 
finds expression On this subject it 15 accompanied or 
replaced by a more popular view that only distantly resembles 
it, but which led to the same result When we hear now and 
again of the Aether, the lummous atmosphere above the 
clouds, as being the dwelling place of the departed souls,!16 
the view—more theological than philosophic mn its character— 
seems to be implied that after death the liberated soul will 
float upwards to the seat of the gods!4? which has long 
ceased to be situated upon Olympos, but 1s in “‘ heaven’ or 
in this same Acther This, too, was the meaning of a saying 
traditionally ascribed to Epicharmos the comuc-poet of 
Sicily who was himself versed in philosophy In this saying 
the pious man 15 assured that for him death will bring no evil 
for his “mind” will dwell permanently i “ heaven ” 148 
This conception, which appears so frequently in later epitaphs, 
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must have been familar to popular imagmation at Athens 
at an early period, at least mm the grave-epigram officially 
dedicated by thestate to the memory of the Athenians who fell 
in the year 432 before Poteidaia, we find the belicf expressed 
(as a commonly received opinion) that the souls of these brave 
men have been received by the ‘“‘ Aether” just as the earth 
has received their bodies149 Such official use implies a 
commonly accepted opimion and the fundamental ideas 
of the popular cult of the souls mht have led to similar 
results From the beginning popular belief had regarded the 
psyche, which got 1ts name from the air or breath, as closely 
akin to the winds, the mobile air and its spirits. It would not 
be difficult for the 1dea to arise that the soul, as soon as it was 
free to decide for itself what should become of 1t, should go 
to join the elemental spirits that are its kinsfolk Perhaps 
this, too, 1s what Epicharmos means when on another occasion 
he says that in death when the united are parted asunder each 
returns whence it came, the body to earth, but the soul up 
to the heights—its name, in which allusion 1s made to its 
perpetual mobrlity, being now after the example of Xenophanes 
derived from the breath of the wind, the moving air (πνεῦμα), 
a usage which became very common 1n later times 159 

But perhaps the use of such a name 1s an indication that 
this poet also regards the soul as standing mm a close relation 
and kinship with the Aether that 1s destined to receive it after 
its release from the body , so that from this side, too *1—in 
addition to the more popular conception just mentioned— 
Euripides may have received a hint for his peculiar version of 
the physiological theory of Diogenes In his view the soul 
participates mn the nature of the Aether But it 1s more 
important to notice that the Aether participates in the nature 
and true reality of the soul, 1t possesses hfe, consciousness 
and power of thought They both belong to one family The 
Aether according to the poet—and here the speculations of 
Anaximenes as revived by Diogenes are unmistakable 15*— 
1s a true vital atmosphere, an all-embracing psychic element, 
so that 1t becomes, not a mere vehicle of mind, but the All- 
Mind itself. The concept is even condensed and half- 
personified, it 1s called by the name of the highest divine 
power, Zeus,!*8 and the poet as though speaking of a personal 
god, calls 1t ‘immortal ” 154 The human mind, too, as akin to 
the universal god and the All-Mind, appears, as 1t had been in 
the teaching of Diogenes,!** as a part of this God, this universal 
Mind God is the mind, and the mind and understanding 
in us 15 God—so the poet clearly asserts 156 In death, when 
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the separation of the mind from its earthly elementstakes place, 
the Pneuma of man will “ not indeed live”, as 1t had done in 
the separate existence of the mdividual man, but it will 
“ preserve an immortal consciousness”, entermg into the 
immortal Aether and fusing itself with the All-hving and the All- 
thinking 157 None of the physiologists who conceived the 
same idea of an immortality excluding the personal 1m- 
mortality of the mdividual, of the universal spit of life in 
mankind, has expressed his meaning with such distinctness 
as this philosophic layman. 

The poet may have wished to remain permanently upon the 
sublime heights of this Pantheistic vision; but he must, in 
his peculiar all-embracing spirit that never held fast to any 
one view with enduring persisience, have experienced too 
often the truth of the saying of Protagoras that every state- 
ment calls forth its equally legitimate opposite,158 to have 
become an unswerving adherent of any single opmion Death, 
and whatever may reveal itself after death, 1s beyond the 
experience of any man 159 It may be that complete disappear- 
ance into nothingness follows death, that the dead man 
becomes simply nothing 16° Τί may be that m the permanence 
of the human race the great name and the renown of glonous 
deeds lives on undying 16! Whether there may remain besides 
a vestige of life in a spirit world, who can tell? Perhaps 
such a thing 1s hardly even to be wished 162. It as yust what 
makes death such a comforting thing, that it puts an end to all 
feeling and therefore to all pain and every care We should 
not lament over our fate 1f, like the harvests that follow each 
other in the course of the years, one generation of men after 
another flowers, fades, and 1s carried off So it 1s ordered in 
the course of Nature, and we ought not to be dismayed by 
anything that is rendered inevitable by her laws 16 
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1 The learned and more particularly the philosophers of later ages 
paid special attention to utterances of the older poetry that gave 
expression to belief of a spiritualist tendency Just as they selected 
and preserved passages from Pindar (and from Melamippides in the 
case soon to be mentioned), which bore witness to an advanced view 
of the soul, so they must also have given us similar passages from other 
melic or from iambic and elegiac poets—af such passages had existed. 
They must, for example, have been absent from the θρῆνοι of Simomides 
which were famous as the models of this mind ot poetry And so 
with all the rest 

* Hades puts an end to all pleasure for every man, hence the 
warning that man should enjoy his youth upon earth, Thgn. 973 ff., 
cf 877 1, 1191 ff, 1009 f , Sol 24, Thgn 719 ff, 

3 θανάτῳ πάντες ὀφειλόμεθα---διι ancient saying often repeated, 
ct me on Simon. 122, 2, Nauck on Soph, Εἰ. 1173 [Blaydes 
ad loc.}. 

4 Hades himself plays the part of Thanatos and carnes off the souls 
to the lower world. Thus as early as Semon. 1, 13 ἕ, τοὺς 3° “Apa 
δεδμημένους πέμπει μελαίνης ᾿Αΐδης ὑπὸ χθονός In metaphoncal 
language “Αιδης for θάνατος 1s quite regular from the time of Pindar 
onwards, This, in turn, lent support to the use of the name of 
“Αιδης instead of the personified Θάνατος. So esp τὸ Pi, O 1x, 33-5, 
cf besides, Epigr Gr. 89, 3-4. rovde .. pdpyas “Αιδης of 
σκοτίας ἀμφέβαλεν πτέρυγας, cf 201, 2, 252, 1-2. (And therefore 
in Eur, Alc 261, we should not alter the πτερωτὸς ‘’Avdas who 19 
named instead of Thanatos—not even in favour of the otherwise 
ingemous βλέπων « ᾷδαν) 

δηρὸν ἔνερθεν γῆς ὀλέσας ψυχὴν κείσομαι ὥστε λίθος ἄφθογγος 
Thgn 567 f —the condition of things in Hades 15 regarded exactly as 
in the Homenc pictures Thgn 704-10 

® See esp Sol 13, 29 ff., Thgn 731-42, 205 ff 

7 Mimn u, 13 ἄλλος δ᾽ ad παίδων ἐπιδεύεται, ὧντε μάλιστα ἑμείρων 
κατὰ γῆς ἔρχεται εἰς ᾿Αἴδην Without children there can be no 
assurance that the cult of the soul will be carned on But we may 
well believe that the attaching of so much importance to offspring 
was assisted by the natural human belief that the man who leit 
children behind him on earth did not completely pernsh in death 
(hence ἀειγενές ἐστι καὶ ἀθάνατον ὡς θνητῶ ἡ γέννησις as in Plato, 
Smp 206E) This alone gives a meaning and a reason for the wide- 
spread belief among the Greeks that the wicked man who 1s punished 
after his death in his children and children’s children himself feels 
that punishment 

8 Semon 1, 3 Mimn 2 Sol 13, 63 ff, 14 Thgn 167f, 
425 ff We may also add here the expressions of resignation, Hdt 
vu, 46, 1, 31 

3 Νυκτὸς θάλαμος [Ion] fr 8, 2 

10 On the story of Midas and Silenos see Griech Roman, p 204 f 
As to the ancient and often repeated maxim ἀρχὴν (or πάντων) μὲν 
μὴ φῦναι ἐπιχθονίοισιν ἄριστον κτὰ, see Bgk, Opuse u, 214 PLG4, 1, 
p 155 f Nietzsche, Rk Mus xxvin, 212 ff (whose view that the 
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beginning ἀρχὴν is old and ongimal-——but not his involved 
eernasuan ἘΣ this—has been fully confirmed by the finding of the 
primitive form of the ἀγών Mahaffy, On the Flinders Peine Papyrt, 
1, 70 

fi re fr 39, 38 

12 fp 137 —Usener, Gutlernamen, 229, 13, says of Sappho that 
«« she was possessed by the belief that as a poetess she would hve again 
after her death among the gods, and would therefore become a heroine , 
see frr 68 and 136”. But from these fragments of Sappho no such 
Dbehef can be extracted without first reading into them a good deal 
that they do not say 

43 Of the man who has fallen in glory on the battlefield Tyrtaios 
says, 12, 31 οὐδέ ποτέ κλέος ἐσθλὸν ἀπόλλυται οὐδ᾽ ὄνομ᾽ αὐτοῦ, ἀλλ᾽ 
ὑπὸ γῆς περ ἐὼν γίγνεται ἀθάνατος (1e τῇ renown upon earth) Thgn 
says to his Kymos, 243 ff, 1n your hfetime my songs will make you 
famous καὶ ὅταν δνοφερῆς ὑπὸ κεύθεσι γαίης βῆς πολυκωκύτους εἰς 
"Αἰδαο δόμους, οὐδέποτ᾽ οὐδὲ θανὼν ἀπολεῖς κλέος ἀλλὰ μελήσεις 
ἄφθιτον ἀνθρώποις αἰὲν ἔχων ὄνομα . , cf Aesch, Epigr iu, 3 
(241 Bgk = 449 Di), ζωὸν δὲ φθιμένων πέλεται κλέος 

1 Even in Hades the dead perceive x@ovig φρενέ 1f they them- 
selves or the ἀρεταί of their descendants upon earth are praised 
Pi, P v, 98, cf O vin, 81 ff , xiv, 20 ff , [Ion) Anth Pal vu, 43,3 
(to Eunp ), tof δ᾽ ὑπὸ χϑονὸς ὧν, ὅτι σοι κλέος ἄφθιτον ἔσται krA —In 
the expressions collected by Meuss, Jahyb f Phtlol 1889, p 8127, 
from the fourth century orators there only remains a very faint 
recollection of such a belief 

δ Semon 2, rod μὲν θανόντος οὐκ ἂν ἐνθυμοίμεθα, εἴ τι φρονοῖμεν, 
πλεῖον ἡμέρης μιῆς ---ϑὲε5. 51 ἀτελέστατα γὰρ καὶ ἀμάχανα τοὺς 
θανόντας κλαίειν 52, θανόντος ἀνδρὸς πᾶσ᾽ ἀπόλλυται ποτ᾽ ἀνθρώπων 

αρις 
xr This emerges at once 1f we review the material collected by 
H Meuss upon ‘the conceptions appearing in the Attic orators of 
existence after death” Jahyb f Philol 1889, pp 891-15. For the 
cult of the soul and al] that attaches to τὸ the orators are our most 
authontative witnesses and as such are frequently examined in the 
sections of this book that deal with the subject 

17 εἴ τινες τῶν τετελευτηκότων λάβοιεν τρόπω τινὲ τοῦ νῦν γιγνομένου 
πράγματος αἴσθησιν and frequently m this style cf the passages 
quoted by Westermann on D, Lept (20), 87, cf also Lehrs, Pop 
Aufs 329 ff The question is always whether the dead are capable 
in any way of apprehending what goes on in this world The continued 
life of the dead 1s never doubtful but rather implied throughout, for 
ee such implication #0 possibility whatever would be left for 
that ei— 

18. See Nagelsbach, Nachhom Theol 420  Meuss, p 812 

This 1s well brought out by Lehrs, Pop Aufs 331 But the 
statement holds good τῷ an even more precise and exclusive sense than 
he there gives 1t The words of Hyper, Epit xin, § 39, deal simply 
with the existence in Hades of those who have died for their country 
(with some traditional embellishments see above, chap \u, n 5)— 
this much can hardly ever have been eapressly doubted or demed by 
any orator But χὲ 15 wrong to say (as Lehrs does p 331) that Hyp 
expresses, though in other words, what was afterwards laid down by 
(PD H] Rhet vi, 5, as proper “ for such funeral speeches” (no, only 
for private tunerals—which 1s quite another matter) Its true that 
the advice there given 15 to say that the soul 15 ἀθάνατος and now dwells 
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‘with the gods" But it never enters mto the head of Hyp to say 
anv such thing (nor in the frag of the speech preserved by Stob. Fi 
124, 36) In fact, the precept of this sophistic wnter (still more the 
advice given by Men Rhet, de Encom 414, 16 ff , 421, 16 ff Sp) 
rather reveals the enormous contrast between the style of the sophistic 
funeral oratory of a later period and the real cha1actenstics of the old 
Attic funeral orations a difference founded upon the difference of 
sentiment manifested by the public that listened to such speeches 
im two different ages Even the statements of [Dem] Epzt (60) 34 
(πάρεδροι τοῖς κάτω θεοῖς together with the ἀγαθοὶ ἄνδρες of earlier 
times ἐν μακάρων νήσοις) betray sophistic colounng though falling far 
shart of the excesses of Ps-D H and Men Rhet 

20 The only thing ἀγήραντος about those who have fallen in the 
wats of freedom 15 their evAoyin Simon. 100, 4, cf 106, 4 (with Bgk ’s 
note) 99, 3-4 οὐδὲ τεθνᾶσι θανόντες ἐπεί of ἀρετὴ καθύπερθεν 
κυδαίνουο᾽ ἀνάγει δώματος é& ᾿Αἰδεω (which 1s imitated in the epitaph 
of Thrasvmachos the Kretan οὐδὲ θανὼν ἀρετᾶς ὄνυμ᾽ ὠλέσας, ἀλλά σε 
Φάμα κυδαίνουσ᾽ ἀνάγει δώματος ἐξ ᾿Αἴδα, BCH 1889, p 60). 

al κλῦθί μοι ὦ πάτερ, θαῦμα βροτῶν, τᾶς ἀειζώου μεδέων ψυχᾶς, 
Melampp 6 The words θαῦμα βροτῶν (modelled on the θαῦμα 
βροτοῖσι of Homer) can refer only to Dionysos (of the gods who enter 
into the question here) 4ιώνυσος, χάρμα βροτοῖσιν, S325 Further, 
it 1s natural to think of Dionysos in the work of a dithyrambic poet 

33 The dead man ἀμφ᾽ ᾿Αχέροντι ναιετάων, Pi, N iv, 85 Thisis the 
general assumption eg mx, 19-22 O ix, 33-5, 1 vin, 59f, 
fy 207 Bek 

33 ἔστι δὲ καί τι θανόντεσσιν μέρος κὰν νόμον ἑρδόμενον κατακρύπτει 
δ᾽ οὐ κόνις συγγόνων κεδνὰν χάριν, O vin, 

34 Something of the kind 1s adopted for the moment, eg in Ο xiv, 
20 ff , vin, 81 ff A real beltef in such a possibility appears perhaps 
most clearly in P v, 98 ff 

35. Tror him who dies fighting for his country there 15 in store—not 
blessedness but only Fame, I vu, 26 ff He who comes καλὰ épfas 
ἀοιδᾶς ἄτερ εἰς "At8a σταθμόν has little reward for his pains (his rewa1d 
would, in fact, have been just the praise given 1n the ἀοιδά), O x, 91ff, 
cf N vu, 30-2 

46 A strange expression 15 the δαίμων γενέθλιος of O xi, 105 (in 
the same pocm we also have Sevoddvros δαίμων 28, which 1π this 
case at least 1s something more than “ destiny ’’, otherwise the normal 
meaning of δαίμων in Pindar, cf P. v, 123, 7 vu, 43) Italmost seems 
as if 1t were intended to describe the ancestor spint that brings good 
luck to the house like the gents geserts or ἤρως συγγενείας (see above, 
chap v,n 132) 

a7 Amphiaraos, Ο, vi, 14, N ix, 24 ff , χ. 8: (Amph from his 
underground cavern sees the fighting in the war of the Epigonoi, 
P vin, 39-56 There is no suggestion that the ᾿Επίγονοι inquire at 
his oracle—as Dissen supposes, with this the ὧδ᾽ εἶπε μαρναμένων 43 
1s inconsistent )—Ganymedes translated to eternal life, O 1, 44; 
x, 104: Apart from this there are temporary translations to the gods 
or from one place on earth to another, 0.1, 36 ff , 1x, 59, P 1x, 5ff , 
I vin, 20 f 

8.0. u, 27 ff 

30 ἀλλά τι προσφέρομεν ἔμπαν ἢ μέγαν νόον ἤτοι draw ἀθανάτοις, 
Ν νι, 41 

20 σκιᾶς ὄναρ ἄνθρωπος, P χπι,95 ἕν ἀνδρῶν ἕν θεῶν γένος, ἐκ μιᾶς 
δὲ πνέομεν ματρὸς ἀμφότεροι διείργει δὲ πᾶσα κεκριμένα δύναμις, 
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ὡς τὸ μὲν οὐδέν, ὁ δὲ χάλκεος ἀσφαλὲς αἰὲν ἔδος μένει οὐρανός, 
Νν, 1 ff. 

ὯΙ fy 131 Bgk ᾿ Δ 

ὃ: Ῥιπᾶδτ yn these lines speaks only of the αἰῶνος εἴδωλον, but 
that by this he means the ψυχή 1s obvious in itself and 1s stated by 
Plutarch, who preserves the lines, Cons ad Apoll 35, p. 120 Ὁ (περὶ 
ψυχῆς λέγων, οἱ Rom 28).--- ψυχή τὰ Pindar sometimes stands for 
what .s otherwise called καρδία or φρήν, “heart” or “disposition” 
eg P 1,48, 1v, 122, N 1x,39, 1 ιν, 530, and O. u, 77, and prob. 
also P. 11, 41, “disposition,” N. 1x, 32 The word as sometimes 
(as sn Homer) equrvalent to ζωή, P. i, 101, ψυχὰν λιπών It 
simultaneously = “life and the alter ego dwelling within the living 
man, O. vil, 39, ψυχὰς βάλον, cf N 1,47. But the poet knows also 
the full meaning of ψυχά in the older 1d:om and belief. Entirely in 
the manner of Homeric usage ψυχά denotes the spintual double of 
mankind, which survives the man himself, 1n those instances where 
the ψυχή of the dead 1s said to be still im existence. ψυχὰν κομέξαι, 
P ιν, 159, N νιν, 442, σὺν ᾿Αγαμεμνονίᾳ ψυχᾷ (is Kassandra sent 
mto Hades), P χι, 20 f Persephone ἀναδιδοῖ ψυχὰς πάλιν (out of 
Hades), fy 133, 3 (Bek), I 1, 68, ψυχὰν ᾿Αἴδᾳ τελέων (in death) — 
ψυχαί 1s also used in the old idiomatic sense in fy 132, 1. which 18, 
however, spunious —#vyd mm Pindar never denotes the psychical 
powers of the living man inclusive of the intellect, much less the 
intellect, νοῦς, alone 

33 καὶ σῶμα μὲν πάντων ἕπεται θανάτω περισθενεῖ, ζῶον δ᾽ ἔτι 
λείπεται αἰῶνος εἴδωλον τὸ γάρ ἐστι μόνον ἐκ θεῶν. fr 131 (96 Boeckh) 

34 οἷσι δὲ Φερσεφόνα ποινὰν παλαιοῦ πένθεος δέξεται---ν. 133 What 
1s meant 1s undoubtedly the ancient “ guilt” of the soul for which 
Perseph receives satisfaction This guilt can only be called a πένθος 
if she who accepts the satisfaction 1s regarded as herself gnef-stncken 
by the guilty dead, if, in fact, the deed has been the occasion of 
mourning for Persephone That this can apply to the goddess of the 
underworld 1s startling, but 1t cannot be got nd of by artificial interpreta- 
tion (as Dissen would hke to get md of 1t) Pindar follows throughout 
the analogy of the ancient procedure of expiation in the case of blood- 
guiltiness But this procedure seems to be familiar with the idea that, 
apart from the ἀγχιστεέα of the murdered man, the underworld gods 
themselves (as guardians of the Souls) are immediately mjured by the 
deed and stricken by gnef and must receive satisfaction on their own 
account Hence in certain legends (typificatory of mtual) the murderer 
not only has to fly from the land but to undergo servitude to the 
χθόνιοι Apollo, especially after the slaying of Python, has to serve 
“Abuyros, ie Hades for an ennaeterts (more on this subject below, 
n 40) ‘Thus, the guilty soul banished from 1ts proper home serves 
a “ great vear” under Persephone, and this 1s the wowed that τὲ pays 

δ 0 u,63~-5 Everything here refers to judgment and compensation 
an Hades In the words θανόντων μὲν ἐνθάδ᾽ αὐτίκ' ἀπάλαμνοι φρένες 
ποινὰς ἔτισαν the ἐνθάδε cannot possibly belong to the ποινὰς ἔτισαν, 
as Amistarchos supposed, so that the words should refer to the 
punishment im the course of a new birth upon earth of crimes committed 
in Hades (in itself a remarkable conception) θανόντες alone would not 
be put for θανόντες καὶ ἀναβεβιωκότες, and we can only understand by 
the word those who after a life-time upon earth have died and are 
mow spending their time below in the underworld Moreover, τὲ 15 
hardly lhkely (as Ty Mommsen reminds us adnot crit ad Olymp 24) that 
the exposition of the “ knowledge of the future” (62) on the part of 
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a man still living upon earth would begin with what may happen to 
man, not after his death, but in a second appearance upon earth 
that 1s to fall to lus lot later on We must first of all be told what 
happens after the conclusion of the present condition of life, viz that 
upon earth Finally, the use of αὐτίκα 1s quite satisfactory if 1t refers 
to the judgment in Hades that follows immediately after death, 
while 1t 1s meaningless in Aristarchos’ interpretation (hence 
Rauchenstein writes adzis—a mere conjecture and a superfluous one). 
‘Lhe view that the μὲν---δέ of 63-4 necessitates Anstarchos’ explanation 
1s not convincing (as Lubbert thinks, Ind Schol Bonz hsb 1887, 
p xviu—incidentally he quite unjustifiably introduces specufically 
Platonic fancies into Pindar, p x14) he θανόντων μέν of 63 15 not 
answered till ὅσοι δ᾽ ἐτόλμασαν. . 75, Just as the adrixa of 63 does 
not receive 1ts contiast till we come to what happens much later— 
after the life on earth has been thrice repeated—descnbed in 75 ff 
The δέ of 64 and 67 are subordinate (not adversative) to what 1s intro- 
duced by the μέν of 63 and they continue the thought The ἐνθάδε 
of 63 might indeed, in accordance with an otherwise correct usage, 
be connected with ἀπάλαμνοι φρένες, as τὲ 1s by one of the Scholiasts 
“the φρένες which have committed crimes here upon earth” But 
ἀπάλαμνος does not mean sceleratus, rmpits (nor does τῇ in the passages 
adduced for this meaning by Zacher, Diss Halens m, 237 Thgn. 
281, Sim v, 3) The ἀπάλαμνοι φρένες are simply equivalent to the 
ἀμενηνὰ κάρηνα of Homer, and are a very suitable expression for the 
ψυχαί of the dead (though not indeed for the ψυχαί of the reborn as 
Anstarchos would have it) No alternative remains save to connect 
θανόντων and ἐνθάδε simulac mortu: sunt hir, 4 decedunt hinc 
(Dissen) The sentence τὰ δ᾽ ἐν rade must then either be a more 
eaact desciuption ot what has been stated generally just before in 
ποινὰς ἔτισαν (and this 15 Mommsen'’s view supported by one Sckol ), 
or else be subordinated—together with its contrasted ἴσαις δὲ. 678 
—to ποινὰς ἔπισαν ποινά im Pindar means regularly compensation, 
whether expiation for evil deeds or reward for good (cf P 1, 59 
N 1, 70b) If we might suppose that bv a brachylogy not beyond 
possibility in Pindar ποινὰς érccay 15 put for ποινας ἔτισαν καὶ ἐδέξαντο, 
then the sense might be after death the souls receive at once recom- 
pense for their actions—and then follows the division of the bad 64 ff, 
and the good 67 ff But we may perhaps rest content with Mommsen’s 
explanation 

88 0 un, 74 

37 Plu, de Lat Viv 7, p 1130 C after citing the lines of Pindar 
fr 130 (95) adds (the rivers of E1ebos) δεχομενοι και ἀ-τοκρύπτοιτες 
ἀγνοία καὶ λήθη τοὺς κολαζομένους: This might possibly be an addition 
made by Plu on hisownaccount—he had frequently spoken of eis ἄγνοιαν 
avrov ἐμβαλεῖν, etc, in his war agaist the Fpicurean λάθε βιώσας 
and here the same thing appears again from Erebos But the words 
are more probably a paraphrase from Pindar At any rate, what 1s 
said in Plu about the μνῆμαι καὶ λογοι of the εὐσεβεῖς in clear contrast 
with the λήθη of the ἀσεβεῖς, comes from Pindar this 1s shown by 
the allusions of Aristid 1, p 146,1 Dimd_ Irom this parallel τὸ 1s also 
clearly proved that the λήθη does not refer (as Lehrs, Pot Avfs 313 
thinks) to the forgetfulness of the κολαζόμενοι in the minds of the living, 
but forgetfulness of their previous life by the κολαζόμενοι themselves 
Accordingly we are to suppose that Pindai assigns retention ΟἹ memory 
and complete consciousness only to the good in Hades, as their special 
privilege (cf the posit:on of Teiresias in « 494), while the pumshment 
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of the wicked 1s enhanced by λήθη (cf above, chap vu,n 21) Not to 
have fallen a victim to λήθη 1n Hades—not to have drunk the waters of 
Lethe—is occasionally alluded to in poetico-rehigious utterances of 
later times as a special pnvilege of the good, eg Epigr Gr 204, 11 
(first century Bc), 414,10 A7j@ys and Μνημοσύνης πήγη in Hades 
(as in the sanctuary of Trophomos at Lebadea, Paus 9, 39, 8) Epigy 
1037 (cf above, chap vu,n 21, chap x1,n 96, and see also below) 

38. χοῖσι λάμπει μὲν μένος ἀελίου τὰν ἐνθάδε νύκτα κάτω, fr 12 In 
this naive conception, what Helios only threatens to do in Homer, 
δύσομαι εἰς ᾿Αἴδαο καὶ ἐν νεκύεσσι φαείνω, he docs im reality and 
regularly during the earthly might. The same idea must be referred 
to in O un, 61 ff, ἔσον δὲ νύκτεσσιν αἰεὶ icov ἐν ἁμέραις ἅλιον ἔχοντες 
(so Boeckh)—the ἐσθλοέ live in the χῶρος εὐσεβῶν in Hades they 
have by night and day the same sun (as we the ἀπονέστερον of 62 
also smphes this), that 1s to say, just as much of the sun as we 
have on earth only in reverse order of time The sun only shines upon 
the εὐσεβεῖς below, μόνοις yap ἡμῖν ἥλιος καὶ φέγγος ἱλαρόν ἐστι sing 
the initiated in Hades in Ar, Ran 4541 (but itis the same sun which 
shines upon them as shines on us, φῶς κάλλιστον ὥσπερ ἐνθάδε 155 
solemque suum sua sidera norunt 1s a subtlety of later excogitation) 
Helios shining by night in Hades occurs again in the late Greek Hymn 
εἰς Ἥλιον (Orph, p 291 Ab), v 11, ἣν γαίης κευθμῶνα μόλῃς νεκύων 
τ' ἐπὶ χρον Epigy Gr 2280, 7-8, Anroyevés, σὺ δὲ παῖδας ἐν ἡρώεοσι 
φυλάσσοις, εὐσεβέων ἀεὶ χῶρον ἐπερχόμενος 

8980 n, 75 

40 fr 133 ἐνάτω ἔτει What 15 meant is beyond all question “ after 
the expiration of an ennaelerts” (period of 99 months, 1e 8 years 
and 3 intercalary months), a penod which besides being familiar as 
a cycle of religious festivals (Apolline specially but not exclusively) 
also occurs in the ancient procedure of atonement for murder as the 
period of self-bamishment and servitude in a foreign land undergone 
by the murderer Apollo after slaying Python serves μέγαν eis 
ἐνιαυτόν (Le an ennaeteris) in the house of Admetos (1e the god of 
the lower world) and then returns punfied (Muller, Dorians, 1, 338) , 
in the same way Herakles serves Eurystheus (at least a trace of this 
15 found in [Apollod } 2, 5, 11, 1, see Muller, Dovans, 1, 445) —After 
the murder of Iphitos Herakles has to serve as bondsman to Omphale 
(peculiar in this case is the combination of this species of atonement 
for murder with the buying-off of the relatives of the murdered man 
{Apollod] 2, 6, 2,5, DS 4, 31, 5) At the end of this period of 
service he 1s once more “ pure” (dyvés ἦν 5, Trach 258) —Kadmos 
after slaying the dragon and the Σ' παρτοΐ serves Ares (the chthonic 3) 
for an ἐνιαυτός of eight years [Apollod 1 3, 4,2, 1, Muller, Orchomen 
213 —Hippotes after the murder of Mantis has to fly the country 
δέκα ἔτη [Apollod 1 2, 8, 3, 3 —On the analogy of this custom the gods, 
too, who have broken an oath sworn by the Styx are banished mine 
years from the rest of the Olympians (and confined to Hades, since 
menial service of the λθόνιοι is the essential idea of all such ἀπενι- 
avriopds), Hes, Th 793 ff , Orph fr 157 With a reminiscence of 
this expiatory bamshment Pindar makes the souls at the conclusion 
of their earthly pilgrimage (whichis itself a banishment) undergo a final 
period of penance in Hades for an ennaetens, at the end of which the 
ποινή for the ancient crime is regarded as completely paid off —The 
life on earth and the penod in Hades which follows 1s regarded as 
an exile of the souls (on account of serious crime) —Such an idea was 
most natural if the real home of the soul was thought of as being 


NOTES TO CHAPTER XII 445 


a divine (not earthly) country, the idea occurs quite clearly in 
Empedokles (certainly uninfluenced by the brief allusions of Pindar) , 
see above, chap χι, π 75 

41 fy 138 The similarity to the promises made by Emped fr 146 
(457 f ) 15 immediately apparent, but 1s not to be explained by imitation 
of Pindar by Emped, but simply by the similarity of imaginative 
outlook which led to s:milar results in the two cases —Elevation to 
the rank of Hero 1s the reward which next awaits the man who is born 
a king, according to this view Very remarkable 15 the manner in 
which Pindar, O u, 58-62, effects the transition to his eschatological 
statement the man who possesses πλοῦτος ἀρεταῖς δεδαιδαλμένος 
knows the future, viz what we are then told about the fate of the 
soul hereafter This assertion, which seems to attribute to the virtuous 
Great Man at once a higher and a profounder knowledge, 1s perhaps 
best explained by the allusions of fs 133 He who has reached this 
highest stage of earthly happimess must deduce from that very 
circumstance that for him now 11 1s fated after another death to become 
a Hero He therefore knows that everything, indeed, happens that 1s 
related in 1] 63-74, but that before him in particular hes that which 
follows in ll 75 tf , and this 1s to be regarded as the real import of 
what the man im question ‘‘ knows ᾽᾽, 62, while the rest, 63-71, 1s only 
added for the sake of completeness Theron, therefore—for it 1s he 
who 15 alluded to throughout—may be assured beforehand that after 
death he will be gathered to the Heroes This 1s what Pindar means 
to say here, or at least to give the συνετοί to understand 91 fi As 
a matter of histoncal fact Theron was worshipped with ἡρωικαὶ τιμαί 
after his death, DS mi, 53, 2 

43 fy. 133  Theie 15 according to Dissen a contradiction between 
fr 133 and O un, 75 ff τῇ the latter three penods of life on earth 
are necessary betore the fina] departure, in fy 133 only two This 
vanation would be got 11d of if we could adopt the interpretation given 
by Ty Mommsen, adnot crit Olymp 30, and assert that in O un also 
Pindar only speaks of two earthly lives with a «ingle residence in Hades 
intervening, But the words ἐς τρὶς ἑκατέρωθι μείναντες, 75-6, can 
hardly bear any other interpretation than “‘ihree times on each of 
the two sides” (not ‘‘on both sides—orce on that side, twice on 
this side total three times”), At the same time there 1s nothing 
in fy 133 to prevent us taking the same number of hives (three as a 
minimum) to beimplied theretoo Weare not there told that the birth 
as kings, etc, must always be the one to follow the first birth in 
this case also two earlier lives may have gone before 

43 See above, chap iv, § 8 

41 ἔτειλαν Διὸς ὁδὸν παρὰ Κρόνου τύρσιι, Ο u, 77 What exactly 
is to be understood by the “way of Ζεῦ was presumably clearer 
to the συνετοί versed in the mythology of mysticism for whom Pindar 
15 here writing, than itis tous [ΓΕ must mean (as Boeckh supposes) 
the way which Zeus treads 1n order to reach that Island, far to the 
West in Okeanos, inaccessible as the Land of the Hvpeiboreans to 
ship or traveller on foot , it 1s a special ἀθανάτων ὁδός πο that which 
leads to Homer’s grotto of the Nymphs, ν 112 Acc to Bergk, 
Opusc αι, 708, 11 1s “certain” that Pindar means the Milky Way 
Along this the gods travel to the house of Zeus, Ovid, ΠΥ 1, 168, and 
Orpheus in the same way fr 123, 17 Ab, speaks of the θεῶν ὁδοὶ 
οὐρανιώνων ἴῃ the heavens But the souls could only be made to travel 
along the Milky Way if ther habitation was placed in the shy as τῇ 
often was later So, as Bergk points out, following Lob, Agi 935, 
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the Empedotamos of Herahld Pont calls the Milky Way ὁδὸς ψυχῶν 
τῶν ἄδην τὸν ἐν οὐράνω διαπορευομένων ap Philop m Anst, Mete, 
p 117, 10 Hayd., see above, chap 1x, n 111 But Pindar situates 
hs μακάρων νῆσος in the Occan (78) τὲ 1s difhcult to see how the souls 
could arrive there on the Milky Way from the place where thev find 
themselves after death (We may surely acquit Pindar of the later 
fancies about an Okeanos 1n the heavens) QS ui, 761 ff (cited by 
Tafel) knows of a special way belonging to the gods which leads from 
heaven down to the ᾽Ηλύσιον πεδίον But the way by which the souls 
reach the μακάρων νῆσος does not, like that way, begin in heaven 
We should rather think of some way only passable for gods and spimts 
leading from the inhabited world over the pathless Ocean to the latter's 
"sources ” far in the West 

45 In 0. τι, 84-5, 1t 15 certainly Kronos who 15 meant (as Didymos 
took τὲ, though he gave an absurd interpretation of the passage) and 
not Zeus as Aristarchos imagined The exceedingly corrupt and 
(owsng to the intrusion of glosses) unmetrical lines are beyond certain 
restoration the emendations of the Byzantine scholars give the 
required sense —What happened to the incorngibly wicked? In 
accordance with the theory of the soul’s Transmigration two alternative 
views as to their fate were possible they might be regarded as passing 
from body to body unceasingly (Empedokl } or as doing penance by 
suffering eternal punishment in Hell (as with Plato and others). The 
circumstances in which he alludes to these matters do not give Pindar 
any special occasion to declare himself for either view He has only 
to speak of the final condition of the just, the fate of the ἀσεβεῖς 
15 lett in semi-obscurity Something about the matter 15, however, 
said in fy 132 ψυχαὶ ἀσεβέων hover under the vault of heaven that 
covers the earth (γαίᾳ either corrupt or grammatically bad Greck), 
while the pious above the vault of heaven (ἐπουράνιοι) sing to the ‘‘ Great 
Blessed One” Eveiything im this 1s un-Pindanc, the inadequacy 
and even incorrectness of the language (μολπαῖς ἐν ὕμιοις), the un- 
concealed monotheism of the phrase pdxapa μέγαν, the conception of 
the souls as having nothing else to do than sing to the One God, the 
whole idea that these blessed ones dwell “in heaven” Thus last 1s 
an idea familiar to Greeks of a later period, nor 1s the division of souls 
into ὑπουράνιοι and ἐπουράνιοι unknown to them, cf Epigr Gr 650, 
9 ff But Pindar cannot have written anything of the kind It 1s 
even doubtful whether Clem Al who, Sir iw, 640 P, names as the 
author of the lines τὸν μελοποιόν, meant Pindar by the words 
Theodoret (Gr Aff C vin, 599 C), who attnbutes the second half of 
the frag to Pindar, had no other sourre but the same Clem Al But 
at may be doubted whether the whole 15 to be attnbuted to any Greek 
of the older faith It has quite the appeaiance, as Zeller, Socr and 
Socvatts, p 24, n 3, strikingly suggests, of one of those Jewtsh 
forgenes in which Jewish monotheism and the ideas connected with τὲ 
were to be fathcred upon Greek antiqurly. Welcker, Ki Schr v, 
252 ff , Gotterl 1, 741 £, defends the ἐν (and most unconvincingly 
connects the ψυχαὶ ὑπουράνιοι and ἐπουράνιοι of the fr with the quite 
different δαίμονες ἐπιχθόνιοι and ὑποχθόνιοι of Hes, OP 123 and 141) 
He thinks he can defend the genuincness of the lines (which had already 
been declared spurious by Dissen) by pointing to the words of Horace 
about Pindar’s θρῆνοι (O 1v, 2, 21) flebil sponsae 1uvenem rapium 
plorat, ct vires animumque moresque aureos educit in astra nmigroque 
invidet Orco Even supposing that this referred to the transport 
of the souls to the stars the witness of Horace thus given would only 
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remove a single difficulty from a passage that has other overwhelming 
difficulties in profusion But Horace says nothing of the transport 
of the ‘“‘Soul” to the heavenly regions vives, asmus, mores, all 
these together refer not at all to the ψυχή but to the ἦθος and the 
ἀρεταί of the dead Pindar, Horace means, rescucs the wemory of 
the nature and merits of the youth from decay only the fame which 
the poet secures for Inm 1s under discussion educit tn asiva and 
tnutdet Orco mean nothing more than he rescues the memory of 
the dead from oblivion, exactly as in the epitaph quoted above, 
n 20 οὐδὲ θανὼν ἀρετᾶς ὄνυμ᾽ ὥλεσας ἀλλά σε Φάμα κυδαίνουσ᾽ ἀνάγεε 
δώματος ἐξ "Aiéa Thus, it 19 least of all to be concluded from 
Horace’s words that Pindar transported the souls of the εὐσεβεῖς into 
the heavens {rather that in the θρῆνοι---ἃ5 much as anywhere else 
see above, n 25—Pindar sometimes only recognizes the immortality 
of fame of that alone does Horace speak) 

48 O u celebrates the victory which Theron had won at Olympia 
in Of 76, but was probably written some time after that victory. 
Theron died Οἱ 77, 1, or 76, 4 

47 Sicily was rich in cults of χθόνιοι, τὴ which Gelon, Hieron and 
their ancestors were hierophants, Hdt vu, 153, Pi, O vi, 95 So, 
too, Akragas the city of Theron (and the home of Empedokles which 
also 1s not without its importance) was Φερσεφόνας ἕδος, Pi, P xu, 2, 
having been given by Zeus to Persephone on her marnage, Sch Pi, 
O u, 16 (as also had, 1n addition to other cities, Pindar’s native city 
Thebes, Euphorion, fy 48, cf Eur, Phoen. 684 ff Theron’s family 
traced its descent from Eteokles the son of Oedipus) It 15 very 
possible that the hopes of a blessed immortality of the soul such as 
were fostered in many ways in the cult of the χθόνιοι and particularly 
in that of Persephone, should have been familar to Theron from such 
a cult and attractive to him 

48 The theological character of much of Pimdar’s work makes 
knowledge of mystic doctrine not surpnsing in him In fy 137 he 
speaks of the Eleusinia (to which he otherwise owes nothing) In 
fy 131, though the words are unfortunately most corrupt and probably 
contain lacunae as they have been transmitted, he speaks of the 
“releasing Initiations’, dABia δ᾽ ἅπαντες αἶσα λυσίπονον τελετάν--- 
this is the form of the words required by the metre (dactylo-epitntic), 
and thus (not reAevrav) they appear in Plu, Cons Apoli 35, p 120D, 
and also in cod Vatic 139 (which I have collated) 

“TG xv=IG Sie δὲ It, 641, 1-2-3 [Harnson-Murray, 
Prolegom 661 ff , Vors 66 B, 18, 19 ]—The inscription of the oldest 
of these poems belongs to the fourth century Bc The verses can, 
however, be cited here because the original or rather the two onginals 
upon which the poems are modelled were older than the oldest of the 
three surviving inscr (wluch itself shows senous corruption of the 
primitive text), and nothing prevents us from supposing that the 
original forms of these verses go back to the fifth century —The common 
ancestor of versions 2 and 3 1s not denved from version 1, even in the 
parts in whichit agrecs with that version, but from a still older orginal. 
—Acc to Dieterich, Neky1a 128 f, 135 f, the lines are taken from a 
poem of Orpheus’ descent to Hades, but of this they themselves 
offer not the slightest suggestion. 

50 The feminine ἔρχομαι ἐκ καθαρῶν καθαρά--- τᾶ also νῦν δ᾽ ἱκέτις 
ἥκω (though this indeed 15 metrically 1mpossible) JG χιν, 641, 2,1 6— 
refers probably to the ψυχή and not to the sex of the dead person 
as though a woman were speaking 1n all three cases, Moreover, in 
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No 1, 9, Persephone speaks as though to a man ὄλβιε καὶ μακαριατέ, 
θεὸς & ἔσῃ ἀντὶ βροτοῖο 

ὅΣ 11, ἔρχομαι ἐκ καθαρῶν καθαρά, χθονίων βασίλεια. This 15 
certainly the mght punctuation (and 1s given by the editors), and not 
Hofmann’s ἐκ καθαρῶν, καθαρα x9 B “ Pure and born of the pure” 
(referring to the immediate parents of the dead more distant ancestry 
would be eapressed by ἀπό), cf κάκιστος κἀκ κακῶν, etc (Nauck 
on Soph , OT 1397, Ph 874), ἀγαθοὶ ἐὲ ἀγαθῶν ὄντες, Andoc ΜΙ 109 

5° The parents are καθαροί, the soul of the dead καθαρά, simply as 
being “purified”, ‘sanctified’, in τελεταί of the χθόνιοι In the 
same way, elsewhere, the Mystai are ὅσιοι “the pure” see above, 
chap vi, ἢ 18 

53 καὶ γὰρ ἐγὼν ὑμῶν γένος ὄλβιον εὔχομαι εἶμεν---80 in all three 
versions 

δὲ ἀλλά με potp’ ἐδάμασσε καὶ ἀστεροπῆτα κεραυνῶν (particip) 580 
am the onginal to which the readings of three versions point, as restored 
by O Hofmann in GDI 1654 ἀστεροβλῆτα is m No 1—this might 
simply = ἀστεροποβλῆτα, but τὲ may only have been substituted by 
mustake for ἀστεροπῆτα (= ἀστεροπητής of Homer) The line in this 
form occursin No 1,4 Versions 2 and 3 have εἴτε pe μοῖρ᾽ ἐδάμασσ᾽" 
εἴτ᾽ ἀστεροπῆτα κεραυνῶν But the dead had no chorce between 
natural death (for this 1s what μοῖρα must mean as contrasted with 
death by the thunderbolt) and death by being struck by lightmng, 
one or other of the two (or more) forms of death must 1n actual fact 
have occurred In this embarrassment—for death by lightning 1s 
not a very frequent occurrence—the ancient verse was altered in such 
a way that it might refer also to one who had died a natural death 
The attempt was indeed not a great success Onginally death by 
Tightmng can alone have been mentoned (as1n No 1) and the orginal 
form of the lines must have referred to someone who had actually 
perished in this way The dead person was then immediately regarded 
as sanctified simply on account of the method of his death , he became 
a ἱερὸς vexpos translated to a higher and continued life see above, 
chap 1x, n 127, and Appendix 1 This 1s the only interpretation 
of the lines which gives any point to the :ntroduction here of this 
peculiar manner of death—one who has been thus translated out of 
hfe will certainly now be θεὸς ἀντὶ βροτοῖο 

55 κύκλος τῆς γενέσεως, rota fati, etc Lob, Agi 798 ff 

59 ἱμερτοῦ δ᾽ ἐπέβαν στεφάνου ποσὶ καρπαλίμοισι, Δεσποίνας δ᾽ ὑπὸ 
κόλπον ἔδυν χθονίας βασιλείας, No 1, 6-7 The στέφανος will probably 
be the sacred precinct, the enclosure that surrounds the realm of 
Perscphone, as Dietench, De hymn Orph 35, very plausibly suggests 

57 See Appendix x1 

58 ds we πρόφρων πέμψῃ ἕδρας ἐς εὐαγέων The ἕδραι εὐαγέων 
correspond to the χῶρος εὐσεβῶν of other poets and mythologists But 
the strange phrase does also contain an allusion to the fact that this 
paradise of the “ pure” 15 specially reserved for the imtiates of the 
mystenes The εὐαγής, the man untouched by any ἄγος, 1s ὅσιος 
(ὅσιος ἔστω καὶ εὐαγής law ap And, ΔΙ 96) εὐαγεῖν = ὁσιοῦν in an 
ins from Ialysosin Rhodos, [61] Aeg 1,677 Ordinary non-relsgious 
language also preserves the onginal meaning of the word 14 frequently 
means (in contrast to σκοτώδης and the hike) ‘ bnght, pure clean” 
(and in places, too, where 1t 1s customary to insert without good reason 
«ὐαυγής, following the ex of Hemsterh on Eur, Suppl 662) 

58. The similanty with the stages of the reward given to the good 10 
Pindar 1s obvious χῶρος εὐσεβῶν in Hades, then and not till then 
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escape from the underworld and from human life as well The only 
difference 1s that m P: the soul’s final end 1s to become a ἥρως while 
here 1t becomes θεός 

80 [6 xiv, 642, 

“1 id 641, 1, v. 10, Epdos ἐς γάλ᾽ Emerov 642, 4, Beds ἐγένου ἐξ 
ἀνθρώπου ἔριφος ἐς γάλα ἔπετες The conjunction of the two 
phrases τῇ 642 shows that “ As a kid I fell into the milk ” 1s a condition 
of “1 became a God” We may certainly recognize in the phrase 
a σύνθημα or σύμβολον of the Mystai hke those usual in other secret 
imitiatory rites—é« τυμπάνου ἔφαγον κτλ, Lob 23 ff —which refer to 
performance of symbolical actions in the initiation ceremonies The 
precise sense of this σύνθημα cannot be made out (Dietench’s efforts, 
Ἢ Orph, p 35, have not succeeded in cleanng up the matter). 

65 Worth remarking 15 the instruction ἀλλ᾽ ὁπόταμ ψυχὴ προλίπῃ 
φάος ἀελίοιο, δεξιὸν εἰσιέναι πεφυλαγμένος εὖ μάλα πάντα (this or some- 
thing hike 1t may bave been the onginal form of the lines which have 
been thrown into confusion by the intrusion of the explanatory words 
δεῖ τιν) Then at the conclusion (ὦ) χαῖρε χαῖρε, δεξιὰν ὁδοιπορῶν 
λειμῶνάς τε ἱεροὺς καὶ ἄλσεα Φερσεφονείας. (καί this and nothing else 
25 probably concealed by the KAT of the inscnption—xai long before 
a vowel in 3rd thesis 15 even in Homer not unheard of ) Here at a 
comparatively early date we meet with the legend of the Two Ways 
at the entrance to the underworld, of which that to the nght leads 
to the χῶρος εὐσεβῶν, the left to the place of pumshment of the ἄδεκοι 
It may derive from the fancies of South Italian mystic sects δεξεόν 
and ἀριστερόν in the Pythagorean table of Opposites—and 1n otontsteke 
for a long time before that—mean the same as ἀγαθόν and κακόν (Anst , 
Metaph 1,5, p 986a, 24, cf lamb, VP 156) —The Y Pythagoreum 
denoted the parting of the ways of life to the nght (to virtue) and to 
the left (vice) Serv., A vi, 136, cf O Jahn, Pers, p 1551 Plato 
transferred the Two Ways to the underworld probably followng 
Pythagorean example, Rp 614 C, cf τὼ ὁδώ, Gorg. 524 A, divorso 
stinere, Cato ap Sall, C 52, 13, 1π a Platomist passage To the nght 
the fountain of Mnemosyne, to the left that of Lethe—grave-tablet 
from Petelha Epigry Gy 1037=IG xv. 638, The Two Ways in the 
underworld (of which that to the nght hand regularly leads to salvation) 
are also spoken of by the ποιητής whose lines are quoted by Hippol, 
RH 5,8, p 164, 80 D-S (perhaps "Orpheus ” as Dieterich, Nek 193 
thinks), cf also Verg, A vi, 540 ff, Hegesipp.dP vu, 545, and 
the Jewish forgery under the name of Philem, Mein 4, 67, 6 f (u, 
p 539 K.) —Thvee Ways in the world of the spints, which he takes 
as being 10 the sky, are seen by the Empedotimos of Herakld. Pont 
(see above, chap 1x, 0 111) Serv. G 1,34 Plutarch also alludes 
to three Ways m the underworld, Lat Vsv vu, Ὁ 1130, for in giving 
his quotation from Pindar’s θρῆνος fr 129-380 he suddenly, without 
having previously said anything about the other two Ways, speaks of 
the τρίτη τῶν ἀνοσίως βεβιωκότων καὶ παράνομων ὁδός which leads 
into Erebos We should suppose that he found these three Ways in 
Pindar whom he 1s making use of throughout the passage Three 
Ways would seem natural to one who knew of three classes of souls, 
the εὐσεβεῖς and the ἀσεβεῖς having in between them those who have 
not strayed seriously from either side of the middle way of ordinary 
morality and deserve neither reward nor severe punishment To these 
then was probably allotted, instead of the bliss or sorrow of the two 
other classes, the indifferent state of the Homeric εἴδωλα καμόντων 
So at least τὸ appears from Lucian, Luc? 7-9 A similar tnple 
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division occurs 1n a popular form ap DH win, 52 ad fin (1) a place 
of punishment, a kind of Tartaros, (2) τὸ λήθης πεδίον (which 15 here 
the indifferent state), (3) the αἰθήρ which 1s the dwelling-place of the 
Blessed Verg, too, has three classes, but he places the nnddling 
characters 1n the lambus infantum, beyond which the road first divides 
towards Elysium and Tartarus Did Pindar then anticipate these 
and incidentally—he need not have been logically consistent about 1t— 
introduce such a imple division of the souls Ὁ 

$3 Plato’s violent attacks on poets and poetry—in which nevertheless 
acc to his own account οὐδὲν σπουδῆς yapir, ἀλλὰ παιδιᾶς Evexa πάντα 
8para:—show once more clearly enough that in his time the old Greck 
view of the poets as the true feachers of their age was by no means 
a thing of the past It was precisely as teachers, whether nghtly or 
wrongly so regarded, that they seemed to him dangerous and worth 
opposing 

+ Anstophanes1s only formulating popular opsmion—and in unusually 
naive language—when he says Rau 1030 ταῦτα γὰρ ἄνδρας χρὴ ποιητὰς 
ἀσκεῖν σκέψαι yap ἀπ᾿ ἀρχῆς ws ὠφέλιμοι τῶν ποιητῶν οἱ γενναῖοι 
γεγένηνται κλ Απᾶ again 1053 ff where he 15 referring particularly 
to tragic dramatists, ἀποκρύπτειν χρὴ τὸ πονηρὸν τόν γε ποιητήν, καὶ 
μὴ παράγειν μηδὲ διδάσκειν τοῖς μὲν γὰρ παιδαρίοισιν ἔστι διδάσκαλος 
ὅοτις φράζει, τοῖς ἡβῶσιν δὲ ποιηταί 

85 This idea is alluded to as early as 4 160 ff Then Hes, Op 
282 ft Itis established for Hdt , cf 1,91, vi,86 Further examples 
collected by Nagelsbach, Nachhom Theol 34f Thgn 205,731 ff, 
1s particularly definite Among Attic authors, cf Sol, fr 13, 29 
(dvactios ἔργα τίνουσιν), E, Hipp 831 ff, 1378 ff (where note τὸν 
οὐδὲν ὄντ᾽ ἐπαίτιον), fr 980, [Lys] 6, 20, Lycurg 79 It is bnefly 
alluded to as a commonly held opmuion by Isoc 11, 25, cf Lys, 
fr 53 Th The case of Diagoras of Melos the d@ens may also be 
remembered, cf above, chap vu, n 16—-1his idea of the punish- 
ment of the son for the deeds of the father receives 1ts justification 
acc to Plu, Ser Nu V2 16,559 D (quite in accordance with pnmitive 
ideas) in the unity that belongs to all the members of the same yévos— 
so that in the person of the son 1t 1s the father himself, though he may 
be dead, who is also punished The idea anses from the deeply 
ingrained fecling of the unity, solidanty, and continuity of the ancient 
family cult-circle pre-supposed by the cult of souls (This 1s pnmitive 
and meets us, eg in India as well ‘‘ release us from the wrongs that 
our fathers have done, take awav the sins of that we ourselves have 
committed ” 1s the prayer to Varuna in the Rigveda, 7, 86,5 τὰ ἐκ 
προτέρων ἀπλακήματα are transferred also to the next generation 
“like a pestilence-breeding substance”, Oldenberg, Rel d V 289 
Elsewhere the conception emerges that the guilty ancestor lives again 
in the descendant and 1s punished in hisperson Robinsohn, Psychol 
d Naturv 47) 

56 It 1s precisery on this point, namely, that evil dees not befall 
men without their own fault, that the Chorus, τὸ the poet, of the 
-lgamemnuon (757), achnowledges diya δ᾽ ἄλλων μονόόρων εἰμί 

δ. In this way, too, the Storcs saved the responsibility of men for 
their own deeds in spite of the unavoidable εἱμαρμένη The deeds 
would not have come to fruntion 1f the personal συγκατάθεσις of the 
man had not been added to the onginal necessary cause conditioning 
the acts The ovy«, though not itself “free”, yet always remains 
ἐφ᾽ ἡμῖν and makes us responsible Οἷς, Fat 18, Nemes Nat Hom, 
p 291 Matth 
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68 Clearly so from 1 689 onwards 

99 τὰ yap ἐκ τῶν προτέρων ἀπλακήματά νιν πρὸς τάσδ᾽ (τὰς “Epivdas) 
ἀπάγει, Eum 934 1 

7 Only when Etcokles and Polyneikes have fallen in single combat 
ἔληξε δαίμων, Sept 956 

71 This idea 15 quite common in Homer (Nagelsbach, Hom Theol. 
70 £, 320 1), and in later tr1mes reappears frequently im the case of 
such authors as always, or on occasion, express popular ideas Them 
Tidt esp Eur (cf Fr Trag Adesp 4, 55 N), and the oraints’ see 
Nagelsbach, Nachhom Th 54 ff, 332 £, 378 ; 

73 ἀπάτης δικαίας οὐκ ἀποστατεῖ θεός, fy 301S This, too, must be 
the meaning of other expressions 1n which the poet refers less plainly 
to the righteous purpose of divinedeception Pevs $3 ff ,742 fry 156, 
302 (cf also Supp? 403 f) — Anstoph makes his Clouds speak quite 
am accordance with the Aeschylean ideas, Nub 1458 ff This gnm 
idea must, 1n fact, have had considerable success and spread beyond 
the stage [alsehood and deception for a good end presented no 
difficulty to the mind of the Greeks (even as applied to their gods) 
Hence Sokrates (in Xen ), Plato, and certain Stoics could quite openly 
approve of and recommend such falsehoods (and the author of the 
Διαλέξεις, c 3 1n defending the same theory also appeals to the hnes 
of Aesch ) 

73 Ag 1497-1508 Here there 15 a clear opposition between the 
popular view which attnbuted all guilt to an ἀλάστωρ tempting to 
crime (a reminiscence of which appears in Soph, Εἰ 197 ff), and the 
more elevated conception of the poet who holds fast to the view that 
though the ἀλάστωρ may contribute to the result the agent of the ewl 
deed 1s not ἀναίτιος 

74 The dead man stands in need of the cult paid by his surviving kins- 
folk, Cho 484 (his gravea βωμός, Cho 106, χοαὶ γαμήλιοι for him, 486 £ ) 
As an appeasement of his easily aroused wrath xoat νερτέρων μειλίγματα, 
Cho 15 The dead man 15 still conscious of events both past and 
present upon earth φρόνημα τοῦ θανόντος οὐ δαμάζει πυρὸς μαλερὰ 
γνάθος, Cho 324f Τπ {Π6 song of awakening addressed to the departed 
and the invocations sung by Electra and the Chorus in Cho the soul 
of Agamem is similarly regarded as fully alive and accessible to the 
callers (though, indecd, ἐξ ἀμαυρᾶς φρενός 157) and addressed 
accordingly (cf 139, 147£,156f,479ff , Pers 636). Itisevenexpécted 
that his soul, invisibly present in the upper world, will take an active 
share in the work of vengeance ἄκουσον és φάος μολών, ξὺν δὲ γενοῦ 
moos ἐχθρούς, Cho 459 cf 489 So, too, Orestes, Exum 598, hopes 
in his extremity of need that dpwyds ἐκ τάφου πέμψει πατήρ More 
especially the murdered man has a nght to be avenged by his 
ἀγχιστεῖς (οὐδ᾽ ἀπ᾽ ἄλλων, Cho 472) and Apollo lumself has commanded 
Orestes to take such vengeance, Cho 269 ff, etc Dread results of 
neglecting this duty, Cho 278-96 (possibly an interpolated passage, 
but still an extension of the words of A himself 271 ff in a sense 
thoroughly in consonance with popular belief) ! 

15. The Ennyes only avenge the muider of a blood-1elation and not 
therefore when one of a marned pait 1s murdered by the other, Eum 
210-12, 604 ff But the opimion emerges that they are paiticularly 
charged with the vengeance of a mother who has been murdcred by her 
son (rather than a father who has suffered the same fatc), 658 ff , 734-ff. 
(Reminiscences of such a view in 5, El 341 ff, 352 ff , E, Ovests 
552 ff, fy 1064) This may possibly be an old popular belief (rot 
fully understood by A himself) which need not, however (as 1s often 
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supposed), depend upon an ancient system of “ matriarchy ἡ for which 
there 1s no other evidence 1n Greece It 1s simply explained by the 
fact that the father has plenty of men sill living among lus kins- 
folk who will avenge him (even against his own son), whereas the mother 
who is separated from her own family can expect no avenger from 
that side, while in the family of her husband there will be nobody 
yet old enough to take vengeance on her own son_ For this reason 
it 1s for her most particularly and necessarily that the daimomec 
avengers of murder must :ntervene, and they are the Ennyes, who are 
always thought of as only active where no earthly avenger 15 available, 
—Of course, 1 could never be demed that there exists also πατρὸς 
εὐκταίαν ᾿Ερινύν, Sep 783 

76 δαίμων, θεός, δῖος ἀνάκτωρ, ἰσοδαίμων βασιλεύς are titles given only 
to the dead Persian king, Pers 620, 633,644,651 They are, however, 
probably intended to characterize Persian and not Greek bchefs (the 
Greek king, too, 15 still a king in Hades, but not a δαίμων, Cho 355-62), 

17 κἀκεῖ δικάζει τἀμπλακήμαθ᾽, ὡς λόγος, Ζεὺς ἄλλος (cf Ζῆνα τῶν 
κεκμηκότων 158) ἐν καμοῦσιν ὑστάτας δίκας, Suppl 230f., cf 414 8 -- 
μέγας γὰρ ᾿“Αἰιδης ἐστὶν εὔθυνος βροτῶν ἔνερθε χθονός, δελτογράφω δὲ 
πάντ᾽ ἐπωπᾶ φρενί, Eum 273 ff Not even in Hades do the Fnnyes 
let the murderer go, Eum 340 The punishment in Hades seems to 
be regarded as merely supplementary to the (perhaps delayed) pumish- 
ment of crime on earth ῥοπὴ δ᾽ ἐπισκοπεῖ δίκας ταχεῖα τοὺς μὲν ἐν φάει, 
τὰ δ᾽ ἐν μεταιχμίῳ σκότου μένει χρονίζοντας ἄχη, τοὺς δ᾽ ἄκρατος ἔχει 
νύξ, Cho 61 ff. 

18 τοὺς θανόντας εἰ θέλεις εὐεργετεῖν εἴτ᾽ οὖν κακουργεῖν, ἀμφιδεξίως 
ἔχει τῶ μήτε χαίρειν μήτε λυπεῖσθαι νεκρούς, fy 266 This does, not, 
however, agree with Cho 324 f., or with the frequently occurmng 
expressions which presuppose consciousness and feeling (and so also 
xatpew and λυπεῖσθαι) in the dead Consistency im such matters 
must not, in fact, be looked for :π a non-theological poet The ψυχή 
of the dead man a shadow without the sap of life, fr 229 Death 
a refuge from earthly suffenng, fy 255 The speedy death which the 
Chorus wish for themselves, Ag 1449 ff , brings with τῇ τὸν dei ἀτέλευτον 
ὕπνον and therefore ἃ condition of unconsciousness if not of complete 
nothingness —The shadow of Dareios takes his leave of the Persian 
nobles in the foll words ὑμεῖς δέ, πρέσβεις, χαίρετ᾽, ἐν κακοῖς ὅμως 
ψυχὴν διδόντες ἡδον ἢ καθ᾽ ἡμέραν, ὡς τοῖς θανοῦσι πλοῦτος οὐδὲν ὠφελεῖ, 
Pers SAO ff This view of life is perhaps intended to have an Oriental 
colounng (like the epitaph of Sardanapalus which 1s nghtly quoted 
in illustration of this passage), the reason given ὡς τοῖς θανοῦσι κτλ 
is perhaps to be similarly explained 

™ ἔνδικοι σφαγαί, 37 Orestes 1s to his father’s house δέκῃ καθαρτὴς 
πρὸς θεῶν ὡρμημένος 70 

8° Onc reason why no Erinys pursues Orestes after he has murdered 
his mother 15, indeed, the fact that Sophokles 1s treating the “ Elektra ”’ 
in asolation as an mmdependent drama and could not therefore itroduce 
a fresh thread of interest at the end, 1f he was to bring τὶ toa satusfactory 
conclusion But the mere fact that he could so arrange matters shows 
that for him, in contrast with Aeschylus, the behef 2n the veritable 
reahty of the Emnjs and the necessary perpetuation of the idea of 
vengeance in the family was already obscured and almost obsolete 
The ancient family blood-feud 1s less umportant to him than the 
rights of the separate and mdependent individual 
τρί oom allusions, Εἰ 504 ff , OC 965, Ant 856, and cf 584 ff., 
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88. οὐ yap ἴδοις ἂν ἀθρῶν βροτὸν ὅστις ἄν, εἰ θεὸς ἄγοι, ἐκφυγεῖν δύναιτο, 
OC 252 ὅταν δέτις θεῶν βλάπτῃ, δύναιτ᾽ ἂν οὐδ᾽ ἂν ὁ σθενων φυγεῖν, 
El 6968 αἴσχῃ μέν, ὦ γυναῖκες, οὐδ᾽ ἂν εἷς φύγοι βροτῶν ποθ᾽ ᾧ καὶ 
Ζεὺς (as the one who tules and ordains everything, cf Εἰ 175, OC 
1085) ἐφορμήσῃ κακά νόσους δ᾽ ἀνάγκη τὰς θεηλάτους φέρειν, fy. 619 Ν 

83 Phil 191-200. 

84 Τὶ 1s fixed long before by an oracle 821 ff , 1159 ff It 1s not 
exactly overpowering violence or heaven-sent madness that drives 
Deianeira to carry out the prophecy, 1t 1s rather an obscure force that 
transforms her purest intentions to an evil result She herself is 
completely innocent. ἥμαρτε χρηστὰ μωμένη. 

85 The reason for this will of the gads 1s not revealed to us, erther 
in OT or 1n the subsequent treatment givenin OC The only thing 
that 1s made quite clear there 1s the complete imnocence of Oedipus 
85 to the meaning of the divine purpose that has plunged him into such 
deeds of horror the sufferer can only say θεοῖς γὰρ ἦν οὕτω φέλον, 
τάχ᾽ dv τι pnviovaw eis γένος πάλαι (964 f) This 1s a passage 
in which modern mterpretation of the ancients finds the ‘ upholding 
of the moral order in the world ” clearly expressed as a motive of 
divine will 

88 καὶ γὰρ ἣν τῶν θεοσεβεστάτων, Sch, El 831 

87 fy 226Ν, σοφὸς γὰρ οὐδεὶς πλὴν ὃν ἂν τιμᾷ θεός ἀλλ᾽ εἰς θεόν 
σ᾽ ὁρῶντα, κἂν ἔξω δίκης χωρεῖν κελεύῃ, Keto’ ὁδοιπορεῖν χρεών αἰσχρὸν 
γὰρ οὐδὲν ὧν ὑφηγοῦνται θεοί 

88 Aas has angered the goddess because he has boasted that he could 
do without her help Thus he has drawn upon himself ἀστεργῆ θεᾶς 
ὀργήν, 776 The goddess makes him insane that he may recognize τὴν 
θεῶν ἰσχὺν 607,118 Thus, her superior power 1s shown and the folly 
of men who despise that power But as for showing that the revenge- 
ful act of the goddess has any sort of moral purpose or meaning behind 
it, the pious poet makes no such attempt —The interpolation of ideas 
more familiar in modern times does not make τῇ any easier to under- 
stand the peculiar character of such antique εὐσέβεια and Serocdacpovia, 
The same lind of fearful awe of the gods which we find here, runs 
through the whole of Herodotos’ historical writing (Hdt was not without 
reason a friend of Sophokles) and meets us again in the character of 
Nikias and to a large extent in Xenophon, too Thuc and, on the 
whole, Eurip (for he varies) calmly ignore 1t or else violently reject 1t 
Its nature 1s shown (better than in the more usual εὐσέβεια) by the 
phrase ἡ πρὸς τοὺς θεοὺς εὐλάβεια which also occurs [Ὁ 1 59 (Neaer,) 74 

8° Trach 1266 f£, 1272 (where, however, there remains a suspicion 
that the traditional text may be unsound), fy 103 N Parallels 
occur also in Phil 

90 There exists a region of divine mystery that 1s not to be fathomed 
od yap dv τὰ θεῖα κρυπτόντων θεῶν μάθοις ἄν, οὐδ᾽ εἰ πάντ᾽ ἐπεξέλθοις 
σκοπῶν, fr 833, οἵ OT 2801 and πολλὰ καὶ λαθεῖν καλόν, fy 80 Ν, 

1: The behaviour of Athene in the prologue of the “4145 is an 
exception 

52 Odysseus beholding the insane Alas) ἐποικτίρω δέ νιν δύστηνον 
ὄντα καίπερ ὄντα δυσμενῆ, ὁθούνεκ᾽ ary συγκατέζευκται κακῇ, οὐδὲν τὸ 
τούτου μᾶλλον ἣ τοὐμὸν σκοπῶν " ὁρῶ γὰρ ἡμᾶς οὐδὲν ὄντας ἄλλο πλὴν 
εἴδωλ᾽ ὅσοιπερ ζῶμεν, ἣ κούφην σκιάν, At 121 

95. ἰὼ γενεαὶ βροτῶν κελ OT 1186 fF , ὅστις τοῦ πλέονος μέρους 
χρήζει. OC 1211-38, cf fry 12, 535, 536, 588, 859, 860 

θά Nor is Antigone affected by such motives as might appear from 
a casual or isolated study of such lines as Ant 73 & The whole play 
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shows that Antig throughout follows the ἄγραπτα κἀσφαλῆ θεῶν 
νόμιμα and the mstincts of her own nature, without paying any 
attention to what may happen to her on earth and without a side 
glance at what may be the result in the world below of her “ mous 
crime "ἢ. 

%3 We often hare ἐν “d.dov κεκευθότων» (Ani. 911) μυχοὺς κιχεῖν 
ταῦ κάτω θεοῦ (17, 571) and other phrases = “be dead” (ci to be an 
αἰκήτωρ of Ercbos, Ai: 395 f Hades seems to be calted πανδόκος 
ξεσόστασις fy 252) The confusion of the idea of a langdom of Hades 
with that of the grave 15 shown in the not infrequent expression 
ἐν “Acdov, παρ' “Ardy κεῖσθαι, El. 463, OT 972, Ph. 861, φίλη 
μετ᾽ αὐτοῦ κείσομαι didov μέτα, Ant 73, cf. fr 518. 

98 τὸν ἀπότροπον “Αἰδαν, 1: 608, fr 275 

81: The dead man a σκιά, At 1231 σποδὸς καὶ oma ἀιωφελής, 
El,1159a μηδέν, Εἰ 1166, Az 1231 —In spite of this, in the Homeric 
manner, a definite shape and a measure of semu-consrious existence 
15 presumed in the shades in Hades OT, 1371 fi —Doubt. εἴ τις 
ἔστ' ἐκεῖ χάρις, E! 356 

89 θανόντων οὐδὲν ἄλγος ἅπτεται, OC. 9585 τοῖς γὰρ θανοῦσι μόχθος 
οὐ προογίγνεται, Tr 1113 τοὺς γὰρ ϑανόντας οὐχ ὁρῶ λυπουμένους, 
El 1170 (All three lines are denied to Soph. by the latest critiasm ) 

a Ph 797 , At 854, OC 12208, fr 631 (cf A.. fr. 255, Fr 
Tr, ddesp 360 λιμὴν κακῶν ὁ θάνατος, acommonplace of later morahsts 
see Wyttend Plu, Jor νὰ, p 720, was taken over from tragedy) —-The 
eomverse fr 64, 275 

18 Collectively of sépvepot, of νέρτεροι θεοί, OC 1661, Anf 602. 
Hades in particular 15 often mentioned, and also Πλούτων "ALéys 
στεναγμοῖς καὶ γόοις πλουτίζεται, OT 30 fr.251 ὁ παρὰ “ον ᾿ἥχεροντα 
ἰτὰν "Aydporros ἀκτάν, Ant 812 ἀκτὰν ἑσπέρου Meo, OF 177) 
ϑεὸς dsagow Εἰ 184 Persephone and Aidoneus. OC 1556 if 
Erinses, Thanatos, Kerberos OC 1568 ff πομπαῖος Ἑρμῆς χβόνιος, 
ὧν 3320 and see δὶ 110 ff. etc —‘’ArSys (here as often = Θάνατος) 
desires to devourmen δαΐσασθαι, El 542, {—a popular conception 
OF at least popular language see above, chap vu, 0 25. 

VOL Hades ὃς οὔτε τοὐπιεικὲς οὔτε τὴν χάριν olde, pram δ᾽ ἔστερξε 
τὴν ass δίκην, ᾧ 703,1e the justice of absolute equality (for all 
earthiy distinctions have passed away) ὁ γ᾽ “dtdqs τοὺς τόμους 
ἴσους mote. 4-7 519 


ink 5 ao εὐσέδεια oud tones βροτοῖς tit dies when the man die» τὸ 


whom it belonged τ τὸ follows lum, or bus ὠυχή. into the lower- 
world No textual corruption need be assumed herel, ade ζῶσε wat 
Bareou otk ἀπόλὶται. Ph 1443 f 
; τὰν Wittout ταδὶ bunal the dead man 1s τῶν κάτωδε δεῶν ἄμοιρος 
ἀκτ-έοιστος αἰόσιος reaus, “πὸ 1070 £ 

δὲ Grede ola τοῖς κατὼ τομίζεται, El 2598. κτερέσιιατα 434, 931 
λουτσα, S4. 434 ct above. chap ας nn 108, 107) ἐμτσα, 105 χοαΐ, 
440 —F 452 prayer is made to the dead that he “ shall bela us and 
Orestes ἡ ὅπως πὸ λοιπὸν αὐτὸν ἀῤιεωτέραις χερσὶ στεώωμε. ἡ “ἃ νῦν 
Swanueta ot present only a lock of hair and a girdie. 448 4.) — 
Omenags τὸ the dead made by foes and even the approach of such 
persons τὸ the netghbourheod of the grave is displeasing and hatetul 
ta the departed who hes therem Ef. 431 ἄς 442 5΄ (1: 1994 7 
ret abose, chap νι αὶ 109) In tins case as m the cult of the soul 
generally the presence of the dead man τῷ the erave. or tise τῇ 1S 
umediste neighbourhood, 1s presuppesed—not brs departure into an 
yaccessible land of the dead. The latter view. retamed irem Homenc 
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poetry, 1s generally allowed to remain incongruously side by side 
with the former 

105 El 1066 ff 

106 The god of the underworld 1s οὐκ daepirpomos of the murdered 
man ΕἸ 182 f Hence all the gods and spimts of the lower world 
are summoned to take vengeance for the murder of Agamemnon 
El 110-16 We hear of Aika ἡ ξύνοικος τῶν κάτω θεῶν as the patron 
of the dead in their claim to justice Ant 451 

107 Herakles in giving his last commands to Hyllos finally threatens 
the latter εἰ δὲ μή, μενῶ σ' ἐγὼ καὶ νέρθεν ὦν, ἀραῖος εἰς ἀεὶ βαρύς, 
Tr 1201] ἔ, cf fr 367, see above, chap v,n 148 

108 Elektra thinks that Agamemnon himself may have sent the 
δυσπρόσοπτ' ὀνείρατα to Klytaimnestra EZ 459 f (There 15 no 
reason for altering the traditional text here—with Nauck—to make 
the gods the senders of the dreams instead of the dead man ἤρωες, 
too, can send nocturnal visions of terror see above, chap 1x,n 102) 
Here Elektra supposes that by sending such harbingers of his wrath 
the unavenged victim of murder has signified his readiness to assist 
in the talang of vengeance This makes perfectly good sense and 15 
the only interpretation that suits the context of Elektra's admonitions 
to her sister 

109 ἀρωγός, El 454 ζῶσιν of γᾶς κάτω κείμενοι παλέρρυτον γὰρ 
αἷμα ὑπεξαιροῦσι τῶν κτανόντων οἱ πάλαι θανόντες, LE 1419 f ‘The 
dead man bnngs death to the hving,” Nauck on ΤῊ 1163 

110 fry 753, 805 

ul OC 1049 ΗΕ, 680, fr 736 

118 Oedipus does not die but vanishes (1s seen no more, 1649), 
the depths of the earth open and receive him 1661 f, 1681 What 
is meant 1s ¢vanslation without death as in the case of Amphiaraos, 
etc The poet only hints at the miracle in intentionally vague words-— 
but they cannot refer to anything but iranslation «dero 1656, 
and ἔθανε are therefore only inaccurate expressions to descnbe his 
departure (see also above, chap m,n 2) The Messenger of 1583 f 
refuses, however, to give a distinct answer to the question of the 
Chorus ὄλωλε yap δύστηνος, he will only hint that Oedipus has indeed 
ὄλωλε (1580), but has not simply died—he has instead been translated 
out of earthly hfe The corrupt ὡς λελοιπότα κεῖνον τὸν ἀεὶ (this was 
already what the Alexandnans read) βίοτον ἐξεπίστασο may not 
therefore be altered simply into τὸν αἰνόν, τὸν ἄβιον βίοτον It may 
perhaps have onginally becn something hke τὸν ἔνθα, τὸν ἐν γῇ, τὸν 
ἀνδρῶν βίοτον (cf Medea to her children ἐς dAdo σχῆμ' ἀποστάντες 
βίου, E, AZed 1039 A dead woman ὑποκεχώρηκε αἰφνίδιον τοῦ καθ᾽ 
ἡμᾶς βίου Ins from Amorgos, BCH 1891, p 576, 11 9-10) 

113A distinct act of precaution against disbelief in such a miracle ἡ 
OC 1665f (cf ἔρρει δὲ τὰ θεῖα, OT. 906 ff , which refers esp. to the 
belicf 1n the Oracle of Loxias, a matter of great importance to 
Soph ) 

114 The innocence of Ocdipus and the fart that the awful cnmes 
commitied by him have been done in ignorance and against his will 
θεῶν ἀγόντων, 1s stressed in order that his elevation to the position of 
Heros may not seem to be an honour done to a gutlt-stained cnmuinal 
But the poet docs not attnbute positive virtues to him even in OC --- 
far less in fact than in OT 

118 One has only to read the play without preconceived ideas to 
see that this passionate and savage old man, pitilessly heaping dreadful 
curses on his sons, gloating vindictively over the coming misfortunes 
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of his own country, 1s quite ignorant of the “deep peace from the 
gods” or the “' illummation of the pious sufferer ’* which conventional 
literary interpretation has been anxious to ascnbe to him The poet 
15 not one to gloss over the harsh realities of life with tnte phrases of 
vapid consolation, and he has clearly perceived that the usual effect 
of unhappiness and misery upon men 1s not to “illummate” but to 
enfeeble and vulgarize them His Oedipus 1s pious (he was that from 
the beginning in OT as well), but he 1s made savage, ἡγρίωται, exactly 
hike Philoktetes in his misery (Ph 1321) 

116 Humanitanamsm of Athens and her king 562 ff, 1125 ff 

117 Tt τῷ emphasized over and over again that the settlement of 
Oedipus on Attic soil 1s meant to bnng about the salvation of the 
Athemans and the discomfiture of the Thebans (Apollo’s oracle has 
thus decreed 1t) 92f, 287 ἔξ, 402, 409 ΞΕ, 576 ff, 621 ff The where- 
abouts of the valuable possession must therefore be kept secret (as 
frequently with the graves of Heroes see above, chap iv, n 38) 
1520 ff ‘This elevation of Oedipus to be the σωτήρ of Attica (459 1) 
is evidently what makes the mterest and importance for the poet of 
the whole mystery which he relates 

118 γῦν γὰρ θεοί σ᾽ ὀρθοῦσι, πρόσθε δ᾽ ὥλλυσαν, 394 The gods now 
feel ὥραν τινά for Oedipus, 386 After many πήματα πάλιν σφε δαίμων 
δίκαιος αὔξοι (ἄν), 1565 It 15, in fact, an act of kindness after a long 
period of ill-usage there is a reversal of fortune, but there is no 
reward or indemnification given in recognition of a just claim It 1s 
all grace 
ean ao too, ὡς dv τις εἷς τῶν χρηστῶν ᾿Αθηναίων (Ion ap. Ath. 

sia Proaikos 15, acc to Welcker, Ki Schr τι, 497 ff, responsible for 
most of the theones propounded 1n the Ps -Platonic Axtochus on the 
subject of the ἀθανασία τῆς ψυχῆς, Ax 370 B ff, the tendency of the 
soul to the heavenly αἰϑήρ (366 A), and even of the Platonizing fantasy 
at the end about the fate of the departed (371-2). Prodikos, 1f we 
adopted this attmbution, would become less the “forerunner οὗ 
Sokrates " (as Welcker calls him) than the forerunner of Plato There 
15, however, no real reason to attmbute to him any more share in that 
document than 1s asserted distinctly in 1t The bref and carelessly 
composed pamphlet consists of a medley of the conventional ingredients 
of the usual λόγοι παραμυθητικοΐ loosely strung together To Prod 
is assigned the disquisition on the troubles of life in all its stages 
336 D-367 E, and the saying ὅτι ὁ θάνατος οὔτε περὶ τοὺς ζῶντάς 
ἐστιν οὔτε περὶ τοὺς μετηλλαχότας κτλ, 369 B (cf Buresch, Lezp. Stud 
1x, 8-9) These two passages put together would establish as the 
opinion of Prodikos just the opposite of what Welcker wishes to ascnbe 
to him He would show himself as a true πεισιθάνατος (—éé ἐκείνου 
θανατᾷ pov ἡ ψυχή, 366 C), who would make death a mere exit into a 
state of unconsciousness after the troubles of life, aud thus seem an 
absolute nonentity But the piece isin reality quite without authonty ; 
it apparently puts forward the name of Prodikos, who1s so often stated 
in Plato to have been the “‘teacher" of Sokrates, merely in order 
to have a definite authority (like the fabulous Gobryes later on) for 
what the author does not wish to represent Sokrates as saying on his 
own account One of the sayings attributed to the imaginary Prodikos, 
ὅτι ὁ θάνατος . 18, however, only too clearly a simple appropnation 
of Epicurus’ aphonsm, ὁ θάνατος οὐδὲν πρὸς ἡμᾶς κτλ (p. 61, 6 Usen , 
cf p 227, 30, 391. Heinze also points this out, Ber sachs Ges a. 
Wiss 1884, p 332) The other passage (366 D ff ) agrees suspiciously 
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with what Teles (p 38 Hens ) has to say on the same subject apparently 
im entire dependence on KratestheCynic It seems extremely probable 
that the author of the Aztochus also had Krates before him or 
even Teles (as Wyttenbach already suggested, Plu, Mor. νι, p 41), 
and that he attributes what he has thus borrowed from extraneous 
sources to “‘ Prodikos"’ by a fiction that never came amiss to the 
composers of such dialogues —It follows then that what Prodikos 
really said about the soul and 1ts destiny 1s unknown to us, cf on this 
recently much-discussed subject Bnnkmann, Rh Mus 51, 444 ff. 

131 In the Prologue Thanatos at once describes his clarms and 
his office He has to receive the departed and cut off the lock of hair 
from the forehead (75 f probably as a sign that the dead enter into the 
possession of the underworld deities in Verg, A iv, G98f Proserpina 
in the same way dedicates the dead to Orcus) He then leads them 
to Hades, 871 Hecomesin person to the grave and enjoys the offenngs 
laid there, 844 ff , 851 f (luke the dead man himself on other occasions, 
see above, chap v,n 108) Properly spealang he 1s only the servant 
of Hades, but just as the word ἄδης was already common as = 
θάνατος, so Thanatos himself 15 also actually called “Αιδης (268, see 
above, n 4), only as identical with Hades can he be called ἄναξ 
νεκρῶν, 843, cf δαιμόνων κοίρανος, 1140—In the underworld are 
Charon ὁ ψυχοπομπός, 361, 254 ff, 458 f, and Kerberos, 360 Hades 
and Herines χθόνιος receive the dead εἰ δέτι κἀκεῖ πλέον ἔστ᾽ ἀγαθοῖς 
Alkestis will have the seat of honour next to Persephone 744 ff. 
By the living who survive she 1s regarded on account of her mncom- 
parable virtue as μάκαιρα δαίμων and her grave 1s not the abode of 
a dead woman but a place of worshrp, 995-1005 Such facile elevation 
to the rank of “ Heroine”? was supposed to be characteristic of Thessaly 
and Eunp may in this also have intended to give his poem a touch 
of Thessalian local colour (δαίμων as an intermediate stage between 
θεοί and ἄνθρωποι, so frequently in Eur,eg Tro 55-6, Med 1391, 
1s this the meaning of the μέσον in Hel 1137 ?)—Thoroughly in keeping 
with popular belief 1s χαῖρε κἀν "“Αιδου δόμοις εὖ σοι γένοιτο, 626 1. 
(such ἃ χαῖρε is the last word with which ὡς νομίζεται one addresses 
the dead ἐξιοῦσαν ὑστάτην ὅδον, 609 6) Similar also (but really 
implying the conception of the dead as resting in the grave and not in 
Hades) τις κοῦφά σοι χθὼν ἐπάνωθε πέσοι, 463 

122 The funeral dirge, 86 ff , κόσμος buned with the dead, 618 ff , 
mourning ceremonies the manes of the horses are cut short , nosound 
of flute or lyre is to be heard m the town for twelve months, 428 ff. 
(πένθος ἐτήσιον 15 usual, 336) These extreme observances are probably 
taken from the mournimg customs of the Thessalian dynastic families, 

123 Bunal of the dead in accordance with νόμος παλαιὸς δαιμόνων, 
Suppl 563, νόμιμα θεῶν, 19, a general Hellenic custom, 526 f — 
Bunal of Polyncikes in spite of Kreon’s prolubiton Phoen and 
probably ’Avriydvq 

1A τοῖς yap θανοῦσι χρὴ τὸν ob τεθνηκότα τιμὰς διδόντα χθόνιον 
εὐσεβεῖν θεόν, Ph 1320 £ ἐν εὐσεβεῖ γοῦν νόμιμα μὴ κλέπτειν νεκρῶν, 
Hel 1277 The honour of the grave more important even than good 
fortune upon earth, Hee 317 ὃ Lament over the dishonounng of 
the grave of Agamem , Εἰ 323 ff Request for the bunal of Astyanax, 
Tro 1133 ff, of Orestes, IT 702 ff, of Makana, Held 588 ff The 
shade of the murdered Polydoros prays especially for burial, Hee 
47 ff (311,796 f£) Heis an cxample of the wandenng of the ἄταφοι 
upon ihe upper carth, he ἄθαπτος dAaive, Tro 1984 (see above, 
p 163, and Append vu) —I'uncral ceremony for those who have 
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been drowned at sea, Hef 1057 ff, 1253 ff , though there the 
idea is only used as an excuse for the intngue 

123 yoai tor the dead, eg Or 112 ff. El 511 ff , IT 159 ff 

126 yoai make the dead εὐμενῇ towards the givers of the oftering, 
Or 119. The children call upon the soul of the murdered father to 
help them, Εἰ 676 ff, in the belief that πάντ᾽ ἀκούει τάδε πατήρ, 684 
The soul of the dead man hovers above the living observing everything, 
Or 6743 Invocation nf the dead (stnking both hands on the ground 
see above, chap 11, n 10), Tyo 1305 f Expectation that the dead 
thus called on will σῶσαι bis frends, Or 797, or help them, Εἰ 679 
Calling upon the departed in Hades ἄρηξον, ἐλθὲ καὶ σκιὰ φάνηθί por, 
HF 494 (though with the qualification εἴ τις φθόγγος εἰσακούσεται 
θνητῶν παρ᾽ “Ardy, 490) 

147 Translation muracles are touched upon by the poet with obvious 
pleasure , cf trans) of Kadmos and Haimonia, Bac. 1330 ff , 1338 ff , 
of Peleus, Andy 1257 ff , of Helen, Or 1629 ff , of Herakles, Held 
910, of Menelaos (in unmistakable sarcasm), Hel 1676 ff So, too, 
in the spunous conclusion to the JA there 1s a translation of Iphgeneia 
1583 ff (πρὸς θεοὺς ἀφίπτατο, 1608) 

126 Eurystheus buned in the temple of Athene Pallems will bring 
safety to Athens and evil 1o her enemes Held 1026 ff Eurysth 
says σοὶ μὲν εὔνους καὶ πόλει σωτήριος μέτοικος ἀεὶ κείσομαι κατὰ 
χθονός, 1032 f , 1e he will become a ἤρως σωτήρ of the land (just as 
Oedip was to become σωτήρ for Attica, 5, OC 460, and Brasidas 
Heros σωτήρ of the Amphipohtans, Thuc 5, 11, 1) Heroic cult of 
Hippolytos, Hzp 1423 ff, fr 446 

129 The Emnyes are spoken ot (apparently with real belief) in IT. 
79 ff and elsewhere 

130 Oy 258 f, not very different, JT 288-94 

131 τὸ θηριῶδες τοῦτο Kai μιαιφόνον, Oy 524 Orestes instead of 
committing murder himself should have brought his father to justice, 
Or 500 £ Agamemnon himself if he could have been asked would 
not have desired this bloody vengeance, ΟΣ; 288 ff It 1s only Apollo’s 
unwise counsel that has led Orestes to the murder of his mother, FE! 
971 Ε΄, 1296 f , Or 276 ff, 416, 591 After the deed Orestes does 
indeed feel remorse but no vetigious ter1018, Εἰ 1177 (in spite of which 
there 1s much about the pursuing Erinyes of his mother) How 
completely this whole seres of ideas, the duty of vengeance, etc , has 
lost it: meaning for the poet, 1s to be felt more especially in the 
sophistical frigidity with which the subject 1s treated in an ἀγών 
between Tyndateos and Orestes, Oy 491-601, and in the hair-splitting 
of the speech of Orestes himself, 932 ff 

188 δοκῶ δὲ τοῖς θανοῦσι διαφέρειν βραχύ, εἰ πλουσίων τις τεύξεται 
κιερισμάτων κενὸν δὲ γαύρωμ᾽ ἐστὶ τῶν ζώντων τόδε, ΤΊο 1248 ff 

133 fy 176 

134 οὐδὲν ἔσθ᾽ ὁ κατθανών, Ale 381 The dead are of οὐκέτ᾽ ὄντες 
322 τοῖς (the dead) μὲν γὰρ οὐδὲν ἄλγος ἅψεταί ποτε, πολλῶν δὲ 
μόχθων εὐκλεὴς ἐπαύσατο, 9371 But cven fame is nothing to the dead 
Admetos says to his father in the scuimlous dialogue θανεῖ ye μέντοι 
δυσκλεής, ὅταν θάνης To which the old man unconcernedly rephes 
κακῶς ἀκούειν οὐ μέλει θανόντι μοι (725 1) 

130. ΤῈ might seem simpler to regard all the utterances of persons in 
the plays which correspond to conventional beliefs as being merely 
dramatic expressions ot the character’s own (orthodox) view, and in 
ro sense put forward by the poet as his own opinion And certainly 
the separate and independently acting persons of the drama can only 
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speak and act in accordance with their own proper conceptions and 
springs of action—not in accordance with the poet’s But in the 
antique drama this complete detachment of the creatures of the dramatic 
imagination from their creator, the poet of the drama, only holds good 
in a limited sense The ancient dramatists exercised their office of 
judge much more vigorously than the greatest of the moderns The 
course of his play showed clearly what acts and characters the poet 
disapproved of, but also which opinions he sanctioned and which he 
did not We have only to remember the attacks of Oedipus and 
Jokaste upon the judgments of the gods in OT (or the story of Sen, 
Ep 115, 14, Eur fr 324) Accordingly we may take 1t that such 
utterances of dramatic characters as are not supplied with practical 
or spoken cotrective are among those of which the poet did not dis- 
approve Euripides so very frequently puts words into the mouth 
of his characters which can only express his own moods or opinions 
that we may also assume that when their language harmonizes with 
traditional belief then, too, the most subjective of the tragedians 1s for 
the moment expressing his own view ‘Thius, for example, we cannot 
doubt that the strain of piety running through the whole of the 
Fiketides (subjection of φρόνησις to God’s wisdom, 216 ff , submission 
to the guidance of the gods, 592 ff ,and to Zeus’ government of the world, 
734 ff), and especially the whole-hearted elaboration of the picture 
of Theseus as a model of εὐσέβεια, represent the actual opinion of the 
poet at that particular period (he clearly speaks of himself, 180-3) 
At other times, too (apart from the Bacchae), though generally for a 
short time only, he shows vague aspirations towards orthodoxy 

136. Ale 968 ff , Hipp 952 ff —Asceticism of the mystat of Zeus 
owe of the Mountain Mother and the Kouretes ρῆτες, 
γ 

187 Ῥοϊνιά fr 638, Phrixos, fy 833 It1s usual (cf Bergk, αν Στ, 
3, 475, 33) to see here a reminiscence of Herakle:tos But the latter’s 
ἀθάνατοι θνητοί, θνητοὶ ἀθάνατοι, ζῶντες τὸν ἐκείνων θάνατον, τὸν δὲ 
ἐκείνων βίον τεθνεῶτες (fr 67 Byw 63 Ὁ }15 clearly intended to express 
the view that ‘death ᾿᾿ and “‘life’’ are purely relative concepts , that 
death (of the one,1e Fire) and Ife (of the other, τὸ Water or Earth) 
are simultaneously present in the same object (see also fry 68, 78 = 
36, 88) According to this view it would be stnctly true that 
life on earth 1s not more hfe than it 1s death, but that 1s certainly 
not what Eump means to say Philo and Sexst Emp are mistaken 1n 
attnbuting to Herakl the Orphic doctrine of the “ death " of the soul 
which takes place when 1t 1s enclosed in the σῶμα, as 1ts σῆμα (see above, 
chap a1,n 19)  Sutitis precisely this Orphic doctrine that 15 present 
to the mind of Eump (and Plato, Gorg 492 E, 493 A, brings τὲ into 
immediate connevion with the verses of E) He 1s speaking of the 
true “‘death ” of the son! in the hfe of the body and of its release to 
a real (and not a merely relative) hfe after death, and thinks that 
“life” has no claim to the distinguishing name (cf 6 δὴ βίοτον καλέουσι 
Emped 117 Mull = fry 15 D) 

198. Palingenesia 15 alluded to once only and in yest as a desirable 
reward for the virtuous, HF 655-68, cf M Ant an, 5 

130 ὁ νοῦς yap ἡμῶν ἐστιν ἐν ἑκάστω θεός. fy 1018 

10 fy 839 (Chrystpp ) fully phvsical in fr 898, 7 ff —fr 1023 Aidépa 
καὶ Γαῖαν πάντων γενέτειραν ἀείδω (Οἱ fr 1004 

141 fy 484 (Μελαν ἢ σοφή)---ὡς οὐρανός τε γαῖά 7 ἦν μορφὴ μία 
κτλ Here, too, the pnet is speaking of a mere initia) association of the 
elements aftcrwards to be parted, but thought of as aluays from the 
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beginning independent—there is no derivation of both from a single 
common original element, or of one out of the other. Cunp may 
really have been thinking here of the ὅμου πάντα χοήματα ἦν of 
Anaxagoras (as the ancient authonties supposed}, esp as, with Anax, 
also, out of the general conglomeratior ‘wo masses, ἀήρ and αἰθήρ, first 
emerge (though in this case νοῦς 1s not included in the αἐθήο a3 1t 15 
with Eump) Here, too, then the usnal dualism of the Eunpidean 
cosmogony 1s preserved Tor the rest this fr 484 allows us to perceive 
that in spite of all his physiological tendencies Lump can never quite 
get nd of the mythical element m his cosmogonical events The 
Treason why Ouranos and Gaia im particular recommend themselves 
to him as elemental forces (ard xowot ἁπαντων γονεῖς, fr 1604) was that 
these figures had long been set at the beginning of the world and of 
the gods by cosmogonical poetry (αἰθήρ is simply the more physio- 
logical term for what 1s half personified as Οὐρανός) This probably 
explains why matter (or at least the more solid forms of matter as 
distinguished from the αἰθήρ the λεπτότατον πάντων χρηματωνῚ is for 
him included in the descnption “‘earth’’. In this he is not tollowing 
the old physiologists, none of whom had called “ earth”? the orginal 
matter—at least not earth alone (see Ilberg, Quaest Pseudohippocrat , 
p 16 ff, 1883) ‘Earth’ as descnbing the merely matena), matter 
deserted by spint, may have come to him from popular usage As 
early as 2 54 the body deserted ὃν soul and life 1s called κωφὴ γαῖα 
(cf Cur frr 532, 757, 5) Thus for the poet the contrast between 
yiiand αἰθήρ almost amounts to that between ‘‘ matter’ and “‘ mind ”’, 
except that he either could not or would not think of a “ mind” 
without any matenal substratum and that for this reason his αἰθήρ 
still preserves a remnant of mattcr 

142 Thisis esp clearin fy 839,8f In the disruption of tle elements 
out of which zayra are composed each of the two, γῆ and αἰθήρ, preserves 
itself undiminished and unmnxed θνήσκει δ᾽ οὐδὲν τῶν γιγνομένων 
διακρινόμενον δ᾽ ἄλλο πρὸς ἄλλου μορφην ἰδίαι ἀπέδειξεν (restores itself 
in its independent being) Whereupon we feel ourselves irresistibly 
reminded of the saying of Anaxagoras—ovSev yap χρῆμα γινεται 
οὐδε ἀπόλλυται, GAA’ ἀπ᾽ ἐοντων χρημάτων συμμίσγε-αί τε και διακρίιεται, 
καὶ οὕτως ἂν ὀρθῶς καλοῖεν τό τε γίνεσθαι συμμέσγεσθαι καὶ τὸ ἀπόλλυσθαι 
διακρίνεσθαι, fy 17 Mull [and Ὁ ἢ 

1439 That 1t was not Anaxagoras, or at least not he alone, who gave 
the decided direction to the philosophic ideas of Cunp has 1ightly 
come to be held of late We do not find a trace in Eunp of the 
Separation of νοῦς from matter, at least not in the form in which 
Anaxagoras understood 1t For E the mind 1s bound to one of the 
two pnmal elements and quite foreign to the other, the earth Thus 
he arnves ai a dualism indeed, but in quite a different sense from that 
of Anaxag Dummler, Proleg zu Platons Staat (Progr Basel, 1891), 
p 48, points out reminiscences in Eunp of Diogenes of Apollonia— 
but it 1s not true to say that the poet’s views show the “ closest kin- 
ship ” with the monistic system of Diog, or with any Momsm 

144 Tvo 884 ff The air, called bv the name of Zeus, and identical 
with the νοῦς βροτῶν, van only be taken from the doctmne of Diog 
Diels, Rk Afus 42, 12 

140 Diog Apoll, fry 3, 4, 5 Mull (= 8, 3,4 ἢ) The soul is ἀὴρ 
θερμότερος τοῦ ἕξω, ἐν ὦ ἐσμεν, though τὲ 1s colder than the air which 
1S παρα “ὦ ἡλίω, fr 6 (5) The soul is therefore more alin to the 
αἰθήρ than ἰο the ἀήρ (αἰθήρ and ἀήρ were at that time often confused . 
eg nL, fr 944, αἰθήρ instead of ἀήρ) 
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148 Suppl 1140 αἰθὴρ ἔχει νιν ἤδη κτλ. Elektra expects to find her 
dead father in the Aither, Εἰ 59 Of a dying man, πνεῦμ᾽ ἀφεὶς εἰς 
αἰθέρα, fr 971 (differentiy, Or 1086 2), cf also Suppl 531-6 (:mitated 
from Epicharm ), where again the ai@sjp is only spoken of as the abode, 
and not as the orginal and consubstantal element of the soul 

447 αἰθὴρ οἴκησις Διός, Eur, fr. 487 (Melantp ) 

148 Fpich, fr 7, p 257 Lor [= fr 265 Kanbel] 

149 CIA. 1, 442, αἰθὴρ μὲν ψυχὰς ὑπεδέξατο, σώϊματα δὲ χθὼν] 
τῶνδε 

160 συνεκρίθη καὶ διεκρέθη, κἀπῆλθεν ὅθεν ἦλθεν πάλιν, γᾶμὲν ἐς γᾶν, 
πνεῦμ᾽ ἄνω τίἰτῶνδε χάλεπόν, οὐδὲ ἕν, Epich ap Plu, Cons ad Apoll 
15, 110 A, Epich, fy 8 [245 Kaib] πνεῦμα as a general name for 
the ψυχή occurs also in Epich , fy 7 [265] No earlier authority 15 to 
be found for this usage that became so common later (under Stoic 
influence) than Xenophanes who πρῶτος ἀπεφήνατο ὅτι ἡ ψυχὴ 
πνεῦμα (DL 1x, 19) Epicharm may have been actually following 
Xenophanes (whose wiitings he hnew Anst, Afeia im 5, 1010a, 6) in 
this use of the word Eurp then did the same, Suppl 533 πνεῦμα 
195 the name given to the ἀήρ im so far asitisin motion (ὑποληπτέον, 
εἶναι σῶμα τὸν ἀέρα) γίνεται δὲ πνεῦμα κινηθείς οὐθὲν γὰρ ἕτερόν ἐστι 
πνεῦμα ἢ κινόυμενος ἀήρ Hero, μηχαν σύστ, Ὁ 121 (ed Diels =1, p 6, 
ed Schmidt) after Straton The soul 1s called a πνεῦμα yust because 
the soul 1s that which has continual movement from its very nature 
(and is the pnaciple of movement) as such it had already been 
regarded by Alkmaion (and later by Plato), and even before that by 
Pythagoras (see above, chap. x, n 40), in a different way by 
Herakleitos and Demokntos also The universal ἀήρ and the Soul- 
πνεῦμα, if we give the terms their proper meaning, are to be thought 
of as being of the same nature, so that the ἀήρ, too (still more the 
αἰθήρ as a higher ἀήρ), 1s psychical and animated by soul That at 
least was how Diogenes of Apolloma regarded 1t (ἀήρ = the outer 
air, πνεῦμα the air which 1s inside men’s bodies. [Hp] de Flateb 
3 [vi, 94 L]}, a section taken from Diog Ap) 

151 Numerous references in Eunp to verses of Epicharm are pointed 
out by Wilamowitz, Eunp, Herakies, 1, 29 The fact that Eunp. 
knew the poems of Epich and valued them for their philosophic 
contents 1s cleatly made out by Wilamowitz’ study But he goes on 
to assert that all the allusions of Eump refer only to the (or one of the) 
forgeries in the name of Epicharm, of which many were known in 
antiquity The reason alleged for this statement—‘' Eumpides never 
quotes comedies ’”’—is merely a petitio pimcipn It may be that 
Eurp does not “ quote” contemporary Attic comedy, but whether 
he maintained the same attitude to the brilliantly onginal comic poet 
of Sicily. whom Anstotle and even Plato (Gorg 505 E and esp Tht 
152 E) were not ashamed to notice, 15 the ve1y point at issue, nothing 
15 gained by unproved denial of this main premiss —Moreover, τὲ 
would be a most unusual species of forger that preferred to publish 
gems like νᾶφε καὶ (imitated by Eunp ) or νόος épq—under another 
man'’sname_ The fragments of the Πολιτεία, which 1s really a forgery 
fathered on Epicharmos (ap Clem Al, δὲν v,p 719P = Lor.p 297), 
are of a very different character 

158 Archelaos makes a less satisfactory model for Funp here 
Arch τῷ his reconcihation of the doctrines of Anaxagoras and Diogenes 
did not separate νοῦς from the miature of the maternal elements (or 
from the ἀήρ), but he distinguished between them, while for the poet 
αἰθήρ and mind are the same. 
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183 αἰθήρ = Zeus, fy 911 αἰθήρ Ζεὺς ὃς ἀνθρώποις ὀνομάξεται, 
fv 871] Hence the αἰθήο 1s κορυφὴ θεῶν, fy 919—In the same way 
ἴοι Diog Ap the aris god /Cic, ND 1, 29) and Zeus (Philal, Pret 
c 6b,p 70Gomp , Dor 536) —In E, fr 941 τὸν ὑψοῦ τόνδ᾽ ἄπειρον 
αἰθέρα καὶ γῆν πέριξ ἔχονθ' ὑγραῖς ἐν ἀγκάλαις the αἰθήρ 1s not put 
instead οἱ ἀήρ (for τὸν ὑψοῦ only suits αἰθήρ in 11s proper sense), but the 
two are combined under the one word (ὑγραῖς ἐν ἀγκάλαις could not be 
sud of the αἰθήρ in the strict sense), just as the ἀήρ of Diogenes includes 
the αἰθήρ (for the hot ἀὴρ παρὰ τῶ ἡλίω, fy 6 [5 Diels] 15, in fact, the 
αἰθήρ, and so, too, essentially, 1s the warm ἀήρ in our bodies) 

134 - εἰς ἀθάνατον αἰθέρ᾽ ἐμπεσών, Hel 1016 

155. § ἐντὸς ἀὴρ (which alone aic@dverai—not the senses) μικρὸν 
μόριον ὧν τοῦ θεοῦ Diog ap Thphr, Sens 42 

3156 The living air, or Zeus, 18 νοῦς βροτῶν, Tro 886 And vice versa, 
the νοῦς in each one of us 15 no other than God, fv 1018 

151. ὃ pods τῶν κατθανόντων ζῆ μὲν ov, γνώμην δ᾽ ἔχει ἀθάνατον, εἰς 
ἀθάνατον αἰθέρ᾽ ἐμπεσών, Hel 1013 ff —Ambigurly attaches to the 
passages in which a dying person 1s said to depart εἰς ἄλλο σχῆμα 
βίου (fed 1039), és ἄλλας βιότου popdds (Ion, 1068), to ἕτερον αἰῶνα 
καὶ μοῖραν (IA 1508) It 1s possible that in each case a personal 
existence continued in a land of the dead 1s understood—but 1f they 
mean no more than that they are remarkably pregnant in form In 
reading them (esp Wed 1039) one 1s reminded of the remarkable 
lines of Philskos (pupil of Isocr) ap [Plu ) V2? X Or, p 243, 60 West 
τῶ yap ἐς ἄλλο σχῆμα μεθαρμοσθέντι καὶ ἄλλοις ἐν κόσμοισι βίου σῶμα 
λαβόνθ᾽ érepov—said of the dead Lysias But here the :dea of metem- 
psychosis seems really to be involved, which τὲ can hardly be in the case 
of Eun 

158 Ear adopts 1t for himself, fy 189 (Antrope), and confirms 1t by 
so many λόγων ἅμιλλαι in which he allows the most contradictory 
opinions about a single subject to be given equally plausible expression 

15° ἀπειροσύνη ἄλλου βιότου, etc Hip 191-7 τὸ ζῆν γὰρ ἴσμεν, 
τοῦ θανεῖν δ᾽ ἀπειρίᾳ πᾶς τις φοβεῖται φῶς λιπεῖν τόδ᾽ ἡλίου, fr 816, 
101 (ΡΠοιμεχὴ 

160 The dead man 15 γῆ καὶ σκιά---τὸ μηδὲν εἰς οὐδὲν ῥέπει, fr 532, 
cf 533, 534 Στὸ μὴ γενέσθαι τῶ θανεῖν ἴσον ὥσπερ οὐκ ἰδοῦσα φῶς 
the dead woman knows nothing of herself or her sufferings, Tro 636-44 
(a locus often initiated in ‘“‘consolations™” «ἀχιοοῖι 365 D, Plu, 
Cons ad Apoll 15, p 110 A) 

161 φήμη τὸν ἐσθλὸν κἀν μυχοῖς δείκνυσι γῆς, fr 865 ἀρετὴ δὲ 
κἂν θάνη τις οὐκ ἀπόλλυται, ζῆ δ᾽ οὐκέτ᾽ ὄντος σώματος, fy 734, cf 
«indy 72 At the sacrifice of Makama the chorus in Held 621 ff 
can only offer as consolation the fame which awaits her—od8’ ἀκλεής 
νιν δόξα πρὸς ἀνθρώπων ὑποδέξεται 

165 Makauia voluntanly going to meet her death—~—el τὶ δὴ κατὰ 
χθονός εἴη γε μέντοι μηδέν εἰ yap ἕξομεν κἀκεῖ μερίμνας of θανούμενοι 
βροτῶν οὐκ οἶδ᾽ ὅποι τις τρέψεται τὸ γὰρ θανεῖν κακῶν μέγιστον φάρμακον 
νομίζεται, Held 592 ff , cf fr 916 

363 fy 757 (the metaphor of ll 5 ff 1s employed for homiletic 
purposes by Epictet u, 6, 11-14), Andr 1270 ff 


CHAPTER XIII 
PLATO 


The belief m human immortality, construed in 8 
theological or philosophical sense, had at this time hardly 
penetrated to circles of ordinary lay folk Socrates himself, 
when it came to such inquiries into the unknowable, never 
claimed to provide an answer that differed from that which 
would be given by the majority of his fellow citizens out of 
the accumulated wisdom of their ancestors Where in the 
pages of Plato he 1s allowed to give undisguised expression to 
ins natural and homely vigour—in the Apology—he shows 
little anticipation of an immortal life of the soul. Death, he 
thinks, either brings complete unconsciousness to men, like 
a dreamless sleep, or else 1t means the transition of the soul 
to another life in the realm of the Souls—a realm which, to 
judge by his allusions, has much more resemblance to the 
Homeric Hades than to any of the visionary countries 
imagined by theologians or theologically minded poets 1 
Both possibilities he accepts with complete equanimity, 
trusting in the righteousness of the controlling gods,” and he 
looks no further How should he know with certainty where 
everyone was ignorant ἢ 3 

With a like absence of concern it 1s possible that the majority 
of the cultured (who were just beginning to separate them- 
selves from the rest of the community) left unsettled the 
problem of the Unknown * Plato assures us that it was in 
his time a widespread belief of the populace that the out- 
going soul-breath of the dying was caught up by the winds— 
especially if its exit took place in stormy weather—and was 
dispersed, blown away, into nothing® In other ways, too, we 
may suppose that the orthodox Greek, when death approached, 
allowed his fancy to picture what might await his soul on the 
other side of death’s threshold 6 But it 1s certain that the 
behef in an unending hfe of the soul—a hfe with no end 
because it had no beginning—was not among these thoughts 
Plato himself lets us sce how strange such a conception was 
even to those who weie capable of following and under- 
standing a philosophical discussion Towards the end of the 
long dialogue upon the best kind of State his Sokrates asks 
Glaukon with apparent irrelevance “‘ are you not aware that 
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our soul 1s smmortal and never penshes ἡ Whereupon, we 
are told, Glaukon looked at him in astonishment and said, 
“No, 1m truth, of that I was not aware can you then assert 
any such thing?” ? 

The idea that the soul of man may be everlasting and 
imperishable seemed thus a paradoxical freak to one who was 
no adept in the theological doctrine of the soul. If in later 
times the case was altered, no one contributed more effectually 
or more permanently to bring that change about than the 
great thinker and poet who established the theological con- 
ception of personal immortality mn the very heart of philo- 
sophy and then gave back the idea strengthened and made 
more profound to its parent theology, while he himself extended 
the influence of that idea far beyond the bounds of school or 
sect by the far-reaching power of his own unaging writings 
which belong, not to the schoolroom, but to the greatest 
achievements of hterature whether of Greece or of mankind 
It 1s beyond calculation what power has been wielded since 
their first appearance by the Platonic dialogues in the con- 
firmation, dissemination, and precise definition of the belief in 
ammortality—a power that with all its alteration in the 
passage of the centuries has maintained itself unbroken into 
our own times 

§2 


Plato had not always given his assent to the belief in 
immortality At any rate, 1t must have remained very much 
in the background of his thoughts and his belief in the days 
when he still regarded the world from the pomt of view of a 
shghtly more developed Socraticism Not only at that period 
(in the Apology) does he make his Sokrates go to his death 
without the most distant approach to a belief in the undying 
vitality of his soul, but also in the first sketch of his Ideal 
State—a sketch made while the influence of the Socratic 
view of life still prevailed with him—the belief in immortality 
is omitted and even excluded ὃ It seems as if Plato did not 
reach the higher conception of the nature and value of the 
soul, its origin and destiny reaching out beyond all temporal 
limitation, until the great change which came over his philo- 
sophy had been completed The world of ever-changing 
Appearance manifesting itself to the senses in perpetual flux 
and efflux—this in its messential, unseizable unreality he 
abandoned to the criticisms of Herakleitos But above 1t, 
in accordance with his own deepest longings and, as τί seemed, 
implied as its real object by the Socratic search itself after 
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conceptual knowledge, stood a world of unchangeable Being 
without beginning or end, to which all the appearances of this 
lower world owed such reality as they possessed ‘‘ Being” 
itself, the totality of the Ideas, remained uncontaminated 
with “‘ Becoming” and passing away, remained the highest 
goal and supreme aim standing high above all that aspired to 
it, or felt a longing for 1ts complete and unlimited fullness ® 
This everlasting reality holds itself aloof from the stream of 
appearance and 1s not to be grasped within that stream , τὲ 1s 
not manifested in the deceitful ever-changing perception of 
the senses, nor yet in the Opmion that 1s based upon them ; 
it can only be apprehended, without any assistance from the 
senses, by the pure intuition of the Reason?® This world of 
everlasting self-identical Being exists outside the thought and 
knowledge of man, but it first reveals itself to man in the 
activity of his own thinking , 4 and at the same time there 1s 
revealed to him a higher power than the mere capacity to 
abstract the unsubstantial general conceptions from the 
multiplicity of experience—a power that 15 the highest 
capacity of the soul, enabling it to voyage out beyond all 
experience and with infallible knowledge ™ to soar of its 
own independent power upwards to a transcendental world 
of permanent and essential reality The highest capacity 
that belongs to man, the soul of his soul, 1s not enclosed within 
this world that surrounds his senses 1n 1ts restless flood Like 
the objects that are the last goal of its study the soul 1tself 1s 
raised to where 1t can for the first time find a form of activity 
worthy of its natural powers It achieves a new distinction, 
a priestlike dignity, as an intermediary between the two 
worlds to both of which it belongs 

The soul is a pure spiritual essence, 1t contains nothing 
within it that 1s material, nothing of the ‘ place ’’ where 
Becoming is shaped into a distant resemblance to Being 12 
It is incorporeal and belongs to the realm of the “‘ invisible ”’, 
which in this immaterialist doctrine counts as the most real 
of all, more real than the most solid matter +4 It 1s not one of 
the Ideas, on the contrary it seems to partake in one of the 
Ideas—that of Life—only as other appearances share in their 
Ideas#® But it stands nearer to the whole world of the 
everlasting Ideas than anything else that 1s not itself an Idea ; 
of all the things in the world it 1s ‘‘ most like ’’ to the Idea 15 

But it has also a share in Becoming It cannot simply 
remain with the Ideas in unaltered other-world transcendence. 
It has its origin indeed 1n that other world beyond Appearance 
It was from the beginning, uncreated !” like the Ideas and like 

Hh 
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the Soul of the World to which τὲ 1s akin 16. It 15 “ older than 
the body ” 19 to which τὲ must link itself; τὲ does not come 
mto being at the same time as the body, but 1s only drawn down 
from 115 spiritual state of being into the realm of matter and 
becoming In the Phaedrus this “ fall into birth” appears 
as the necessary result of an intellectual “ fall’ which takes 
place within the soul itself 2° In the Timaeus, however, with 
its study of the general life of the whole world-organism, the 
animation of the living creature has now to be explained 
as arising out of the plan—not from a failure of the plan— 
of the Creator 24 The soul thus seems to be destined from the 
beginning to give life to a body It is not only the knowing 
and thinking element in a world of inanimate things, τὲ 1s 
also the source of all movement Itself in motion from the 
beginning it bestows the power of movement upon the body 
with which it 1s associated, without 1t, there would be no 
movement in the world, and no life either 2 

But though enclosed within the body τὲ remains a stranger to 
the body On its side it has no need of the body and 1s not 
conditioned by it It remains independently associated with 
it as its mistress and leader 2 Even in their united existence 
there 1s a great gulf fixed between the soul and all that is 
not soul, #4 body and soul never fuse into one, however 
closely they may be bound up with each other And yet the 
body and 1ts impulses have the power to influence profoundly 
the immortal being that dwells within it. By its union with 
the body the soul can be made unclean , ‘diseases’ such as 
folly and unrestrained passion come to it from the body 35 
It 1s not beyond the reach of change like the Ideas, to which 
it 1s akin without being of their nature, on the contrary, it 
can degenerate entirely The evil influences of the body 
penetrate to its inmost being, even in its everlasting, 1m- 
material, spiritual nature 1t can derive something “ cor- 
poreal ’’ 26 from such a sinister partnership 

It is bound to the body by influences of a lower kind which 
attach themselves to the pure power of knowledge that alone 1s 
proper toit At the outset of his speculations Plato, like other 
thinkers before him,?” had thought of the different capacities 
of the soul, alternately in conflict or alliance with each other, 
as “parts” of unequal rank and value, bound up together 
within the soul of man 2® Even in the previous life of the 
soul, in the other world, the reasoning power of the soul 15, 
according to the Phaedrus, already coupled with ‘‘ Temper ’’ 
and “ Desire’’, τὲ 1s these in fact which drag down the soul 
into the realm of the material, and the three parts still 
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remain indissolubly united 1η the everlasting life which awaits 
the soul after its release from the body 

But in proportion as the philosopher extends and elevates 
hus conception of the soul, and as he becomes more convinced 
of its eternal destiny and vocation to a life of unending blessed- 
ness in a realm of unchangeable being, the more impossible 
does it seem to him that this candidate for immortality in the 
realm of the everlasting Forms can be a composite amalgam 
of elements capable of being resolved again by division and 
analysis 2°—that the reasoning faculty can be for ever united 
with Effort and Desire, which perpetually threaten to drag it 
downwards into materiality The soul im :ts true and original 
nature 1s now for him simple and indivisible 85 Only with its 
enclosure in the body does the everlasting, thinking soul, 
whose iendency 15 towards the eternal, acquire impulses and 
desires 1 that have their origin in the body and belong to 
the body,®? that only adhere to the soul during the period of 
its earthly Irfe, that with their separation from their mmortal 
associate will pass away, since they are themselves mortal 
and such as perish with the body 

The soul, to which sense-perception,®° fecling, emotion, and 
desire are only added from outside, 15 in 1ts own imperishable 
nature nothing but pure capacity of thought and knowledge— 
with which indeed the power to will that which 1s conceived 
in thought, seems to be directly associated. It 1s destined 
for the “ other” world, for the intuition and undistorted 
reflection in its consciousness of the immaterial essences 
Banished to this earth amid the restless change and alteration 
of all being, and not uninfluenced by the forces of bodily 
life, 1t must endure a brief exile here®* Not unscathed 
does it leave behind it, in death, its ul-assorted com- 
pamion, the body*® Then it goes into an intermediate 
region of bodiless existence 1n which 1t must do penance for 
the misdeeds of its life on earth, and free itself from their 
effects 88 After that 1t 15 driven away once more into a body 
and transported to a fresh hfe upon earth, the character of 
which it chooses for itself n accordance with the special 
nature that it had evolved in its earlier incarnation upon 
earth 57 Though no organic connexion exists between them, 
yet there 1s a certain ‘‘ symmetry ”’ 38 between the individual 
soul and the body that 1s lent to it 

Thus, the soul lives through a series of earthly lives 38 of the 
most varicd character , 1t may even sink so low as the animals 
in the course of its incarnations #° Its own merits, the success 
or failure of 1ts conflict with the passions and desires of the 
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body, decide whether or not its lives shall lead τὲ upwards to a 
nobler type of existence Its task 1s plain 1t must /ree itself 
from its impure companions, sensual Lust and the darkening 
of the powers of Reason If 1t can succeed in this it will find 
once more the “ way upwards” *! which at last leads it 
into complete immunity from renewed incarnation and brings 
τί home again into the kingdom of everlasting untroubled 


Being 
§3 


It 1s evident that in what he thus, clothing philosophy in 
the language of poetry, says of the origin, destiny, and 
character of the soul, which though beyond time 1s yet placed 
within time, and though beyond space 1s yet the cause of all 
movement within space—thai in all this Plato 15 followmg 
in the track of the theologians of carlier times. Only in the 
poetry and spcculative thought of ¢heologz, not in any physio- 
logists’ doctrine, did he find the conception, rmaginatively 
expressed and pointing τῷ the direction which he also followed, 
of a multiplicity of independent souls whose existence had 
been from ail time and was not first begun in the material 
world with the creation of a living organism, of souls en- 
closed in the corporeal as though in a foreign, hostile element, 
which survive thew association with the body, passing 
through many such bodies and yet preserving themselves intact 
after the destruction of each of those bodies, 1mmortal, end- 
less (for they are without beginning). and alive from the 
very beginning of Time The souls, moreover, have hfe as 
distinct, complete, and indivisible personalities, not as mere 
dependent emanations of a simple common Source of all life 

The theory of the eternity and indestructibility of the 
individual souls, of the personal immortality of the souls, 1s 
difficult to reconcile with more specifically Platonic doctrine— 
with the doctrine of the Ideas “8 And yet it 1s undeniable that 
from the moment that he first adopted this theory—and 
adopted it, too, preciscly in connexion with the philosophy 
of the Ideas—he adhered to it steadfastly and without 
deviating from its essential meaning The process by which 
he arrived at it 1s not to be found in the “ proofs ” by which 
he attempts 1n the Phaedo to establish the truth of the soul’s 
immortality in which he himself already believed Those 
proofs in reality do not prove what they are intended to 
prove (and what considered as a fact of experience 1s unproved 
and as an axiom necessary to thought 1s beyond proof) , they 
cannot therefore be the reasons that led the philosopher to 
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hold his conviction He has in fact borrowed this article 
of his faith from the creeds which already contained 1t. He 
himself scarcely conceals the fact As authority for the main 
outlines of the soul’s history as given by himself he refers us 
almost apologetically, and as though excusing himself for not 
providing a philosophical proof, to the theologs and pnests 
ot the mysteries “* And he himself becomes the philosophical 
poet, completely and without concealment, when 1n imitation 
of the poetry of edification he, too, gives a picture of the 
soul’s sojourn in an intermediate station of its pilgrimage 
or describes the stages of 11s earthly existence 45 that lead the 
soul down even to the anmal 

For such mythological expressions of the mexpressible the 
philosopher himself claims no more than symbolical truth 45 
He is fully in earnest, however, with the fundamental con- 
ception of the soul as an independent substance that enters 
from beyond space and time into the material and perceptible 
world, and into external conjunction with the body, not nto 
organic umon with it, that maintains itself as a being of 
spiritual essence in the midst of the flux and decay of the 
material world, though at the same time its pure brightness 
is overshadowed through this conjunction and must purify 
itself from the effects, that can disentangle itself,4? even to 
the extent of complete severance from the embrace of the 
material and the perceptible All that 1s essential in this 
conception he derives from the theologians, but he brings 1t 
into close relationship with his own philosophy which depends 
upon a conviction of the absolute opposition between Being 
and Becoming, and upon the dualistic division of the world 
into matter and mind—a dualism that applies also to the 
relations of soul and body and throughout the whole realm of 
Appearance The soul which stands half-way between the 
unity and unchangeability of Beg and the ever-varying 
multiplicity of matter has in this realm of fragmentary and 
subordinate validity, into which it 1s temporarily exiled, the 
power to reflect the Ideas and represent them in its own 
consciousness clear and unfalsified The soul τῇ its complete 
independence of sense-perception and of concepts derived from 
the senses 15 alone able to pursue the ‘‘ Quest of Reality ᾿᾿. 48 
In this pursuit the body with which it 15 associated 1s nothing 
but a hindrance and a serious one The soul has a hard 
struggle against the tendencies of the body in spite of 1ts 
independence and aloofness Just as, m the creation of 
the universe, matter, though not a cause 15 at least a sub- 
ordinate cause which by its influence and exigencies gives 
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various hindrances 49 to the ‘‘ Mind " that shapes and orders 
the world, so, too, the soul finds in this ephemcral and in- 
constant Matter, with its stirring and tumultuous unrest, a 
serious obstacle to 1ts own proper activity Thuis 1s the evil, 
or the cause of evil,59 which must be overthrown 1n order that 
the mind may wim 1s way to freedom and final rest and security 
in the realm of pure Being Plato often speaks of the hath- 
avsis, the purification, after which man must strive®4 He 
takes both the word and the idea from the theologians, but he 
gives it a higher meaning while yet preserving unmistakably 
the analogy with the katharsis of the theologs and mystery- 
priests It1s not the pollution which comes from contact with 
simister dawmones and from all that belongs to them, that 1s to 
be avoided, but rather the dulling of the power of knowledge 
and of willing what is known (regarded as a simultaneously 
created power) duc to the world of the senses and its fierce 
impulses 52 Man’s effort must be directed not so much to 
ritual purity, as to the preservation of his knowledge of the 
eternal from eclipse through the deceptive illusions of the 
senses , towards the concentration and gathering together 
of the soul within itself , 5? 1ts withdrawal from contact with 
the ephemeral as the source of pollution and debasement 

Thus, even in this philosophic reinterpretation of mtual 
abstinence in terms of a spiritual release and emancipation, 
the effort after “‘ purity " retainsits veligiousscnse The world 
of the Ideas, the world of pure Being, to which only the pure 
soul can attain,541s a world of divinity The ‘“‘ Good” as the 
highest of the Ideas, the loftiest pattern, the supreme aim to 
which all Being and Becoming tend, which 1s at the same tume 
more than all the Ideas—the first cause of all Being and all 
knowledge—is also God ὅδ The soul for which, in its desire 
and longing for the full being of the Idea, the knowledge of 
the “ Good” 1s the ‘‘ supreme science "’,5* enters hereby into 
the closest communion with God The “ turning away ” of 
the soul from the many-coloured image to the sun of the highest 
Idea, 1s itself 57 a turning towards the divine, towards the 
luminous source of all Bemg and Knowing 

Thus exalted, philosophic inquiry turns to enthoustasmos 59 
The way which leads upwards from the lower levels of Becom- 
ing to Being, 1s discovered by means of dialecitc, which in its 
“comprehensive view” 59 is able to unite the distracted 
ever-moving flood of multifarious Appearance into the ever- 
enduring unity of the Idea which 1s reflected in Appearance 
Dialectic travels through the whole range of the Ideas, 
graduated one above the other, till it reaches the last and 
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most universal of the Ideas In 1ts upward course it passes 
by an effort of sheer logic through the whole edifice of the 
highest concepts 8° Plato 15 the most subtle of dialecticians , 
he almost carries subtlety to excess in his eager pursuit of 
every intricacy of logic—and of paralogism But he com- 
bined to a remarkable degree the cold exactitude of the 
logician with the enthusiastic intensity of the seer, and lus 
dialectic, after its patient upward march step by step from 
concept to concept, at last soars to its final goal in a single 
tremendous flight, in which the longed-for realm of the Ideas 
reveals itself in a moment of immediate vision So the 
Bacchant in his ecstasy saw divinity suddenly plain, and so 
too in the nights consecrated by the mysteries the epoptés beheld 
the vision of the Goddesses 1n the torch-lit glare of Eleusis, 51 

To this loftiest height whence a view 1s obtained of “‘ colour- 
less, formless Being, beyond the reach of every contact ”, 
inaccessible to sense-perception, 1t 1s dialectic that shows the 
way , and dialectic now becomes a way of salvation in which 
the soul finds once more its own divine nature and its divine 
home The soul 15 closely akin to godhead and like 1t **—ut 1s 
itself something divine The reason in the soul 15 divine,® 
and comprehends everlasting Bemg immediately by 1ts power 
of thought “1 the eye were not sunlike, it could never see 
the sun”, ®4 if the mind were not akin by nature to the 
good,® the highest of the Ideas, τὸ could never comprehend 
the Good, the Beautiful, and all that 15 perfect and eternal 
In its power of recognizing the eternal the soul bears within 
itself the surest proof that it 1s itself eternal 56 

The “ purification’ by means of which the soul gets rid 
of δ᾽ the defacement that has overtaken it during its earthly 
hfe reveals again the divine in man Even on earth the 
philosopher is thus rendered immortal and godlike 88. As 
long as he can continue im a state of pure intellectual know- 
ledge and comprehension of the everlasting, for so long is he 
living, already in this life, “τῇ the Islands of the Blest’’ 69 
By expelling all traces of the corruptible and the mortal in 
and about himself, he 1s more and more to “‘ become like 
God”, 7° so that when it 1s at last set free from this earthly 
existence, his soul may enter into the divine, the invisible, 
the pure, the cternally sclf-rdentical, and as a disembodied 
mind remain for ever with that which 15 its kn 7™™ At this 
point, Janguage that can only make use of physical imagery 
becomes totally inadequate 7! A goal is set before the soul 
that hes outside all physical nature, beyond time and space, 
without past or future, an ever-present now 7 
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The soul can escape out of time and space and find its home 
πὶ eternity, without at the same time losing its own self 
in the General and Universal that stands above time and 
space We must not inquire what sort of personality and 
individual distinctness can yet remain with the soul when it 
has cast off all effort, desire, sense-perception, and every- 
thing related to the world of change and multiplicity, 
to become once more a pure mirror of the eternal Nor must 
we ask how τὲ 1s possible to think of a spirit removed above 
space and time and all the multiplicity of matter and yet 
personal and separate in its personality For Plato the 
Souls live on as they had been in the beginning—individual 
beings conscious of themselves in a time that has no end and 
is beyond all time He teaches a personal smmortality. 


§4 

There 1s an “ other-worldly ” tone in this philosophy, and 
its doctrine of the soul Far beyond the world in which 
life has placed man lies the realm of pure Being, the good, the 
perfect, and the unspoilt To reach that realm at last, to 
free the mind from the unrest and illusion of the senses, to 
be rid of the desires and emotions that would “ nail” 74 it 
down here below, to sever its connexion 7° with the body and 
bodily things—that is the soul’s highest duty. The only 
reason why it 15 banished into this world 15 that it may all 
the more completely separate itself from the world To die— 
to be dead inwardly to all that 1s visible, material, physical— 
that 1s the goal and the fruit of philosophy 7° “Τὸ be ready 
and fit to die” 15 the hall-mark of the complete philosopher 
For such, philosophy 1s the deliverer that frees him for all 
time from the body ?’—from its desires, its restlessness, 1ts 
wild passions 7®°—and gives him back again to the eternal 
and ts silence. 

To be pure, to be free from evil, to die already in this 
temporal world—these are the oft-repeated exhortations 
which the philosopher addresses to the immortal soul Ascetic 
morality here again demands from man what 15 essentially a 
quite negative proceeding. But this denial of the world 1s 
onlya step leading on to the most supremely positive behaviour 
Katharsts 1s only the gateway to philosophy , and it 1s philo- 
sophy which teaches man how to reach what alone 1s positive, 
the only true and unconditional Being ; instructs him how 
to reach the clear and perfect understanding of the only 
permanent good and how to merge himself utterly in that 
good 7° The soul of the thinker yearns after Reality , 80 
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death 1s for it not merely the annihilation of the chains of 
the body that impede τί, but a very positive “‘ acquisition of 
intellectual knowledge ” * to which τὲ 1s urged on by its proper 
nature—which 1s therefore also a fulfilment of its proper task 
So the turning aside from the physical and the ephemeral 1s 
at the same time and without transition a turning towards 
the eternal and the divine The fhght from the things of this 
world 1s 1n itself an entry into that other world, and a becoming 
like to the divine 52 

But the true realities are not to be found in this world 
To grasp them plainly in its thought—to recover the untrou- 
bled vision of its spiritual eye—the soul must divest itself 
entirely of all the stress and distraction of the earthly For 
this mundane world, the mirage that encompasses the senses, 
the philospher has nothing but demal. Because it gives no 
foothold for true knowledge the whole world of Becoming has 
no independent value for his science The apprehension of 
that which 1s never more than relative, which sumultaneously 
manifests contrary qualities in itself, can only serve as 
stimulus and invitation to the search for what 15 absolute 83 
In this realm of doubtful shadows the soul finds nothmg but 
obscure reminders of that which it had once beheld plainly 
The beauty of the physical world which is apprehended by the 
noblest of the senses, the eye, serves indeed to recall to the 
soul’s memory the Beautiful-in-itself, of which that other 1s 
but a pale copy, and to disclose to the soul what 1s really its 
own property, what it had brought with 1t ready made from 
an earlier existence beyond the bounds of all matter.64 But 
the observation of beauty here below must lead beyond itself 
at once and conduct the mind out of the world of mere appear- 
ance to the pure forms of the Ideal world The process of 
Becoming tells us nothing about the nature of Being, the 
thinker learns nothing from this source—ain fact he learns no 
new knowledge or wisdom of any kind in this world , he only 
recovers what he had before and always possessed τὴ latent 
form ® The treasure, however, lics beyond the hmits of this 
world He must turn away his gaze from the shadow-figures 
upon the wall of the cave of this world, and direct 1t towards 
the sun of eternity 8° He is placed 1n this world of perpetual 
change , to it his senses and his understanding are directly 
referred, and yet he must disdain and rise superior to, and flee 
from, all that this world offers, giving himself up immediately 
and entirely to the unseen, and taking flight from this world 
to that where he will become like God, and be purified and 
justified by the power and might of his knowledge 57 
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Earthly life as τὸ actually 1s will remain strange to him, and 
he a stranger 1n earthly [16,838 despised as a fool for his in- 
aptitude in earthly affairs by the great majority of those who 
are so versed in such things ®® He has something higher to 
think about—the salvation of his own soul He will not live 
for the community, but for himself, and his real task 30 Human 
interests seem to him hardly worth troubling about, ®! the state 
itself hopelessly corrupt, founded as 1t 1s upon deception and 
passion and injustice At the same time, he himself of course 
would be the real statesman,” the leader who could guide his 
fellow citizens to their true salvation—acting not as the servant 
of their lusts, but as a doctor who gives help to the sick 33 
It 1s “ not ships and harbours and walls and taxes and such 
trivialities ”’ 94 that he would give the city, but justice and 
health and everything else which after this life can stand before 
the stern judgment of the other world * This would be the 
best mode of life,9* and he could show them the way to it, 
no worldly power or greatness can do as much—none of the 
great statesmen of the past, Themuistokles, Kimon, and 
Perikles, understood anything of all this, all their efforts were 
nothing but blind error and wandering 57 

At the climax of his life and of his philosophical develop- 
ment Plato completed an ideal picture of the State, drawn in 
accordance with the pnnciples and the requirements of his 
own philosophy It rests upon a broad foundation—the 
multitude of 115 inhabitants divided strictly into classes that 
in themselves and their manner of life are to display, like a 
beacon that can be seen afar, the virtue of Justice At one 
period this had seemed to include all that was necessary for 
the completion of the ideal State, but now, far above that 
level, pointing upwards into the lofty aether above the earth, 
a final consummation reveals itself to him, to which all mere 
mundane things serve but as support andfurtherance A small 
minority of the citizens, the philosphers, form this last pmnacle 
of the building Here on earth and in this state that 1s organ- 
ized in conformity with justice, they will serve the state, 
as in duty bound and not for their own satisfaction, and take 
part in government 58. As soon as duty 1s fulfilled they will 
return to the supramundane contemplation which 15 the aim 
and content of their whole life’s activity To provide a place 
where these contemplatives may live, where they may be 
educated for their vocation, the highest there 1s, to allow 
dialectic as a form of living to take its place in the activity of 
worldly civilization as an object of men’s effort 99- --ἰο bring 
about all this the Ideal State 1s built up step by step The 
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bourgeois social virtues and their firm establishment and inter- 
connexion, which had once seemed the real and sufficient 
reason for the erection of the whole edifice of the state—seen 
from this elevation, these no longer retain their independent 
importance “ The so-called virtues” all pale before the 
highest capacity of the soul, which 1s the mystic beholding of 
the eternal.1°? The chief mission of the perfect wise man 1s 
no longer to fulfil his obligations to the others that stand with- 
out To make his own inner life fit and ready for self-emanci- 
pation 1s now his real and immediate task. Mysticism aims at 
a personal salvation such as the individual can only obtain for 
himself Good works are no longer necessary when the mind 
has no further connexion with earthly life and conduct. 
When τὲ comes to dealing with practical earthly affairs he 
who possesses the highest virtue will have all these others 
added unto him? Virtue belongs to him, it 15 his real 
condition of being, but the particular virtues he will rarely 
need to use 

This lofty pinnacle is accessible to but afew God alone and 
a small 103 company of mortals are able to approach in pure 
thought to the everlasting Reality, the sole object of certain, 
plain and unchanging Knowledge The majority of men can 
never become philosophers?°* And yet, according to this 
philosophy, the crown of all life belongs to the philosopher 
This 1s no religion for the poor in spirit +Science—the supreme 
knowledge of the highest Being—is a pre-condition of salva- 
tion To know God 1s to become hke God 1 It 3s easy to 
see why such a message of salvation could not attract a wider 
community of believers It could not have done so without 
being false to its own nature To a few lofty spirits among 
mankind, 1t offers a reward that beckons from eternity 
Freedom from hfe in the corruptible body 1s the prize 1t offers , 
that and a never-ending union with true Reality—a return to 
what is everlasting and divine A symbol of what the philo- 
sopher has achieved after his death will be provided by the 
community by whom the departed will be honoured as a 
Daimon,1% 

Such then 1s the ideal vision of a civilization in which the 
belief in the soul’s immortality and its vocation to an ever- 
lasting life in the kingdom of the gods was held with profound 
and serious conviction The belief m immortality here 
becomes the corner-stone of a building, the architect of 
which regards all earthly things as only valid for the moment, 
and therefore of profound unimportance For him only the 
Heaven of the spiritual world with its everlasting laws and 
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patterns seriously matters He discards without a regret 
the whole of Greek culture as 1t had expressed itself in state 
and society, custom and art—an art that will last as long as 
humanity itself He demands an aristocracy, and an aris- 
tocracy measured by a standard of what 1s the ‘‘ best” that 
was quite beyond the reach of any possible human Society even 
though it were as deeply impregnated with aristocratic ideas 
as Greek society always was And the final aim and ideal 
sought by this organization of life on earth was to be the 
superseding of all earthly life 

The mind of Plato, equally ready to receive as to give, was 
not likely to become immobilized for ever in a mystic rapture 
of vision. Even when he had finished the Republic he did not 
cease 1o reshape his system at many poimts and m many 
directions, while some special problems were taken up again 
for further and repeated study. Even a second sketch of a 
political system was left behind by him in which he sought 
to lay down rules for the guidance of hfe among the multitude 
who are still regarded as completely shut out from ihe realm 
of the everlastmg Forms To this end the mghest aims of 
human endeavour are almost left out of sight and practical 
ules for reaching the attainable “‘ better” are supplied for 
the benefit of the majority. He had learnt resignation at 
many points Nevertheless, the profound conviction of all 
his thoughts remained unchanged ; the claims that he put 
before the world and mankind remained essentially the same. 
For this reason after generations have not been mistaken in 
seemg in hum the priestly man of wisdom, who with waming 
finger points the immortal spimt of man on 1ts way from this 
feeble world upwards to the everlasting life. 
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2Pl, dp c. 32 f (40 C ft) 

2Ap 41 CD 

3 Ap 29 A B, 37 B 

4 Xen, Cyrop 8, 7, 17, makes the dying Kyros justify his faith that 
the soul survives the body rather on the lines of popular belief and the cult 
of souls than trom would-be-philosoplucal considerations (8 20, see 
above, chap v,n 178) In spite of thishe allows the question to remain 
undecided—as though of little importance—whether, in fact, the soul 
then leaves the body and lives on or whether μένουσα ἡ ψυχὴ ἐν τῶ 
σώματι συναποθνήσκει, § 21 In either eventuality he will after death 
μηδὲν ἔτι κακὸν παθεῖν, § 27 —Anst, SE xvu, p 176b, 16, πότερον 
φθαρτὴ ἢ ἀθάνατος ἡ ψυχὴ τῶν ζώων, od διώρισται τοῖς πολλοῖς ---Ἰπ 
this question they ἀμφιδοξοῦσι 

5 Pl, Phd 70 A,77B,80 Ὁ This belief of the πολλοί and παῖδες 
looks indeed much more like a piece of superstition than a demal of 
the continued lite of the ψνχή (in which hght Pl represents it) We 
have already met with the soul as a wind-spirit more than once when 
it leaves the body the other wind-spints carry 1t off and away with 
themselves (cf above, chap 1,n 10), esp, when a high wind 1s blowing 
(cf the German popular belicf that when 2 man hangs himself a storm 
arses Gnmm, p 635 cf. Mannhardt, Germ Myth 270 n In 
other words, the “furious host”, the personified storm spints— 
Gimm, p 632, cf Append vu—come and carry away with them 
the poor unquiet soul) 

° Cf Pl, RP 330 DE _ There 1s mole about these matters in the 
speech against Anstogeiton, [D ] 25, 52-3. In spite of the popular 
form in which it 1s put such an opinion 1s not to be claimed at once 
as a popular and generally held belief the author of this speech 1s 
a follower of Orpheus, a fact which he himself betrays in § 11 

7 Pl, Rp 608 Ὁ. 

® It is probable that in the Πολιτεία two essentially distinct stages of 
Platonic doctrine are found side by side with only an external bond 
of umon, and that in particular what 1s said in Bk v, 471 Cff, to the 
end of Bk vu about the φιλόσοφοι, their educaton and position in the 
state (and outside politics), 1s an extraneous addition to the completed 
picture of the καλλέπολις which 19 given in Bks u—v, 471 C an after- 
thought not onginally included in the plan of the whole book and not 
anticipated in the beginning of 1t This seems to me to emerge 
unmistakably from a careful and unpreyudiced study of the whole work 
and to have been completely demonstrated by Krohn and Pfleiderer 
That Plato himself regarded the first sketch of an ideal state as a 
separate work (which may even have been actually published separately 
Gellius, 14, 3, 3), 13 shown by the begmning of the Timaeus Here— 
with the implication of quite a difterent staging of the dialogue 
and a diffe.ent introduction from what we now tread in Rp, Bk 1, 
cl—u, c 9—we have an exact recapitulation of the subject of the 
inquiry in the “Πολιτεία from τι, 10, 367 FE, to v, 460 C, with the 
dehnite statement (19 AB) that thus far and no farther had the discussion 
gone “‘ yesterday” The stagesin which the whole work was composed 
seem then 10 be divisible as follows (1) Sketch of the state of the 
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φύλακες (10 brief) embodied in a dialogue between Sokrates, Knton, 
Timaios, Hermokrates, and another: compamon 1m subject matter 
agreeing (apart from the introduction) substantially with Rp u, 10, 
367 E, to v, 460 C (2) Continuation of this sketch in the story ot 
ancient Athens and the people of Atlantis 1709 completions transferred 
elsew here because in the meantime the “Πολιτεία itself has been eatended 
and into the empty framework of the Tip thus left available the account 
of the creation of the world given by T1maios 1s very loosely inserted 

the frame-narratives of the Τίμαιος and Κριτίας never being com- 
pleted (3) Contmuation of the first sketch (still virtually along the 
lines onginally laid down) in Rp v, 460 D-471 C (in which 466 E ff. 
is a brief account of the behaviour of the state in time of war—a 
substitute for the longer and mo1e detailed statement on the same 
subjectin Tim 20 Β 1), andin vim, 1x (the greater part), and x, second 
half (608 C ff) (3) Finally the whole work receives 1ts crown and 
completion in a section that was, however, not foreseen in the older 
parts of the design, for it disturbs pait of that onginal design's 
independence and validity and does more than merely supplement 1t-— 
the introduction of the φιλόσοφοι and their special type of “ virtue”, 
x, 471 C-vu fin , 1x, 580 D-588 A, x, part 1 (to 608 B) —Then came 
the final editing of the whole insertion of the new introduction, 3, 1-- 
un, 9 (not necessarily left until the completion of the whole) , necessary 
bringing into harmony of the divergent elements by a few eacisions, 
qualifications, etc , and probably a hterary revision and polishing 
of the whole book —The whole thus finally produced reveals 1ts ongin 
clearly enough in the outgrowing of a first plan and its replacement 
by a second that has naturally suggested itself in the course of the 
author’s own continued development At the same time Plato could 
claim that the whole edifice, in spite of much extension and rebuilding 
m a different style of architecture, should be considered as a umty 
in the form in which he finally left 1t (as a noteworthy monument, 
too, of his own alteration of view) He himself in the sublmest 
moments of his mystic flight in Bks vi and vii in no sense rejects the 
groundwork of the καλλίπολις of πον (though not, indeed, designed 
originally as such), but merely reduces it to the position of a substructure 
which remains a necessary and sole foundation even for the mystic 
pinnacle and preserves 11s absolute validity for the great majority of the 
citizens who inhabit the καλλίπολις (for the φιλόσοφοι are still regarded 
as very few in number) for whom itis a school for the exhibition of 
political virtue —In the fist sketch, then, there 1s no trace of a doctiine 
of immortality that can be properly so called, and the popular belicf 
im a continued hfe of the soul after death has for Plato, at this stage 
at least, no serious weight or importance The φύλακες are not to 
tiouble about what may follow death (μι, 1 ff), the main purpose 
in view 15 to show that δικαιοσύνη 15 1ts own reward, and the rewards 
which aie anticipated for it afte: death are only ironically alluded to 
fu, 363 CD, cf 366 1B) Sokrates means to do without such hopes 
(366 L ff) The ἀθανασία ψυχῆς 15 only introduced as a paradox in 
1, 608 Ὁ (in the continuation of the first sketch) for which proof 15 
sought whereupon the importance of the question as io what may 
await the soul after death emerges (614 A ft) as well as the neccssity 
of taking thought not for ths short life but ὑπὲρ τοῦ ἅπαντος χρόνου 
(608 €), of which nothing had been said or could have been said in 
ui-v_— Finally in vi-v the .ndestructiblity of the soul 1s imphed in 
us sublimest form It is evident that Plato’s own views on these 
matters had undergone changes in the course of time, and that these 


NOTES TO CHAPTER XIII 479 


changes are reflected in the vanous strata of the Πολιτεία even after 
its final editing (Cf Krohn, Platon Staat, p 265, Pfleiderer, 
Plaion Frage, p 23 1, 35 ff, 1888) 

® The Appearance βούλεται, ὀρέγεται, προθυμεῖται εἶναι what its Idea 
1s Ρλά, 74 Ὦ, 75.858 The Ideas are thus teleological causes hke the 
divine τοῦς of Anstotle which, unmoved itself, κινεῖ ds ἐρώμενον (just 
as matter has a desire for form, potentiality for actuality) Plato it 
1s true did not keep to this method of illustrating rather than explaining 
the relation between the Appearance and the unmoved Idea 

10 νγρήσει μετὰ λόγου περιληπτάν, Tim 27 Ὁ οὗ οὔποτ᾽ ἂν ἄλλω 
ἐπιλάβοιο ἢ τῷ τῆς διανοίας λογισμῶ, Phd 79 A αὐτὴ δι᾽ αὐτῆς ἡ 
ψυχὴ τὰ κοινὰ φαίνεται περὶ πάντων ἐπισκοπεῖν, Tht 185 Ὁ 

11 The prius in the case of man 15 really the perception of his own 
mental activity in νόησις pera λόγου as being a process essentially 
different from δόξα per’ αἰσθήσεως ἀλόγου It 1s inference from the 
former alone that leads to the conclusion that the voovpeva exist 
Tem 51 B-52 ἃ It 1s the Ideas that we grasp in abstract thought 


αὐτὴ ἡ οὐσία ἧς λόγον δίδομεν καὶ ἐρωτῶντες καὶ ἀποκρινόμενοι, Phd 
78 Ὁ 


18 The ἐπιστήμη which δεαλεκτική alone can give (Rp 533 DE) 15 
ἀναμάρτητος (Rp 477 E) 

18 Of the three εἴδη or yévy—the ὅν, the γιγνόμενον and the ἐν & 
γίγνεται (the χώρα), of Tom 48 Ef, 52 ABD—the turd at any rate 
1s quite foreign to the soul Like the World-Soul (Jim 35 A), along 
with which it 1s “‘ mixed ᾽" (41 Ὁ), the individual soul also 15 a middle 
term between the dpepes of the Idea and the κατὰ τὰ σώματα μεριστόν, 
having a share in both 

t4 True, unalterable Beng belongs only to the aedds and therefore 
also to the soul Phd 79 Af 

18 Phd c, 54-6 (105 B-107 B) 

186 ὁμοιότερον ψυχὴ σώματός ἐστι τῷ ἀειδεῖ (and that =7 ἀεὶ 
ὡσαύτως ἔχοντ), Phd 79 Β τῷ θείῳ καὶ ἀθανάτῳ καὶ νοητῶ καὶ 
μονοε.δεῖ καὶ ἀδιαλύτῳ καὶ ὡσαύτως κατὰ ταὐτὰ ἔχοντι ἑαυτῶ ὁμοιότατον 
ψυχή, 80 ΑΒ 

1 ἀγένητον, Phdy ς. 24, 245 D (ἀιδιος simply, RP 611 Β). The 
creation of the souls in ΤῊΝ 1s only intended to represent the o1gin 
of the spintual from the δημιουργός {not the coming into being of the 
soul 12 tzme) see Siebeck, Ges ὦ Psychol 1,1,275 ft Still. τῇ remains 
impossible to say whether Plato whenever he speaks οἱ the pre-eaistence 
of the soul always means that the soul existed without beginning 

16 Asto the relation of the individual soul to the soul of the universe, 
neither the mythical account in Fimaeus nor the bnefer allusion in 
Phileb 30 A allows us to conclude that the soul of our body 15 “ taken 
from” the soul of the σῶμα τοῦ παντός In reality the fiction of a 
“* World-Soul ” 1s intended to serve quite other purposes than the 
denvaton of the individual soul from a single common source 

1° Tin 34 C, Lg 891 A-896 C 

2@ Acc to the account in Phdy 246 C, the soul suffers 1ts downfall 
into the earthly emstence if ὁ τῆς κάκης ἵππος,1 6 the ἐπιθυμία in the 
soul, tends towards the earth--217 B It must, therefoie, be the 
result of the prepandcrance of the appetitive impulses This, however, 
can only happen if the λογιστικόν of the soul has become too weak to 
drive the soul-chariot any longer asitsduty was Hence the supporting 
wings, 16 the νόησις, of the soul-horse fall off Itis thus a weakening 
of the cognitive part of the soul that causes its downfall into matenality 
(just as τ 1s the measure of their capacity for knowledge that determines 
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the character of the ἐνσωμάτωσις of the souls, and their return to the 
τόπος ὑπερουράνιος 15 equally determined by their recovery of the 
purer form of knowledge 248 C ff, 249 AC) Thus it 15 not, as in 
Empcdohkles, a religio-moral transgression that Jeads to the incarnation 
of the souls, but a failure of intellect, an intellectual fall in sin 

21 The soul 1s, acc to the account in J2 , created in order that by 
animating and governing a body, τ may complete the sum of creation 
without the ζῶα the οὐρανός (the universe) would be ἀτελής, Tam 
41 Β ff Acc to this teleological motivation of the bemg and the 
ἐνσωμάτωσις of the soul, this latter, the ἐνσωμάτωσις, would have 
belonged to the onginal plan of the δημιουργός and there would be 
no purpose in the creation of the souls (by the δημιουργός and the 
inferior gods) unless they were destined to the animation of the ζῷα 
and conjunction with σώματα But it 15 obviously inconsistent with 
all this that the object of the soul’s endeavour should be to separate 
itself as soon as possible and as completely as possible from the body 
and everything material in order to get back again to immaterial life 
without any body—42 BD This 1s a relic of the onmginal theological 
view of the relation between body and soul In Phd (and usually in 
Plato) it displays itself unconcealed, but τὸ was far too closely 
bound up with the whole of Plato’s ethic and metaphysics not 1o make 
its ulheit appearance even when as in Tim he wished to keep the 
physiological side to the fore 

22 Phdy 245 C-246 A The soul 1s τὸ αὐτὸ κινοῦν, and indecd 
continually, ἀεικίνητον, it 18 τοῖς ἄλλοις ὅσα κινεῖται πηγὴ καὶ ἀρχὴ 
κινήσεως (the body only scems ἰο move itself, but τῇ 1s really the soul 
within which moves 1t—246 C) If the soul were to pensh, πᾶς 
οὐρανὸς πᾶσά τε γένεσις would be at a standstill The conception of 
the “soul” as the ἀεικίνητον was already well and long established 
in Plato’s time {see above, chap xu, π. 150) In the form im which 
he introduces 1t here (as a proof of the ampenshabulty of the soul) 
he may have modelled his conception on that of Alkmaion (Amst, 
An 405a, 29) sce Hirzel, Hermes, x1, 244 Lut Plato here and 
throughout Pidr 15 speaking of the individual soul (ψυχή collective 
singular) So too in lg 894 E ff, 896 A ff (λόγος of the soul 
ἡ δυναμένη αὐτὴ αὑτὴν κινεῖν κίνησις It 1s the αἰτία and the issue of 
all movement in the world, the source of life, for life belongs to that 
which αὐτὸ αὐτὸ κινεῖ 895 C) As distinguished from the ψυχὴ 
ἐνοικοῦσα ἐν ἅπασι τοῖς κινουμένοις we do not hear of the (double) World- 
Soul until 896 E There 1s in fact κίνησις in plenty im the world 
besides that of the animated organisms 

22 Phd 93 B (c 43) and often 

25 ψυχή on the one side, πᾶν τὸ ἄψυχον on the other Phdr 246 B 
and so generally 

% Tim 86 BH (c 41)—In brief κακὸς ἑκὼν οὐδείς, διὰ δὲ πονηρὰν 
ἕξιν τινὰ τοῦ σώματος καὶ ἀπαίδευτον τροφὴν (education of the soul) 
ὁ κακὸς γίγνεται κακός, 86 E 

τὸ σωματοειδὲς ὃ τῇ ψυχῆ ἡ ὁμιλία τε καὶ ξυνουσία τοῦ σώματος 

«+ ἐνεποίησε ξύμφυτον κλ Phd 81 C, 88 Ὁ 

27 Pythagoreans, see above (chap xi, n 55), hardly Demokrtos 
(Dox, p 390, 14) The trichotomy can exist very well side by side 
with the dichotomy (which also appears) into λογιστικόν and ἀλόγιστον, 
the last being simply divided again into θυμός and ἐπιϑυμία 

28 In the first sketch of the Republic (u-v) Here it 1s admittedly 
bound up with the three classes or castes of the state, but ᾿ξ has not 
been invented for the benefit of these classes On the contrary, the 
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tnchotomy of the soul 15 original and the division of the citizen body 
into three parts 1s derived and explaimed from 11; cf 435 F ~The 
view that Plato was never quite se11ous about the threefold division 
of the soul but always spoke of 11 a» something semi mythical or as 
a temporanly adopted hypothesis, will not appear plausible on an 
unprejudiced study of the passages in the Platonic wntings that deal 
with the thieefola division of the soul 

29 Rp x, 611 A-E (c 11), shows clearly that the reason which 
made Plato abandon his conception (given in the first sketch of the 
Rep and still masmtamned in the Phaedrits) of the natural tnchotomy 
of the soul into parts οἱ divisions was the consideration ot its immortality 
and vocation to mtercouise with the θεῖον καὶ ἀθάνατον καὶ ἀεὶ ov — 
The emotions and passions by which thc soul 15 “ fettered” ὑπὸ rot 
σώματος, explain ut tendency to clothe itself im another body after 
death, Phd 83 C ff If the emotions and passions were indissolubly 
linked to the soul the laiter could never escape from the cycle of 
rebirths —On the othe: hand, if only the λογιστικόν, as the only 
independently cxsting side of the soul, goes into the place of judgment 
in the other world there would seem to be no reason that should tempt 
this simple uncompounded soul to renewed ἐνσωμάτωσις, a process 
which implies matenalhty and desire (This difficulty troubled 
Plotinos too) Plato takes into view the possibilty of an inner 
corruption of the pure and undivided intellectual soul which makes 
a future state of punishment and purgatory possible and intelliible 
and explains the existence (until a complete return to purity 15 achieved) 
of a tendency or constraint to renewed ἐνσωματώσεις even without 
ἃ permanent association with the θυμοειδές and the ἐπιθυμητικόν 

99 τῇ ἀληθεστάτη φύσει the soul 1s povoedds, Rep. x, c 11 (611 B, 
612 A) Hence itis τὸ παράπαν ἀδιάλυτος ἣ ἐγγύς τι τούτου, Phd 80 B 

31 The intellect-soul ἀθάνατον ἀρχὴν θνητοῦ ζῴου 1s the creahon 
of the δημιουργός, the other faculties of the soul, θυμός, ἐπιθυμία 
(and αἴσϑησις therewith), ψυχῆς ὅσον θνητὸν (Tem 61 C), are all added 
to the soul at the moment of 1ts union with the body by the subordinate 
deities Tim 41 D-44D, 69 A~70 Ὁ (c 14, 15, 81). The same idea 
appearsin Rp \,611 BC τὸ detyevés μέρος τῆς ψυχῆς 15 distinguished 
from the fwoyerés Polit 309 C 

393 τὸ σῶμα καὶ af τούτου ἐπιθυμίαι, Phd 66 C The soul moved 
by passion suffers ὑπὸ σώματος, 83 CD In death the soul 15 καθαρὰ 
πάντων τῶν περὶ τὸ σῶμα κακῶν καὶ ἐπιθυμιῶν, Crat 404 A 

83 Τὴ 48 Ο [ΤΕ 15 only as ἃ result of this violent and contradictory 
excitement through the physical perception of Becoming that the soul 
becomes ἄνους (which 1s orginally foreign to 1t) drav εἰς σῶμα ἐνδεθῇ 
θνητόν, 44 Α (It will in time become ἔμφρων once more and can 
become wise, 44 BC In the case of the animals, which can be inhabited 
by the same soul, 1¢ will 1emain always d¢pwv—one may suppose ) 

84 ῦ, σμικρὸν χρόνον, οὐδὲν μὲν οὖν πρὸς τὸν ἅπαντα (χρόνον) 
Rp 498 Ὁ 

35 In accordance with popular thought (but obviously also in perfect 
seriousness and without any sprcial concession) death 1s regarded 
as τῆς ψυλῆς ἀπὸ τοῦ σώματος ἀπαλλαγή, Phd 64 C, Gorg 524 B 
Hence, τὸ usually happens that the soul μηδέποτε εἰς “Αιδου καθαρῶς 
ἀφικέσθαι, ἀλλ᾽ ἀεὶ τοῦ σώματος ἀναπλέα ἐξιέναι, Phd 83 Ὁ. (---ἀεὲ, 
1e with the eaception of the few complete φιλόσοφοι that do not need 
further purfication χὰ Hades, and this 15, in fact, the doctrine of the 
Phd. xtself, cf 114 Ὁ, 80 E, 81 A) 

3¢ Purgatory, punishment and rewards in the other world Gorg 
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523 ff , Rp x,c, 13 Ε΄, 614 A ff (vision of Er, son of Armenios 
in the continuation of the first version of the πολιτεία), Phd 110 B- 
114 We must not here go into the details of the individual myths 
in which it 1s still pethaps possible to distinguish what parts Plato 
has taken out of ancient poetry and popular legend and what comes 
from theological and particularly Orphic doctrinal poetry—or even 
(Rp x) fiom Onental fables—and how much he has added 
independently on his own account (A few remarks wall be tound in 
G Ettig, Avherunt, Letpz Stud ται, 3N5 ff , cf also Doring, Arch 
Ges Phil 1893, p 475 fi , Dieterich, Nekyia, 112 ff) He usually 
distinguishes three classes among the souls (only apparently two in 
Phdy 249 A) those who aie affected with curable faults, the hope- 
lessly and incurable guilty (who are condemned to efernal punishment 
m Tartaros without rebirth Gorg 525 C fl, Rp 615 "Ὁ, Phd 
113 E), and, thirdly the ὁσίως βεβιωκότες, δίκαιοι καὶ ὅσιοι This 
15 the system of Gorg 525 BC, 526C, Rp 615 BC (With these come 
also the ἄωροι, 615 C, who neither deserve punishment nor reward— 
of them Er said ἄλλα, οὐκ ἄξια μιήμης Perhaps older theologians 
had already concerned themselves with these, not being satisfied with 
the fate assigned by popular mythology to the dwpo:—see Append vi 
—it would have been a natural subject for the piofessional attention 
of these Schoolmen of popular supersition) In Phd 113 D & the 
question 15 even more minutely dealt with Here we have (1) of 
μέσως βεβιωκότες (che visser’ senz’ infamia e senza lode), (2) of ἀνιάτως 
ἔχοντες, (3) of ἰάσιμα ἡμαρτηκότες, (4) of διαφερόντως ὁσίως βεβιωκότες, 
and (5) the élite of these ὅσιοι, the real philosophers, οἱ φιλοσοφία 
ἱκανῶς xa@nodpevo.—these are not born again ‘To the other classes 
are assigned their appropriate purgation, reward or punishment Here 
classes 2, 3, and 4 correspond to the three classes of Rp and Gorg 
(which may perhaps be nodelled on the divisions popularized by older 
theological poeiry—see above, chap xu, n 62) Novelties are the 
μέσως βεβιωκότες and the true philosophers or these last the abode 
upon the μακάρων νῆσοι (Gorg 526 C), or, what comes to the same thing, 
upon the surface of the earth (ΡΠ ὦ 114 BC), 1s no longer sufficient 
They go és μακάρων τινὰς εὐδαιμονίας (115 Ὁ), which means that they 
are really freed entirely from temporal existence and enter into the 
unchanging “‘Now” of eternity (As far as the complcte escape 
of the φιλόσοφοι 1s concerned the account in Rp x, c 13 [614 A- 
615 C) does not contradict that of Phd The only reason why this 1s 
not mentioned in Rp 15 that these absolutely enfranchized souls could 
not appear upon the λειμών there mentioned 614 E)—Of these 
various accounts that of Phd seems to be the latest In Lg there 
1s yet another indefinite allusion to the necessity of undergoing a judg- 
ment after death 904 C ft 

3” Chovce of thei new state of life by the souls in the other world, 
Rp 617 E ff , Phdy 249 B The purpose of this arrangement 15 
made clear by Rp 617E αἰτία ἑλομένου θεὸς ἀναίτιος (cf Tim 42 Ὁ) 
It 1s, in fact, a theodicy and at the same time secures the complete 
responsibility of every man for his own character and deeds {cf 619 C) 
There 1s no idea of founding a determinist theory upon τὲ —The choice 
15 guided by the special character of the soul (which it has developed 
in its previous life) and its tendencies (cf Phd 81 E, Lg 904 BC) 
For the same reason there 1s no choire on the occasion of the soul’s 
first ἐνσωμάτωσις (Tim 41 E) after that in later births a definite 
descent in well-marked stages tn pettts, can be observed, each conditioned 
by the degree of corruption attaching to the soul (Tim 42 B ff) 
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All of which can very well co exist with a choice of 1ts own fate by the 
soul conditioned by its own nature 

38 ξιμμετρια, Tm 87 Ὁ 

3° At least three (as in Pi, O 11, 75 ff), acc to Phdy 249 A 
Between each ino births there 15 an intervening period of 1,000 years 
(Rp 615 A Prd; 249 AB) This cuts away the ground from such 
myths as that of the varous “‘lves”’ of Pythagoras (see Append x) 

40 Incaination 1n animals, Phdy 249B Rp GIS A, 620% Phd 
81F fn 42 BC Tht this part wis iny less senously meant than 
any othe part of his doctrine of metempsychosis 1s not in the least 
suggested by Plato himself Acc to Τη 91 D-92 B, all the animals 
havc souls that had once inhabited the bodies of men (see Procl , 2% 
Rp u, 332 Ikroll he τῷ trying to harmonize Tim and Phdy) In 
fact, the idea that ἃ man’s soul might inhabit an animal was precisely 
the great dificulty in Platos doctmne oi the soul If, as 1s said in 
Phdr 249 BC, a real anin al soul cannot enter into a human body 
because it does not possess νοησις or the power of “ chalectic ᾿᾿ which 
constitutes the essential part of the human soul’s activity, how can 
a real human soul ente: into an animal’s body when 1¢ 1s obvious 
that as an animal it can make no use of 1t8 νοησις ? §=(For this vely 
reason many Platonists—those who were not satisfied with ingenious 
or artificinl interpretations cf Sallust, de Dis 20 fProcl, τι Tim 
329 DDE—demied the entrance of the human sou) into ammals οἵ, 
Aug CD x, 30, and pirtic Nemes, p 116 Matth Lucr iu, 760, 
already scems to have such Platonist: in mind) The λογιστικόν of 
the soul seems to be absent from animels or to be present but 
undevcloped as in children Fp ww, 441 AB (or does 1t remam 
permanently bound in ἀφροσυνῃ ’ see above, this chap, n 33 Just 
snch a theory put rorwaid by exponents of μετεμψύλωσις Who would 
mike the ψυχη always the same but not always equally active, is 
attached by Alex Aphr, de An, p 27 Br) But ace to the later 
doctrine of Tlato the λογιστικὸν comprises the whole contents of the 
soul befoiec τὰ enters a body τὲ the ammals do not possess τὲ then 
they do not sinctly speaking possess a soul (θυμος and ἐπιθυμία in them 
selves are not the soul they are only added to the soul when 1% first 
e1ters into a body) It scems certiin that Plato adopted the view that 
the soul migrates into the bodies of animals from the theologians 
and Pythagorerns, while he still beheved that the soul was not pure 
power of thought but also (as stillin Phdr ) included θυμος and ἐπιθυμια 
in itself Later, because 1t was difficult to do without the migration 
theory of the soul on account of its ethica: importance, he allowed 
the 1de1 to 1emain side by side with his 1eorganized and sublimated 
doctrine of thesoul (On the other hand, mctempsvchosis into plants — 
which ate ceitainlv also ζῶσ, though they only have ro ἐπιθυμητικον, 
τι 77 B—was never adopted by him fiom Empedokies cf Procl, 
m Rp u, 333 Kr, and for the sme reasor = ths idea. was un'mportant 
and indifferent from an ethical port of vicw ) 

41 τὴν εἰν TOV Ἰοῆτον τόπον τῆς ψιχῆς ἄνοδοι, Rp 517 B 

45 ἐπειδη Se ἀγειητον ἐστι, και αδιαῴφθορον αὐτο avayxn εἶναι, Phdr 
215 D—the ancient argument from the fact that the dividual soul 
(and of this Plato 1s speaking) has no beginning to the conclusion that 
its life cin have no end 

48 This much mav be conceded to Teichmulie:’s observations 
“The individual, and tle individual soul, 1s not an independent 
pninciple but only a resultant of the compounding of the Idea and the 
punciple of Becoming *"—though this 1s not hov Plato regards the 
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matter, hence in Plato—‘the individual is not eternal (1e not 
necessanly), and the eternal Principles are not individua " Stud z 
Ges ἃ Begr, Ὁ 115, 142 (1874) But all that Teichmiiller has to 
say under this head 15 in reality only a crtécrsm of the Platonic 
doctrine of the soul and does not help us to detersmme what exactly 
that doctrine was Plato speaks always of the immortality, 1e the 
eternity, of the individual soul, nowhere does he confine 
indestructibility to the “ common nature ” of the soul, and this fact 
1s not even remotely explamed by appealing as Teichmiller does 
to an alleged “orthodoxy” to which Plato 1s supposed to be 
accommodating lus words If from no other passage we should be 
obliged to conclude definitely from Rp 611 A that Plato beheved in 
the existence of a plurality of souls and in their indestructibilty 

det dv elev αἱ αὐταί (ψυχαί οὔτε γὰρ dv που ἐλάττους γένοιντο μηδεμιᾶς 
ἀπολλυμένης, οὔτε αὖ πλείους Here the predicate of the first sentence 
1s indubitably εἶεν only it 15 affirmed that always the same souls will 
exist, not that ai αὐταὶ εἶεν (“ἡ the souls are always the same ones " as 
Leichmuller supposes, Platon Frage, 7 ff, and it 1s asserted with all 
possible plainness that the plurality of individual souls, of which a 
definite number exist, 1s indestructible 

44 Eg appeal made to τελεταί, παλαιοὶ λόγοι ἐν ἀπορρήτοις λεγόμενοι, 
and particularly to Orphic doctrine, in those places where he 1s speaking 
of the inward difference between the soul and all that 1s corporeal, 
of the soul’s “ death” in earthly life, of its enclosure in the σῶμα 
as το σῆμα in punishment of 1ts misdeeds—of pumshment and purifica- 
tion after death in “Αιδης, of the migration of the soul, its 
imperishabulity, dwelling of the pure in the neighbourhood of the gods 
(Phd 61 BC, 63 C, 70 C, 81 A, 107 Ὁ ff , Gorg 493A, Crat 400 BC, 
Men 814A, Lg 870 DE, 872 E). This also 1s the ongin of the tendency 
to compare the highest philosophical activity, or the beholding of the 
Ideas before all time, with the ἐποπτεῖαι of the mystenes Phdr 
250 B, cf Lob, Agi 128, 

45 Nine (an ancient sacred number) stages from the φιλόσοφος 
downwards to the τύραννος, Phdy 248 DE 
aca 1s frequently stated 1n individual myths, cf also Phd 

47 Phdr 250 C (éorpeor), Rp 611 CD (Glaukos) 

48 τὴν τοῦ ὄντος θήραν, Phd 66 C (ὅταν αὐτὴ καθ᾽ αὑτὴν πραγματεύ- 
ἡται ἡ ψυχὴ περὶ τὰ ὄντα, Tht 187 A. αὐτῇ τῇ ψυχῇ θεατέον αὐτὰ τὰ 
πράγματα, Phd 68 D) 

40 ξυναίτια, Tim 46 ΟΠ νοῦς καὶ ἀνάγκη, 47 E ff (ὁ θεός 18 πολλῶν 
ἀναίτιος, namely τῶν κακῶν, Rp 379 AC) 

50 The σῶμα with which the soul 1s bound up 1s a κακόν, Phd 66 B 
(δεσμοί of the soul, 67 Ὁ) The κακά in the world are regularly said 
to come from matter until in Lg, side by side with the ἐνεργέτις 
ψυχή of the world, there appears an evil World-Soul that works evil 

5. Particularly 1n Phd, καθαρεύειν---κάθαρσις---οὗ φιλοσοφίᾳ ἱκανῶς 
καθηράμενοι in contrast with the ἀκάθαρτοι ψυχαί, 67 A fi, 69 BC, 
80 E, 82 Ὁ, 198 B, 114 C. Katharsis of the soul through dialectic 
Soph 230 C ff Express allusion to the analogous requirement of 
κάθαρσις by of τὰς τελετὰς ἡμῖν καταστήσαντες, Phd 69 C. 

52 κάθαρσις εἶναι τοῦτο ξυμβαίνει, τὸ χωρίζειν ὅ τε μάλιστα ἀπὸ τοῦ 
σώματος τὴν ψυχὴν καὶ ἐθίσαι αὐτὴν καθ᾽ αὑτὴν πανταχόθεν ἐκ τοῦ 
σώματος συναγείρεσθαί τε καὶ ἁθροίζεσθαι, κἀὶ οἰκεῖν κατὰ τὸ δυνατὸν 
καὶ ἐν τῶ νῦν παρόντι καὶ ἐν τῶ ἔπειτα μόνην xa’ αὑτῆν, ἐκλυομένην 
ὥσπερ ἐκ δεσμῶν ἐκ τοῦ σώματος, Phd 67 C Thus δικαιοσύνη and 
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ἀνδρεία, and more particulatly ὠρόνησις, are καθαρμός τις, 69 BC. 
λύσις τε καὶ καθαρμός οἱ φιλοσοφία, 82 D. 

53 φιλοσοφία teaches the soul εἰς αὑτὴν ξυλλέγεσθαι καὶ ἁθροίζεσθαι 
and to ἀναχωρεῖν from the ἀπάτη of the senses ὅσον μὴ ἀνάγκη αὐτοῖς 
χρῆσθαι, Phd 83 A ---ἐὰν καθαρὰ ἡ ψυχὴ ἀπαλλάττηται =. . φεύγουσα 
τὸ σῶμα καὶ συνηθροισμένη αὐτὴ εἰς αὑτήν, 80 E, 76 C. 

56 . καθαροὶ ἀπαλλαττόμενοι τῆς τοῦ σώματος ἀφροσύνης . . 
γνωσόμεθα δι' ἡμῶν αὐτῶν πᾶν τὸ εἰλικρινές, μὴ καθαρῷ γὰρ καθαροῦ 
ἐφάπτεσθαι μὴ οὐ θεμιτὸν ἦ, Phd 67 AB 

δυ For the ἀγαθόν, ἡ τοῦ ἀγαθοῦ ἰδέα, αἰτία both of ἀλήθεια and of 
ἐπιστήμη but identical with neither (they are only ἀγαθοειδῆ) and 
ἔτι μειζόνως tipnréoyv—cause of the γιγνωσκόμενα and not only of 
γιγνώσκεσθαι, ol both εἶναι and οὐσία, οὐκ οὐσίας ὄντος τοῦ ἀγαθοῦ ἀλλ᾽ 
ἔτι ἐπεκεινα τῆς οὐσίας πρεσβείᾳ καὶ δυνάμει ὑπερέχοντος---β8ο6 Rp 
vi, c 19 (508 A ff),517 BC Here τὸ ἀγαθόν, as the reason and active 
cause of all Being 15 itself placed beyond and above Being (as 1t 18 
regularly with the Neoplatonics) and identified with Godhead (the 
θεῖος νοῦς, Phil 22 C), this last 1s, however, in Tim set side by side 
with the Ideas, of which τὸ ἀγαθόν 13 now the highest 

58 ἡ τοῦ ἀγαθοῦ ἰδέα μέγιστον μάθημα, Rp 505 A. 

57 The περιαγωγή of the soul, Rp. vu init 

58 The philosopher, ἐξιστάμενος τῶν ἀνθρωπίνων σπουδασμάτων καὶ 
pee θείῳ γιγνόμενος, ἐνθουσιάζων λέληθε τοὺς πολλούς, Phdr. 

50 § γὰρ συνοπτικὸς διαλεκτικός, Rp 537 C. εἰς μίαν ἐδέαν 
συνορῶντα ἄγειν τὰ πολλαχῇ διεσπαρμένα (and again κατ᾽ εἴδη τέμνειν 
what 1s unified)—this 1s the business of the διαλεκτικός, ῬΠΑΥ 265 D 
ἐκ πολλῶν αἰσθήσεων εἰς ἕν λογισμῷ ξυναιρούμενον (ἰέναι), Phdy 249 B 

80 Gradual ascent of dialectic upwards to αὐτὸ ὃ ἔστιν ἀγαθόν, 
Rp 532 Af, 511 BC, 534 B ff —to αὐτὸ τὸ καλόν, Smp c 28-9 (211 B) 
Its aim 18 ἐπαοναγωγὴ τοῦ βελτίστου ἐν ψυχῇ πρὸς τοῦ ἀρίστου ἐν τοῖς 
οὖσι θέαν, Rp 532 C 

61 The philosophic ἐρωτικός at the end of the dialectic ascent 
ἐξαίφνης κατόψεταί τι θαυμαστὸν τὴν φύσιν καλόν κτλ, Smp 210 E— 
exactly as in the τέλεα καὶ ἐποπτικὰ μυστήρια, 210 ἃ ὁλόκληρα καὶ 
ἁπλᾶ καὶ εὐδαίμονα φάσματα μυουμενοί τε καὶ ἐποπτεύοντες ἐν αὐγῇ 
καθαρᾷ, Phdy 250 C—it 1s a visionary and a suddenly acquired 
apprehension of the world-order, not one obtained in discursive thought. 
We may compare the way 1n which Plotinos, with a recollection of 
such Platonic passages, descmbes the arrival of ἔκστασις---ὅταν 4 
ψυχὴ ἐξαίφνης φῶς λάβῃ κτλ (5, 3, 17, cf 5, 5, 17) 

88 The soul ἔοικε τῶ θείω, Phd 80 A It 15 ξυγγενὴς τῶ τε θείῳ 
καὶ ἀθανάτω καὶ τῷ ἀεὶ ὄντι, RP 611 Ἐ---συγγένεια θεία of men, Lg 
899 Ὁ The eternal and immortal 15, as such, divine The real 
Ego of man, the ἀθάνατον, ψυχὴ ἐπονομαζόμενον, after death goes 
mapa θεοὺς ἄλλους, Lg. 959 B 

63 The θεῖον, ἀθανάτοις ὁμώνυμον, part of the soul 1s ἀθάνατος ἀρχὴ 
θνητοῦ ζῴου, Tem 41C,42E The φρόνησις of the soul (its “ wing “ἢ 
Phdy 246 D) τῷ θείω ἔοικεν, Ale! 188 C—In Tim 90 AC this 
κυριώτατον τῆς ψυχῆς εἶδος 1s actually called the δαίμων which man 
has ξύνοικον ἐν atta 

84 The eye 15 ἡλιοειδέστατον τῶν περὶ τὰς αἰσθήσεις ὀργάνων, Rp 
508 Β —Goethe 1s alluding either to these words or to the phrase of 
Plotinos taken from them, 1, 6 (περὶ τοῦ καλοῦ), 9 

8 ἐπιστήμη καὶ ἀλήθεια are both ἀγαϑοειδῆ, Rp 509 A—the soul 
something θεοειδές, Phd 95 Ὁ. 
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86 From the φιλοσοφία of the soul and from the question ὧν ἅπτεται 
καὶ οἵων ἐφίεται ὁμιλιῶν its real nature can be discerned as one which 
18 ξυγγενὴς τῶ θείω καὶ ἀθανάτω καὶ τῶ ἀεὶ ὄντι, Rp 611 DE, Phd 
19 Ὁ With the ξυγγενές of the soul we achieve contact with the 
ὄντως ὄν, Rp 490 Β If the Ideas are everlasting, so must our soui 
be, Phd 76 DE By its power of φρονεῖν ἀθάνατα καὶ θεῖα the 
ἀνθρωπίνη φύσις has itself a share καθ᾽ ὅσον ἐνδέχεται (1e with νοῦς) 
in ἀθανασία, Tem 90 BC This thinking “ part”’ of the soul πρὸς 
τὴν ἐν οὐρανῷ ξυγγένειαν απὸ γῆς ἡμᾶς αἴρει, ὡς ὄντας φυτὸν οὐκ ἔγγειον 
ἀλλ' οὐράνιον, Tun 

87 λύειν τὴν ψυχὴν from the body and from sense-perception, Phd 
83 AB, 65 A, 67 D λύσις and καθαρμός of the soul by φιλοσοφία. 
Phd 8210 λύσις καὶ ἴασις τῶν δεσμῶν (of the body) καὶ τῆς ἀφροσύνης, 
Rp 5150 

88 θεῖος εἰς τὸ δυνατὸν ἀνθρώπω y/yverar—said of the true plulosopher, 
Rp 500 Ὁ, ἀθάνατος, Smp 212 A The φιλόσοφος 15 perpetually in 
contact with the ὃν deci and the θεῖον, which last 1s with difficulty 
recognizable by the eyes of τῆς τῶν πολλῶν ψυχῆς, Soph. 254 A — 
καί μοι δοκεῖ θεὸς μὲν (a9 α g Empedokles called himsclf) ἀνὴρ οὐδαμῶς 
εἶται, θεῖος μήν πάντας γὰρ ἐγὼ τοὺς φιλοσόφους τοιούτοιις προσαγορεύω, 
Soph 316 B (where θεῖος 1s used 1n quite a different sense from that 
it has in other passages where Plato speaks of χρησμωδοὶ καὶ θεομάιτεις 
as θεῖοι, Men 99 C, and of the insight and virtue of the unphilosophic 
as coming θεία μοίρα ἄνευ νοῦ) 

69 Rp 519 C, 540 Β ---τῆ. τοῦ ὄντος θέας, οἷαν ἡδονὴν ἔχει, ἀδύνατον 
ἄλλω γεγεῦσθαι πλὴν τῶ φιλοσόφω, Lp 582 Ο (cf Phileb) 

70 The flight ἐνθένδε ἐκεῖσε produces ὁμοίωσιν bed κατὰ τὸ δυνατὸν, 
Tht 116 Β ὁμοιοῦσθαι θεῶ, Rp 613 A (τὸ κατανοουμένω τὸ κατανοοῦν 
ἐξομοιῶσαι, Tim 90 D) 

τῦῦ The soul that has through philosophy become completely “ pure ” 
15 withdrawn from the cycle of Rebirth and from the whole material 
world [yen as carly as Phdy the souls of the φιλοσοφήσαντες after 
a third ἐενσωμάτωσις are exempt for the remainder of the περίοδος of 
10,000 years, while the real and unwavering (def) philosopher remains 
for every free from the body That at least must be the meaning of 
248 C-249 A The subject 1s then treated in more detail in Phd 
Release of the φιλοσοφίᾳ ἱκανῶς καθηράμενοι for ever from life in the 
body (ἄνευ σωμάτων ζῶσι τὸ παράπαν εἰς τὸν ἔπειτα χρόνον, 114 C)— 
entry of the pure soul to its kin (εἰς τὸ ξυγγενές, 84 Β) and its hke 
(εἰς τὸ ὅμοιον αὐτῇ, τὸ decdéy, 81 A), and εἰς θεῶν γένος, 82 B—and to 
the τοῦ θείου τε καὶ καθαροῦ καὶ μονοειδοῦς ξυνουσία, 83 E Stull more 
mythologically expressed—-Tim 42 BD (ὁ τῶν κακῶν καθαρὸς τόπος 
Tht 177 ΑἹ Throughout we have the release theory of the theologians 
re-expressed in a philosophical and more elevated manner (Orphic 
μεμυημένοι, Pha 81) 

mM. οὐ ῥάδιον δηλῶσαι » Phd τις 

* To the ἀΐδιος οὐσία, τὸ ἔστι μόνον κατὰ τὸν ἀληθῆ λόγον προσήκει 
Tim 8571 

73 ΤῈ is true that not until it becomes δϑεοοιαξοῦ with the body 
does the soul, by obtaining αἴσθησις, ἐπιθυμία, θυμός, and all the other 
faculties that bring τὸ nto touch with Becoming and Changing, obtain 
what can strictly be called 115 individual personality The perfectly 
adequate comprehension in thought of the ever-Unchanging by the 
bodiless and free soul would have no individualized content We 
must not, howeve1 (with Teichm, P! Fr 40), conclude from this that 
Plato knew nothing of an immortality of the individual and ot 
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individuality He did not distinctly raise the question of the seat and 
origin of individualitv in the souls. He 1s content to suppose that 
a plurality of individual souls was living before their entanglement 
with Becoming, and to conclude from this that in eternity, too, after 
then lust escape from γένεσις, the same number of individual souls 
will still be living Numerical distinctness (which affects in a scarcely 
intelligible manner the spaceless and immaterial) has to do duty with 
him for qualitative distinctness which would alone be able to account 
for the self consciousness of this plurality Acc to the picture given 
in Tun c 14 (41 D ff) the souls created by the δημιουργός are evidently 
all alike (hence also 15 γένεσις πρώτη τεταγμένη pia maou, 41 EF), and 
only when thev are in the σῶμσ, and bound up with mortal portions 
of soul, do they react in different ways to what affects them from 
without—and .0 become different (This 1s so, however, in the pre- 
existent period, too, acc to Pid but in that accourt θυμός and 
ἐπιθυμία ate also bound up with the soul in pre-cxistence) The in- 
fluence of the lowe soul partners and of the τροφὴ παιδεύσεως (Tim 
44 B) makes the Aoy:orexa also of the souls differ among themselves 
This acquued individual charactenzation, the fruit of differing παιδεία 
καὶ tpody—something quite the reverse of the “common nature” 
of “soul ᾿ in general which Teichmuller supposes to be mcant here 
Siud 143—1s taken with 1t by the soul to the place of judgment, 
1e Hades, Phd 107D When, however, by the best τροφὴ παιδεύσεως 
τὸ has become completely pure and free from all the trammels of 
the physical and penshable and departs into bodiless existence in 
the devdés— then in truth all individual distinctness has been dissolved 
out ofit Still, 1t must endure for ever as a self-conscious personality , 
for that this 1s what Plato meant cannot be doubted 

74 Phd 83 Ὁ 

δ χωρίζειν ὅτι μάλιστα ἀπὸ τοῦ σώματος τὴν ψιχήν, Phd 67 C 
ἀναχωρεῖν, 83 ἃ (quite in the manner of genuine mysticism—it 15 the 
“separateness ᾿᾿ of the man who 1s to behold god, of which Eckhart 


speaks) 
76 Phd 64 \ ft, 67 E 
77 Phd 114 C 


τοῦ σώματος πτόησις καὶ μανία, Ciat 404 A 
τῷ tvyyevet πλησιάσας καὶ μιγεὶς τῶ ὄὅιτι ὄιτως, Rp 490 Β 
The soul ἐῶσα xalpeu τὸ σῶμα και καθ" ὅσον δύναται οὐ κοιτωιοῦσα 
ὀρέγεται -οὔ ὄντος, Phd 65 C In the same way the Appearance 
yearns afte: the Idea, sce above, thischap,n 9 

81 ris φοονήσεως κτῆσις, Pha 6S A ff 

88 πειρᾶσθα χοῦ ἐνθέι δε ἐκεῖσε φεύγειν ὅτι τάγιστα φνγὴ Se ὁμοίωσις 
θεῶ κατὰ τὸ δυνατόι, Lht 176 AB 

8 Rp 523 A-524 Ὁ 

§4 Bevond all other things τὸ 1s the κάλλος of the world of 
Appearance that awahes the memory of that which has once been 
seen in the world of Ideas Phdy 250 B, 250 D ff Smp c 28 ff 
(210 A ff\ Plato eives a peculiar 1cason for this, but im reality it 
15 due to a \igo1ous 1e emergence of the fundamental aitistic sense— 
the acsthetic clement in his philosophic speculation and enthusiasm— 
which the thinker had so violently suppressed in obedience to lus theory 
that the αἰσθήσεις and all the arts are mriely imitations of deceptive 
imitations of the onlv true Reahiv 

8 Not pa@nots—only ἀνάμνησις, Phds 249 BC Men c 14 ff 
(80 Diff), Phd c 13 ff (72 Eff) (1his theory occurs 1egulaily in 
Plato in close connexion with the theory ot the soul’s migrations , 
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and 1t appears that he did as a matter of fact derive 1t from the anticipa- 
tions and suggestions of earlier teachers ot metempsychosis see above, 


87 ὁμοίωσις δὲ θεῷ δίκαιον καὶ ὅσιον μετὰ φρονήσεως γενέσθαι, Thi 
176 Β 

88 εἰς ἀγορὰν οὐκ ἴσασι τὴν ὁδόν κτλ, Tht 178 D ff 

80 Tht 172 C-177 C The plulosopher 1s unslalled in the life of 
the everyday world and its arts, and is quite indifferent towards them 
Commonplace people, if he 1s at any time drawn into the affairs of 
the market place or the law courts, regard him as εὐήθης, ἀνόητος, 
γελοῖος Sometimes δόξαν παράσχοιντ᾽ ἄν (οἱ ὄντως φιλόσοφοι) ὡς 
παντάπασιν ἔχοντες μανικῶς, Soph 216 Ὁ, Rp 517 A—passages from 
the later writing of Plato Even as early as Phdy 249 D ἐξιστάμενος 
τῶν ἀνθρωπίνων σπουδασμάτων καὶ πρὸς τῷ θείῳ γιγνόμενος νουθετεῖται 
ὑπὸ τῶν πολλῶν ὡς παρακινῶν κτλ 

80 ἐδιωτεύειν ἀλλὰ μὴ δημοσιεύειν 1s the injunction made to the 
philosopher, Ap 32 A, at least, im πόλεις as they are Rp 520 B 
After death comes the reward ἀνδρὸς φιλοσόφου τὰ αὐτοῦ πράξαντος 
καὶ οὐ πολυπραγμονήσαντος ἐν τῶ βίω, Gorg 526 5 ὥσπερ εἰς θηρία 
ἄνθρωπος ἐμπεσών the true philosopher will ἡσυχίαν ἔχειν καὶ τὰ αὐτοῦ 
πράττειν, Rp 496 Ὁ 

91 τὰ τῶν ἀνθρώπων πράγματα μεγάλης μὲν σπουδῆς οὐκ ἄξια, Lg. 803 Β 

"8 Gorg 521 7 ὁ ὡς ἁληθῶς κυβερνητικός, Rp. 488 E (cf. also 
fen, 99 E, 100 A) 

"8 Not διάκονος καὶ ἐπιθυμιῶν παρασκευαστής but rather an ἰατρός, 
Gorg. 518 C, 521 ἡ cf 464 BE 

54 Gorg 519 A All these worldly matters seem to him ¢Avapia: : 
yust as all the Appearances in the world of Becoming are for him but 
φλυαρίαι, Rp 515 D 

95 Gorg c 78 ff (522 B ff). 

88 οὗτος ὅ τρόπος ἄριστος τοῦ βίου, Gorg 527 E—(this 1s the real 
subject of the Gorg , viz ὅντινα χρὴ τρόπον ζῆν, 500 C, and not the nature 
of pyroptxy—and it 1s this which gives 1ts special emotional tone to 
the dialogue) 

8? Gorg 515 C , 519 A ff Summary οὐδένα ἡμεῖς ἴσμεν ἄνδρα 
ἀγαθὸν γεγονότα τὰ πολιτικὰ ev τῇδε τῇ πόλει, 517 A, 

88 οὐχ ὡς καλόν τι ἀλλ᾽ ὡς ἀναγκαῖον πράττοντες, Rp. 540 Β 

9 It is now the σκοπὸς ἐν τῶ Bies—inaccessible to the ἀπαΐέδευτοι--- 
οὗ στοχαζομένους δεῖ ἅπαντα πράττειν, Rp 519 C 

100 The ἄλλαι ἀρεταὶ καλούμεναι (even including σοφία regarded as 
practica] shrewdness Rp 428 Β ff) as ἐγγὺς οὖσαι τῶν τοῦ σώματος 
become of secondary importance σοπιράτοᾶ with the virtue of 
φρόνησις, 1e of dialectic and the contemplation of the Ideas, Rp 
518 DE This alone 15 @etorepor, something μεῖζον than those 
bourgeois virtues, Rp 504 D—phuilosophy stands high above δημοτική 
τε καὶ πολιτικὴ ἀρετή, ἐξ ἔθους τε καὶ μελετῆς γεγονυῖα ἄνευ φιλοσοφίας 
τε καὶ νοῦ, Phd 82 BC —This, too, nghtly understood, 15 the real 
point of the inquiry in Meno Expheitly, mdeed, the dialogue only 
concerns itself with that ἀρετή which 1s commonly so regarded and 15 
based on ἀληϑὴς δόξα, coming into existence by instinct (dela pofpa) , 
which, however, to the philosopher 1s not ἀρετή in the proper sense of 
the word, that name he would only give to ἐπιστήμη, the only sort 
of knowledge that can be learnt and acquired as a permanent possession, 
depending as 1t does upon the doctrine of the Ideas To ἐπιστήμη 
he this time only makes distant allusion 
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= Rp, vu, c. 15 (535 A, 536 D), cf. vi, c, 2, 5 (485 B, 487B, 489 Ὁ, 
490 E). 

108 καὶ τοῦ μὲν (δόξης ἀληθοῦς) πάντα ἄνδρα μετέχειν φατέον, νοῦ 
δὲ θεούς, ἀνθρώπων δὲ γένος βραχύ τι, Tim. 51 E. 

108 φιλόσοφον πλῆθος ἀδύνατον εἶναι, Rp 494 α φύσεις of a com- 
pletely philosophical kind, πᾶς ἡμῖν ὁμολογήσει ὀλιγάκις ἐν ἀνθρώποις 
φύεσθαι καὶ ὀλίγας, Rp. 491 Β. 

106. “ὙΠιδὲ into which I sink myself—that becomes one with me 
when I think on Him I am as God that 1s the Fount of Being "—the 
true mystic note For the mystics, knowledge of an object 1s real 
oneness with the thing known ; knowledge of God 15 union with God. 

205 Rp 540 B. 


CHAPTER XIV 
THE LATER AGE OF THE GREEK WORLD 
PART I 
PHILOSOPHY 


Plato and the Platonic account of the nature, origin, and 
destiny of the soul closes a period It marks the end of that 
theological and spiritualist movement to the force and 
significance of which nothing bears clearer witness than 
the fact that 1t could have such a conclusion After this 
point its development ceases—at least it disappears from 
the surface of Greek life. like one of those Asiatic torrents 
with which the ancients were familiar it buries itself under- 
ground for a long stretch of its course, only to reappear 
eventually , with all the greater effect, far away from the place 
of its origin Even Plato’s own school almost immediately 
after the death of 11s master and directing spirit turned. its 
attention in a direction quite other than that which he had 
given it! To have retained the Platonic outlook would have 
made his pupils even more isolated in their very different 
age than Plato himself had been in his own 

Greece entered upon a new and final phase of her develop- 
ment The omimous breakdown of the older political fabric 
at the end of the fourth century might have seemed likely 
to pnt an end to the natural vitality of the Greek peoples 
With the conquest of the East by Macedomans and Greeks, 
however, new tasks were set before that people and with the 
new task they acquired new faculties The folis, indeed, 
the purest expression of Greek constructive ability, could not 
be restored to life Such of the old and narrow city-republics 
as had not perished completely in that stormy period only 
languished in a stagnant peace Rare, indeed, are the 
exceptions in which (as particularly m WRhodos) a morc 
vigorous and independent life asserted itself The new and 
swollen cities of the Maccdonian Empire, with their motley 
populations drawn from many nationalities, could not make 
good the loss The Leagues in which Greece seemed to be 
making an efiort to find a political organization οἱ a wider 
compass soon broke down under the effects of inward 
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corruption and external violence Even im its deepest and 
most essential character the old national spirit of Greece, 
which had drawn its strength from its clear-cut individuality, 
seemed to be suffering damage through the unlimited 
extension eastwards and westwards of Greek hfe It did 
not cease to be an immeasurable advantage to be a Greek, 
but a Greek now meant anyone who had a share in the one 
thing that still disimmguished and characterized the Greeks, 
namely, Greck culture—and Greek culture was no longer 
confined to a single nation It was no fault of this Greek 
humanism that not a single one of the vast populations of 
the East (and in the West at last Rome stood alone) was able 
to make their own this culture so generously offered to the 
whole world, so that there, too, all should become Greek who 
were capable of becoming free human beings Nevertheless, 
from all countries and nationalities uncounted multitudes 
of individuals entered into the circle of this extended 
Hellenism The way was open for all who could live without 
the need of a way of life and thinking modelled strictly upon 
national lines for the culture which now united all Greeks 
and Greek communities was based upon science—and science 
knows nothing of national frontiers 

The science which could thus present itself as the guiding 
principle of such a large and heterogeneous mass of cultured 
people, must at any rate have reached a condition of stability 
if not of completely rounded hnality After all the stir 
and controversy of the previous centuries it had at Jast 
arrived at a period of contented enjoyment of 1ts own resources 
the long drawn-out struggle, the restless years of scarch were 
now held to have borne fruit In philosophy at least there 
was a distinct slackening of the insatiable zeal and boldness 
of individual thinkers in posing new questions and wresting 
answers or 1m sceking for fresh solutions to old problems 
A few great systems, formulated in accoidance with the fixed 
tenets of the various schools of thought, still offered a refuge 
to those who demanded fixity and definition in their opinions , 
for centurics they kept up their special traditions without 
serious alteration until they, too, fell in pieces at last A 
gteater measure of independence and variety was displayed 
by ihe special sciences which since they had now been 
completely released for the first time from the leading- 
strings of philosophy proceeded to develop freely in accordance 
with their own principles Art, too, was by no means devoid 
as yet of originality and attractiveness, and in spite of the 
overwhelming achievements of the past refused to be driven 
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into a position of subservience and imitation But it was 
no longer, in conjunction with the peculiar customs and 
manners of a people, the mistress and dispenser of wisdom 
and knowledge of the world. Art becomes a plaything 
and an incidental diversion ιἐ 1s science that determines 
the general character and content of culture. But this 
scientifically minded culture shares in the natural temper 
of all science Science has its feet firmly planted in hfe 
itself > τῇ keeps men’s minds actively employed 1n this world 

it has small temptation to leave the firm ground of what 1s 
knowable and can never be too well known, to voyage out 
into the region of the intangible which can never be a subject 
of scientific mquiry. A cool rationalism, a calm adherence 
to the intelligible and thinkable, without any leanings to 
the gloomy terrors of a mysterious world of the unknown— 
such 15 the temper that marks the science and culture of the 
Hellenistic age and marks it more distinctively than any 
other period of Greek culture Such mysticism as was still 
vigorous and effective kept itself timidly in the background 
at this time, in the everyday world it 1s rather the direct 
contrary of mysticism that we are made aware of: the 
unlovely results of the prevailing rationalism, a bleak reason- 
ableness, a knowing and prosaic common sense such as stares 
dully at us from the pages of Polybios’ History as the poimt 
of view of the narrator himself and of those of whom he 
writes It was no age of heroes or of the heroic. A weaker 
and more delicate generation holds the field The break- 
down of political life and the disappearance of its obligations 
made it more possible than it had ever been before for the 
individual to lead his own hfe in his own way? And he 
makes the most of his freedom, his culture, the treasures of 
an imward, private life enriched with all the brilliance and 
charm of an old and perfected civilization All the past 
had thought and laboured on his behalf, he 15 not idle, 
but he is busy without ever being in a hurry, enjoying his 
heritage and taking his ease in the cooling sunlight of the 
long drawn-out autumn of Greek life And he 1s little con- 
cerned to inquire what may follow when this brilhant, many- 
coloured world that surrounds him shall have vanished from 
his gaze This world 15 all in all to him = The hope or fear 
of immortality has little effect upon the educated people 
of the age? Philosophy to which in one form or another 
they are all more or less closely attached teaches them 
according to its particular mood to cherish that hope or 
calmly to set τὸ on one side im none of the popular sects 
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had the doctrine of the eternity or imperishable nature 
of the soul any serious sigmificance as the central doctnne 
of a system. Natural science ruled the day, while theology 
remained in the background and could only obtain a doubtful 
hearing (if 1t was even listened to at all) for 1ts proclamation 
of ihe divine origin and everlasting life of the souls. 


ξ 2 


At the outset of this period, and illuminating a long stretch 
of it with the light of his genius, stands the figure of Aristotle 
In what this master dz color’ che sanno had to say of the soul’s 
nature and destiny two voices are distinctly audible. The 
soul, he instructs us, 15 that which in a hving and organic 
physical body brings the potentially existing to actual 
existence It1s the form to the body’s matter, the culmination 
of the capacities of independent 116 residing 1n the particular 
body. Bodiless and immaterial itself, 1t 1s not the outcome 
of the mixture of the various parts of the body, it 1s the 
cause, not the resultant, of the vital functions of its body 
which exists for the soul’s benefit as its “ instrument” 4 
It dwells within a natural organism and though it 1s itself 
unmoved it moves that organism as the source of 1ts growth 
and nourishment, of its desires and locomotion, of its feeling 
and perceiving , while in the higher organisms it acts as the 
combination of all these faces. It 1s as little to be thought of 
as separate from the body—its own body—as the power of 
vision 1s in separation from the eye or as 115 shape from the 
moulded waxen 1mage® Theoretically, indeed, it 1s possible 
to distinguish between body and soul, but actually and in 
the animated organism they cannot be distinguished. When 
the living creature dies the matter of which 1t was composed 
loses τὲ special adaptation to a purposeful organism, and this 
adaptation was its life , without it there can be no independent 
“Substance ” (οὐσία), 5 The Form, the functional power 
of the once living organism, its “ soul’’, has no longer any 
independent existence 

This is the voice of Aristotle the physicist when he 15 
speaking from the standpoint of a physical doctrine which 
includes the study of the soul “1m so far as it occurs not 
without matter’’? Aristotle the metaphysician takes us 
further. In the soul of man, besides the vital powers of the 
organized individual, there lives a spiritual being of more 
than natural character and origin, the ‘ Mind ”—“ that m 
us which thinks and conceives” ® This thinking mind 1s 
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not bound to the body and its Iife® It does not come into 
being with the creation of the human organism which 1s 
completed by the addition of Mind It has no beginning 
and was uncreated from eternity 19 it enters unto man at 
his creation “from without ” 11 Even while τὲ hves within 
the body 1t remains unmingled with the body and its powers 
and mminfluenced by them Enclosed within itself it lives 
its separate life as something quite other than the “soul” 
(of which it 1s nevertheless called a “ part ’”’ 1%) and separated 
from it by a gulf Comparable with the God of Aristotle's 
world it transcends what might be called its “little world’’,44 
the living human organism It influences that organism 
without being influenced 1n turn It 15 akin to God; it 
is called the “divine ᾿ τῇ man? Its activity 15 the same 
as that of God? God—pure substance, unlimited, highest, 
everlasting actuality—is absolute and perpetually operant 
thinking?” All practical activity, domg and creating, 1s 
far removed from God 18. So, too, the “‘ Mind ”’ 1s entirely 
occupied in thinking (though here there 15 some alternation 
perhaps between the potential and the actual).1® It grasps, 
in an intuition of the mtellect that 1s beyond failure and 
error,2° the ‘‘unmediated”’ first primciples, the first and 
highest concepts, immediately certain and not deducible 
from still higher concepts, from which all knowledge and 
philosophy 1s derived #4 

In 1ts association with the body and its “‘ soul ” this thinking 
Reason lives as “ the ruling” * element over both—not, 
however, as the “ realization”’ of this particular individual 
creature The Mind 15 indeed said to be that which the 
individual man “15,28 and without the addition of Mind 
the man could not exist, but the special and personal 
character belonging to the individual 15 not to be found in 
this reasoning Mind 74 Mind 1s totally devoid of distinguish- 
able .yualities and 1s identical in every case where 1t appears ; 
it is invanably foreign to the separate and individual character 
of the man to whom it 1s added, and hardly seems to be 
Ais peculiar property 

When death occurs the thinking “ Mind” is not involved 
in the destruction which overtakes the human organism 
with which it was associated Death does not affect it 
Like everything that is without begmning 1t 15 indestructible 35 
It returns again to its separate existence Like the great 
World-Mind, God, and in company with 11—for τὸ has not 
sprung from God and does not merge again into God—the 
individual Mind of man continues in unending life 35 It 
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disappears now into impenetrable darkness The separate 
existence of the Mind 15 beyond not merely our perception 
but our conceiving as well—persisting for itself alone, Mind. 
has no mental activity, no memory and no consciousness , 
indeed, τὲ 1s zmpossible to say what special qualities or activity 
can be attributed to1t beyond the simiple predicate of existence, 
of being 37 

In the doctrine of this thinking Mind which 1s associated 
with the human soul “ from without’ and never merges 
into it, of its pre-existence from eternity, 1ts kinship with 
God and its imperishable life after its separation from the 
human organism—in all this Aristotle preserves ἃ mythological 
element taken from the dogmatic teaching of Plato. 

There was a time when he had bcen a complete Platomst 
precisely n his doctrine of the soul In his youth, lke other 
members of the Academy, he had yielded 38 to the fascination 
of clothing in artistic and perfected language brillant fantasies 
about the origin, nature, and destiny of the soul—the divine 
daimon?® inhabitmg the mortal frame of man _ Later, 
however, it seemed imconceivable to him that ‘‘any soul 
may inhabit any body’ 8° He could only conceive of the 
“‘soul’”’ of the mdividual man as a realization of the hfe of 
this entirely distinct and physical organism, to which it 1s 
indissolubly bound as the purpose and form of the particular 
instrument All the vital powers as well as appetite, percep- 
tion, memory, and reflective thought, appeared to him 
merely as the modes of activity manifested by the animated 
body which 15 itself unthinkable apart from its “soul” 
And yet he still preserved a relic of the old dualistic opposition 
between the body and the independent substantial soul— 
the same conception of the soul, τη fact, as that which Plato 
had himself, in the later period of his philosophical develop- 
ment, alone retained. This was as the contemplative Mind 
which 15 occupied in apprehending the highest truths in 
intellectual imtuition; and this mind 1s, according to 
Amstotle, not to be included in the ‘‘soul’’, but to be 
separated from 1t as a special beimg that has descended 
from the heights of divinity and has been coupled with 
the soul from without and for its limited penod of life The 
origin of this conception of a reduplicated soul 15 plain 
it 1s derived from memories of Plato and beyond that from 
theological doctrine which was itself i the last resort but 
a spritualized restatement of primeval popular fancies of the 
psyche that dwells in the living body But though he took 
over the doctrine he did not take over the special sense that 
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the theologians had given to 1t he omitted both the con- 
clusions they drew and the exhortations they based upon 1t 
We hear no more of the “ purification” of the divme Mind 
within mankind = It has nothing impure or evil n 1t nor can 
any breath of pollution affect τὸ from without The effort 
towards the “‘ other world ” of purity, the denial and rejection 
of its earthly partner the living body, are foreign to the 
“ Mind ” of Anstotle # It has no umpulse to “ deliverance ” 
or self-emancipation, it knows of no peculiar task that 
points beyond this world The presence of this ‘‘ separable ” 
Mind in the living man 1s an assured fact, and nothing more 

no purpose 1n life 1s deducible fromit The fact itself seemed 
to be evident from the power that man possesses of grasping 
immediately a highest form of knowledge that 1s beyond 
demonstration, not as the result of the mental activity of 
his soul, for the apprehension is prior to the soul, but by 
means of a higher spiritual faculty, a special intellectual 
beimg that seemed to proclaim its presence and existence 
within man in this way It is thus by way of a theory of 
knowledge not of a theological doctrine that we arrive at 
the distinction between “Mind” and “Soul” But the 
doctrine thus reasserted was 1n reality nothing but the old 
doctrine of the theologians This “ Mind”, too, seems to 
the thinkertobeabemgakintoGod The pure contemplative 
existence, a life consisting mn the contemplation of the final 
objects of intuition 1s counted as a privilege of the divine 
and of all divine beings, as the true purpose of vital energy 
and of its manifestation , and in the description of this state 
the sober reserve of his lecture style seems to be uplifted 
and almost illuminated with the warmth and brilliance 
imparted by a genuine glow of personal experience 92 This 
pure activity of contemplation, finding its deepest satisfaction 
in itself, belongs to the divine in man—to the Mind, its whole 
life es in this Thuis activity, however, the Mind performs 
and finishes in this life, while 1t 1s united with the body 
and the body’s “soul” There 15 nothing left that can be 
thought of as forming the content of the life and activity 
of the Mind in its separate existence after the completion 
of its period of life on earth Mind and the man with whom 
it 1s associated can hardly have a very urgent desire for that 
emancipation in “ another world ’’ which 1s thus left blank 
and without content for our thought The thought of 
immortality cast in this form could no longer possess any 
real value or ethical significance for man 33 It anses from 
a logical deduction, from metaphysical considerations, not 
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from a demand of the spimt. It lacks not only the distinct- 
ness that might have appealed to the senses and given direction 
to the imagmmation, but the power (or the zntention) of playing 
a leading part in the conduct or direction of life on this earth. 
There 1s no inspiration in this doctrine—not even for the 
philosopher, though it was to him and his activity and his 
efforts that the picture and panegyric of ‘‘Mind”’, the 
philosopher in man, had really referred 

It was quite possible to abide by the teaching and philosophy 
of Aristotle, directed as 1t was to the observation and inter- 
pretation of the things of this world, while abandoning the 
advanced post of the doctrine of Mind—that Being which 
has sunk to the level of this world from the other world of 
divinity, which separates itself, with the death of man, once 
more to everlasting divine life though hardly to a continuation 
of individual existence On this pomt in particular free 
discussion of the master’s teaching maintained itself 1n his 
school some, and by no means the weakest, of Aristotle’s 
successors denied altogether and 1n every form the doctrine 
of immortality 34 


§ 3 


The dogmatic teaching of the Stoics on the subject of the 
human soul is closely bound up with the materialistic 
pantheism by means of which they explaimed all the 
phenomena of life, of bemg and becomimg upon earth 
God 1s All, and divinity 1s nothing outside this “‘all’”’, 
which forms the world the Universe 1s God God 1s thus 
not only the matter but the form, the life and the power 
of the world Divinity 15 the original matter, the etherial 
Fire, the fiery ‘“‘ breath ’’ which maintamms itself or changes 
and in innumerable metamorphoses creates the world God 1s 
also what supplies a purpose to this world and 1s the purposeful 
force—the reason and law of the world The universal 
deity which is thus at once matter, mind, and formative 
principle sends out from itself at varying periods the 
multiplicity of Appearance and then again at another time 
takes back the multifarious and the divided into the fiery 
unity of its own breath of life Thus, in everything that has 
shape, in everything that lives and moves, the content and 
the unifying form 15 God he 1s and works as their “ state ”’ 
in morganic things, as “ nature’’ in plants, as “‘ irrational 
soul’’ in the other living things, as rational and thinking 
soul in man * : 

K 
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The soul of man, thus endowed with reason, 1s a fragment 
of the divine,** and 1s itself divine lke everything else in 
the world but mn a purer sense than al] other things It 
has remained closer to the first and original essence of the 
divine, conceived as ‘creative fire” (πῦρ τεχνικόν), than 
the earthly fire which has lost much of its original purity 
and refinement It 1s closer 9? than the lower matter that in 
all its changeful forms degenerates progressively as it gets 
farther and farther away from the divine fire by gradual 
loss of the tension (τόνος) that had once been living and 
active in the primeval fire, closer even than the material 
of 1ts own body in which τὲ dwells and rules As something 
essentially distinct from the body, then, the individual soul 
comes into being among the elements of its body when that 
body 1s conceived, and it develops its full nature after the 
birth of the individual 88 But even in its individual, separate 
existence 1t remains incompletely detached from the universal 
hfe that 15 present m 2t , 1 remains subject to the “ universal 
Law "’ of the world, which 1s God, and fast bound by “ fate”, 
the ‘‘destiny”’ (πεπρωμένη, eluoppévy) which decrees the 
course of their existence for the totality of all Life and the 
mdividual lives 39 Nevertheless, the soul has its special 
gifts and special task—it 1s capable of seli-determmation 
and 15 responsible for its own decisions and acts Though 
it 15 a pure emanation from the universal Reason and bound 
down to no irrational elements, 1t has the power of irrational 
choice and can resolve upon what is evil Though they have 
all sprung from one and the same original source the individual 
souls are of very different character, intellect, and propensity 
of will Unreason 1n thought, will, and conduct 1s common 
in the world , those who have real insight are few, 1n fact, 
the Wise Man, the man who keeps his own will in complete 
harmony with the universal and divine direction of the world, 
15 but a picture of imaginary perfection, nature humane 
exemplar, never fully and perfectly realized in actual hfe 

Ethical interests demanded the freedom and independence 
of the moral personality and its will, which can only fulfil the 
requirements of duty by self-mastery and the overthrow 
of base impulses, but this independence was in conflict 
with the essential principles of Stoic metaphysics The 
Stoics taught that the world (and the soul included 1n εἰ) 
1s only the necessary self-development of a single and absolute 
Being that excludes all independent and separate multiplicity 
Nor could they recognize any principle of Evil, an anti-rational 
principle answering to the purity of divine power, working 
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evil and suggesting it, and making the individual capable 
of wilful disobedience to the laws of all-embracing divinity. 
Pure pantheism, uniting God and the world in indissoluble 
unity, cannot imagine a real conflict between humanity 
and divinity , 1t cannot postulate a principle of Evil through 
the overthrow of which a lost unity with God is to be restored. 
Pantheism makes no claims of an ethical or religious kind 
The ingenuity of the Stoic doctors was exercised 1m vain in 
the attempt to find a way out of this dilemma 4° 

From the very origin of the school two tendencies were 
discernible in the teaching of the Stoa, derived as that teaching 
was from such different sources, On the one hand, the ethical 
doctnne of the Cynics, to whom the Stoics owed the greater 
part of their practical teaching, threw the individual back 
upon his own resources and made everything depend upon the 
determination of hisown will It thus pointed in the direction 
of the most self-sufficient individualhsm—to an ethical 
atomism The physical doctrine derived from Herakleitos, 
on the other hand, merged the individual completely into the 
omnipotence and ommupresence of the All-One ; and therefore, 
as its ethical counterpart, demanded that this relation of the 
individual to the universal Logos of the world should find 
expression 1n a life lived completely ex ductw vatonts, in 
unconditional abandonment of the individual will to the 
Universal Mind that 15 the World and God“ In actual 
fact it was Cynicism that had the profounder influence in 
ethical matters The umiversal Law and order of the world, 
embracing both universe and imdividual in its absolute 
decrees, threw its net too widely to be able to answer closely 
enough to the needs of narrow and individual existence 
No practical ethics could possibly umte this distant and 
final aim with the individual man in a single nexus of ordered 
self-determination The intermediate link between the 
universe and its laws, on the one hand, and the individual 
with his private will, on the other, had formerly been the 
Greek polis with its law and custom But it was a cosmo- 
politan age, and for the Stoics as well as for the Cynics before 
them the city-state had lost most of its educative force. 
The individual saw himself more and more left to his own 
devices and forced to depend upon his own strength—his life 
had to be ordered on self-erected standards and guided 
by self-found rules Individualism, which gave its tone 
to the age more decisively than in any past period of Greek 
life, began to win a footing even in this pantheistic system 
The ‘ Wise Man” who 1s a law to himself im perfect self- 
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determination,*2 and feels himself bound only to those like 
himself,42 1s mdividualism’s fairest flower. 

But the soul, thus elevated tu a height where 1t was capable 
of much that was impossible for or only imcompletely within 
the reach of its weaker sisters, began more and more to seem 
like something rather different from a mere dependent 
offshoot of the One divine power that 1s the same everywhere 
It is, in fact, regarded as an independent, divine, and self- 
enclosed creature in those passages where 1n Stoic hterature, 
as in the older lhterature of the theologians, the soul 1s called 
a “damon ’’—the daimon dwelling within the individual 
man, and given to him as his associate “# Death, too, 1s 
regarded by this professedly monist system as a separation 
of soul from body * in accordance with what was really 
a Naive or a conscious spiritualism In death, then, this 
soul-essence whose independence had been so marked even 
in hfe, does not perish with the body—at does not even 
lose itself again τῇ the One from which it had taken its origin 
An infinitely, extended individual life is indeed not attributed 
to the individual souls only God, the one Soul of the World, 
1s eternally indestructible 48 But the souls which have arisen 
by separation from the one and all-embracing divinity, 
survive the destruction of their bodies. until the final 
dissolution, in the Conflagration that will make an end of 
the present period of world-history, they persist in their 
independent life , erther all of them (as was the older teaching 
of the school) or, as Chrysippos, the master of Stoic orthodoxy, 
taught,the souls of the ‘‘ Wise” only, while the others have 
been lost in the general life of the Whole some time 
previously 47 The stronger ethical personahty 15 held 
together in itself for a longer time 48 

From the pomt of view of physical science and materialist 
doctrine 49 1t was also hard to see why the soul, composed 
of pure fire-breath, which even 1n life had held the body 
together and had not been held together by the body,®° 
should disappear at once when that body was disintegrated 
As it had once held the body together, so τὸ might well and 
all the more easily hold itself together now Its lightness 
carries it upwards into the pure air under the moon, where 
it 1s fed by the breath that rises upwards and where there 
15 nothing that can put an end to 1t®! An “ underworld” 
region like that of popular imagination and_ theological 
teaching, was expressly denied by the Stoics 5? Their 
imagination preferred to exercise itself in an imaginary 
extension of life in the Aether, which.was their region of 
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the souls , 5° but as a rule it appears that such flights of 
fancy were avoided The life of the souls after death—that 
of the wise as well as of the unwise—remained indistinct and 
without content 55 in the mmagination of those whose hfe 
was still upon carth. 

Thus, the doctrine of the soul-personality and 1ts continued 
existence (never simply expanded info personal immortality), 
which was in reality not required by the metaphysical 
principles of Stoicism, and could indeed hardly be reconciled 
with them, had in fact no serious significance for the general 
intention and substance of Stoicism—least of all for Stoic 
ethics and conduct of life The philosophy of Stoicism 
1s directed to the study of life, not of death In this life on 
earth and only here can the purpose of human endeavour 
—the reproduction of divine wisdom and virtue in the human 
spirit—be fulfilled in manfu] contest with contrary impulses, 
fulfilled, that 1s, n so far as such a thing 1s possible for lonely 
and isolated fragments of divinity ὅδ 

But virtue 15 sufficient in itself for the attamment of 
happiness—a happmess which loses nothing through the 
brevity of its duration and to which nothing would be added 
by the prolongation of its span ®® Nothing in the doctrine 
of Stoicism points man, or the Wise Man, to another world 
beyond the life of the body and outside this earthly theatre 
of conflict and duty, for the fulfilment of his bemg and 
his task 

§ 4 


The limited doctrine of immortality which, as we have 
seen, was not an essential part of the teaching of Stoicism, began 
to be called in question as soon as the rigid dogmatism of 
the school was subjected to the too-searching criticism of 
other schools of thought In the clash of opmions Stoicism 
began to be doubtful of the absolute validity of its own 
teaching The boundaries of orthodox doctrime once so 
firmly drawn now became more fluid, exchange and even 
compromise became common Panaitios, the first writer 
among the pedantic professors of Stoicism to achieve a wider 
popularity for his writings, became the teacher and frend 
of those aristocratic Romans who found in Greek philosophy 
the impulse to a humanism that the barren soil of Rome 
could never have produced unaided And Panaitios differed 
in more than one point from the strict orthodoxy of the older 
Stoicism For him the soul 15 formed of two distinct 
elements 5?—it is no longer simple and undivided, but com- 
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pounded οἱ * Nature “and “ Soul” \in the narrower sense} 53 
tn death these tw? elements separate and change into other 
forms. The seul havmgz hai is origin at ἃ particular point 
im past time now penshes in time Being capable of grief 
and subject to the destrucuve imduence of the emotions 
wt talls a yictum at Last τὸ its own pas. Panaitios, while 
remaining a Stote, taught the dissolunon of the soul, its death 
and sumultameous destractiun with the death of the bedy.>* 

His pupil Puoseidonios, who as a writer possessed an even 
greater imBuence than Panutios wirk the great mujority of 
cults, ated readerswho belonged τὸ no special school cf theuzht 
retucmed τὸ the older Stoaz doctrine of the stmple ani 
undivided nature of the saul astiery breath He distinguished 
three facades bur mot thre separate and imdependeat 
elervents in the human soul amd as a consequence of this 
view bad πὸ further need τὸ debeve in the disselumom at 
the soul ito us compenent parts at death He alse dered 
the ongim of the indnidual soul m time trom winch the 
doctrine of its destructten in time had seemed to follow Fy 
a logteal necessity, He retermed to the eld theological 
idea ot the proewxistence ot the scul its hfe anoe tie beguunmg 
ot the created world: and oould therefore ga om tu asserz 
its continuod existence after death—it least til the tome 
ot the next destruction of the World at the Lunds of ommmpotent 
Fire Ὁ 

Tt was not an inwanl and pris ite m-vessity that led τὸ this 
frausterm-tiot af the old teaching of the School Doubts 
amd evituasts laveded atm from omtsige—from the Sceprics 
m opartucnlar—hid mecesstiated th: change. Wlhtle some 
Swe ty tu. stetlesh, oubers surmcks retuze mm a re-arramrement 
steko pgrees ob rhe ἀμ ]θοστο 2sme aad by the mtr atuctt2 
ΟΣ Tesh, Cravacerss πα΄ Lramertaity might te abandoned te 
STU Stn ἀξ τὶ αἱ strat ττὶ antic case with equul uzitrerence 
Tee Fare cant pects vertom at Stenism poaadad by 
Posend or some lave tomato i wile resnume amioz the 
mete ef} δ τ Cultrwated socnts who tele the mad 
or a etiets ἋΣ reimactdle mor. as ἃ satisfact. a te the 
aris cta. than trom art Taree or mare temperanu rei 
Thos Aner ee or ost δὰ τ omepresemtatie cf the 
Gha vie. Rees sivtare of te? tune mu periains atc 
te Ay ΕΊΣ ΟΣ tie verted τὶ estate partalicy with whi 
these α as were toket nn, Un ee Dee ot Supe and the 
trp tam kt Lote aes Poe τιν τ oer arene oman 
Iau re ndere © ot tae Tale then lola on a contumed 
“roo th. senter πῆς πνεῖ el pot ates Acthor 5 
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Stoicism had a long and vigorous life More than ever 
durmg the first and second centuries of our era did it 
fulfil 1ts real task of acting as a practical guide to conduct, 
not as a mere museum of dead erudition It made good its 
claim to provide its adherents with the autonomous freedom 
and independence of a mind at peace with itself, whose virtue 
was proof against the tribulation and failure of life, and 
not corrupted by its plenty It was not always blind 
imitation of a literary fashion or the love of displaying virtuous 
paradoxes that attracted the noblest of the higher Roman 
aristecracy to the doctrines of Stoicism Not a few of them 
guided their lives 1n accordance with rts principles and even 
died for their convictions Not entirely “ without tragic 
emotion ”’, as the Stoic Emperor would prefer it, but at any 
tate with conscious and deliberate purpose—not in mere 
unreasoning stubborness —did these Stoic martyrs go 
to their death Nor was it the unquestioned certainty of 
a continued life in a higher existence that made them so 
ready to give up life upon this earth ®* Each in the special 
manner dictated to him by his own temperament and the 
circumstances of his life, they still speak to us, these leaders 
of Roman Stoicism—Seneca the philosophic director of the 
world’s conscience, Marcus Aurelius the Emperor, and those 
mstructors and patterns of the aspiring youth of Rome, 
Musonius and Epictetus The eager and unswerving effort 
of these wise men to educate themselves to the attainment 
of freedom and peace, of purity and goodness of heart, wins 
our admiration—not least in the case of Seneca in whom 
the struggle for self-mastery and philosophic calm must 
have been a continual war with his own too-receptive and 
imaginative nature But just as they looked for no super- 
natural helper and redeemer but trusted to the power of 
their own spirit for the assurance of success, so they required 
no promise of a future crowning of their labours in an after- 
life of the soul The whole scope of their endeavour les 
within the limits of this world The old Stoic behef in 
the continued life of the individual soul until the annihilation 
of all separate creation in the World Conflagration ® 15 
regarded at the best as one possibility among many ®&— 
it 1s perhaps but a “ beautiful dream" ®? But whether 
death 1s a transition to another form of being or a complete 
termination of individual life—to the wise man 1t 15 equally 
welcome, for he measures the value of life not by the number 
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of its years but by the richness of its content At bottom 
Seneca 1s inclined to the view that death 1s the end of all 
things for man, after which “ everlasting peace” awaits 
the restless spirit 68 

The Stoic Emperor 1s uncertain whether death 1s a dissipa- 
tion of the elements of the soul (as the atomists teach) or 
whether the mind survives 1n a conscious of an unconscious 
existence that must yet disappear eventually in the life of 
the Whole. All things are in perpetual flux—so the Law 
of the universe has willed 1t—nor shall the human personality 
maintain itself untouched and unchanged But even 
supposing that deathisa “ putting out ” of his small individual 
candle, the wise man 15 not afraid to the melancholy that 
1s the prevailing mood of his gentle, pure, and high-strung 
character Death, the annihilator, seems to beckon like a 
frend 59 

The tougher sprmt of the Phrygian slave and freedman 
needed no conviction of personal survival to enable him to 
face the battle of earthly life with courage and intrepidity 
What has been made must be unmade _ without hesitation 
and without regret the wise man gives himself up to the laws 
of the rationally-ordered universe in which the present 
must make way for the future—not indeed to be lost entirely, 
but to be changed and to merge its individuality, its un- 
important self in new manifestations of the creative stuff 
of Life The Whole does not perish, but 1ts parts change 
and alter their relations among themselves.7° The pantheistic 
principles of the school which had been taken over from 
Herakleitos and which made it permanently inconceivable 
that the dimmutive individual spark of life could achieve 
a lasting separation from the central fiery mass, had become 
a settled conviction The passionate abandonment of the 
personal, short-lived self to the everlasting Whole and One 
had become a fixed habit of mind No longer did it seem 
intolerable that the individual existence should pass away 
after a brief span of hfe, 1t was possible to remain a Stoic 
and yet assert expressly, like Cornutus the teacher of Persius, 
that with the death of its body there is an end, too, of the 
individual soul 7 

§ 6 


The atomist doctrine renewed by Epicurus demanded in 
the most emphatic manner of its adherents that they should 
abandon the belief in personal survival 

For the atomist the soul 1s corporeal, a compound made 
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up of the most mobile of the atoms which form the plastic 
elements of air and fire It occupies all parts of the body, 
and 15 held together by the body, while at the same time, 
and in spite of this, holding itself mn essential distinctness 
from the body * Epicurus also speaks of the “ Soul” as 
a special and enduring substance within the body, a “ part ”’ 
of the corporeal, not a mere “ harmony”’ resulting from 
the association of the parts of the body 78 He even speaks 
of two parts or modes of manifestation in the “soul” 
the irrational, which holds the whole body in its sway as 
its vital force, and the rational, situated 1n the breast, which 
exercises will and intelligence and 1s the last and most essential 
source of life in hving thmgs, without the undivided presence 
of which death occurs 74 Anema and animus (as Lucretius 
calls them), distinct but not separable from one another,” 
come into being in the embryo of man and grow to maturity, 
old age and decay, together with the body.7* If death 
occurs it means that the atoms belonging to the body 
are separated and the soul-atoms withdrawn—even before 
the final dissolution of the body, the separable “ soul” 
disappears No longer held together by the body, it 1s 
blown away in the wind, it disappears “like smoke” in 
theair 7” Thesoul, this soul that had animated the individual 
man, 15 no more 78 The material elements of which 1t was 
composed are indestructible ; 1t 1s quite possible that they 
may at some future time combine together with the I:fe- 
stuff to produce new life and consciousness of exactly the 
same kind as had once been joined together in the living 
man But, 1f so, 1t will be a new creature that thus comes 
ito being the original man has been annihilated by death , 
there 1s no bond of continuous consciousness uniting him 
with the fresh creation 7° The vital forces of the world are 
continuous, undiminished, indestructible, but m the formation 
of the individual living creature they are only lent temporarily, 
for this occasion and for a brief period, after which they are 
withdrawn for ever from the particular creature. Vitague 
mancipio nullt datur, omnibus 181! 

After his death the mdividual is unaffected by the fate 
of his manimate body , 89 nor should he be troubled by the 
thought of what may happen to the atoms of his soul 
Death does not concern him at all , for he only is when death 
is not, whiere death 1s, he 15 no longer there 8: Sensation 
and consciousness have left him at the dissolution of 
body and soul, what he cannot possibly feel affects him no 
longer Epicurean maxims are never tired of driving home 


506 THE LATER AGE OF THE GREEK WORLD 


this proposition death 1s nothing to us ® From every 
possible direction, from abstract principle and practical 
experience in actual life, Lucretius labours to demonstrate 
the truth of this view 83. as ardently as other philosophers 
seek to prove its opposite Physical science has no more 
valuable service to render than that of convincing us of its 
truth 84 Just as the wisdom of Epicurus has no other purpose 
than to protect man, of all creatures the one most sensitive to 
pain, from distress and anguish—and even pleasure 15 but 
the removal of pain—so more particularly, in putting 
an end to the fear of death and the craving after unceasing 
life, it serves this finite life itself,85 that 1s committed 
to us once and for all and never repeated ®* Τῇ a man has 
once succeeded in realizing that he will cease to be in the 
very moment of death’s coming, he will neither be oppressed 
with terror at the threatened loss of self-consciousness nor 
will the terrors of eternity 8? or the fabulous monsters of the 
spirit-world below the earth 58 darken his existence by casting 
their dark shadow over all his life 8 He will devote himself 
to life without repming, neither fearing death nor seeking 1t ® 

He alone—the ideal Wise Man of the Epicurean faith— 
will know how to live as the true artist of his own life, ™ 
he will not waste the precious time in vain preparations 
for the future,®? but will cram every moment to the full 
so that his brief span of existence will have all that a long 
life could give Long life, mn fact, even life without an end, 
would not make him any happier or any richer. What life 
has to offer it has already offered—anything further must 
only be a repetition of what has gone before eadem sunt 
onmia semper 3883 The Wise Man has no reason even to look 
for an eternity of life®4 In his own personality, in this 
present ‘‘now”’, he possesses all the conditions necessary 
to happiness The very transience of this supreme happiness 
to which mortality can attain makes 1t seem the more valuable 
tohim_ To the development and the enjoyment of this, the 
only Jife that belongs to him he will devote himself exclusively 
In ethical matters, too, the atomist doctrine holds good 
There 15 no such thing in nature as an essential community 
of human beings—still less of humanity—there are only 
individuals 5. In associations entered into by free and 
unforced choice the individual may attach himself to the 
individual as one friend to another , but the political societies 
that men have invented and set up among themselves have 
no obligations for the Wise Man He 1s himself the centre 
and indeed the whole circumference of the world surrounding 
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him State and society are valuable, and indeed only exist 
for the protection of the mdividual and to make τὲ possible 
for him under their enfolding care to develop his own 
personality in freedom °* The individual, on the other hand, 
does not exist for the state, but for himself “ It 1s no longer 
necessary to save the Hellenes or to win crowns of victory 
from them in contests of wisdom” 9? Such 15 the decision 
reached with a sigh of relief by a civilization that has attained 
the highest point of its development and 1s now overcome 
by a lassitude in which it no longer sets itself new tasks, 
but takes its ease as age may be permitted to do In its 
lassitude it no longer hopes, and in all honesty no longer 
cares, to extend the period of its existence beyond the limits 
of this earthly life Calm and untroubled it sees this life, 
dear though it may once have been, fade away, taking its 
leave and sinking into nothingness without a struggle 


NOTES TO CHAPTER XIV 
PART I 


1 At first the philosophy of Plato’s old age hved on 1n spimt in the 
Academy Just as 115 pupils carried on his Pythagorean speculations 
about numbers, reduced his imaginative suggestions as to a daimonic 
nature mu1termediate between that of God and man to pedantic system, 
and elaborated the theological strain in ns thought to a gloomy and 
burdensome dets:daimonza (witness csp the Ep:nomzs of Philippos of 
Opos and in addition all that we know of Xenokrates’ speculations) — 
so too they retained and respected for a time the Platunic doctrine of 
the soul and the ascetic tendency 1n his ethical teaching = For Philipy os 
of Opos the aim of all human endeavour 1s a final and blessed 
emancipation from this world (which, however, 1s only pcssible for 
a few of those who are, in his special manner, “ wise "—973 C ff, 
992 C) He 1s a mystic for whom this earth and its 1116 fall away 
into nothing 8]1 se1ious interest 1s confined to the contemplation of 
divine things such as are revealed in mathematics and astronomy. 
Again, the Platonic doctmne of the soul, in rts mystic and world- 
renouncing sense, hes at the bottom of the fabulous narratives of 
Heiabledes Pontikos (in the "Αάβαρις, ᾿Εμπεδότιμος, etc) This, 
too, accounts for the youthful aitempts in this direction of Anstotle 
himself tin the Εὔδημος and probably also in the Προτρεπτικός). 
Tlas side of his doctrine was as 1t seems systematized from the stand- 
point of the latest stage of Platonssin by Xenokrates :n particular, 
It may be merely accident that we do not hear very rehably of any- 
thing indicating an ascetic tendency or an “ other-worldly " effort 
after emanicrpation of the soul im connexion with Xenokrates 
Krantor (in his much-read book περὶ πένθους) was already capable 
of employing the Platonic doctrine of the soul and the :mag:native 
fancies that could be attached to 1t simply as a literary adornment. 
And before him his teacher Polemon betrays a turning aside from the 
true Platonic mysticism With Arkesilaos the last vestige of this 
whole type of thought disappears completely 

2 τοῖς ἐλευθέροις ἥκιστα ἔξεστιν 6 τι ἔτυχε ποιεῖν, ἀλλὰ πάντα ἣ τὰ 
πλεῖστα τέτακται, Arist , Meta 1075a, 19 (an maxima fortuna minima 
licentia est, Sall, C 51,13) Freedom τῇ fhzs sense indeed was a thing 
of the past 

3 Not that such hopes or fears were entirely absent The 
reader will remember the case of Kleombrotos of Ambrakia (Call, 
Lp 25), who bv reading the Phaedo of Plato (and completely mis- 
understanding the meammg of the prophet, as not unfrequently 
happens) was Ied to seek an immediate entrance into the life of the 
other world by a violent break with this one—and committed suicide 
This 1s an isolated example of a mood to which Epiktetos bears witness 
as common in his own much later time—the desire felt by many young 
men of ardent temperament to escape from the distracted life of 
humanity and return as quickly as possible to the universal life of 
God by the destruction of their own individual existence Epict. 
1, 9, 11 ff But im the earlie: period such violent manifestations of 
other worldly fanaticism were of rare occurrence Hedomsm was 
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capable of leading to the same result as we may see from the 
"Anoxaprepdv of Hegesias the Cyrenaic, called ὁ πεισιθάνατος, whom 
Cicero mentions together with this same Kle eombrotos TD 4 53-4 

4 τὸ σῶμά πως τῆς ψυχῆς ἕνεκεν (γέγονει), as ὁ πρίων τῆς πρίσεως 
évexa—and not vice versa PA 1, 5 645b, 19 

5 The ψυχή is related to the ‘body as ὄψις 1S to the eye, 1e as the 
effective power residing in the 6; ὄργανον {not like ὅρασις, the individual 
act of vision) It 1s the πρώτη ἐντελέχεια of 1ts body de An τι, 1, 
4\2a, 27 There 1s no σύνθεσις Of σῶμα and ψυχή, they are simply 
“ together ᾿ like the wax and the ball formed out of the wax Top 
1518, 20 ff , GA 7290, 9 ff , de An 412d, 7 

ν ἀπελθούσης γοῦν (τῆς hus) οὔκετι ξῷόν ἐστιν, οὐδὲ τῶν μορίων 
οὐδὲν τὸ αὐτὸ λείπεται, πλὴν τῷ σχήματι μόνον καθάπερ τὰ μυθευόμενα 
λιθοῦσθαι͵ Pel 64la, 18 

? Meta 1026a, 58 περὶ ψυχῆς ἐνίας θεωρῆσαι τοῦ φυσικοῦ, ὅση μὴ 
ἄνευ τῆς ὑλῆς ἐστίν ---οὐδὲ γὰρ πᾶσα ψυχὴ φύσις, ἀλλά τι μόριον αὐτῆς, 
PA 641b,9 The subject of τὸ κεχωρισμένον of the soul ts studied 
by ὁ πρῶτος φιλόσοφος de An 403b, 16 

8 λέγω Se νοῦν, ᾧ διανοεῖται καὶ ὑπολαμβάνει ἡ ἡ ψυχή, de An 429a, 23 

9. The νοῦς and tts θεωρητικὴ δύναμις ἔοικε ψυχῆς γένος ἕτερον εἶναι 
καὶ τοῦτο μόνον ἐνδέχεται χωρίζεσθαι, καθάπερ τὸ ἀΐδιον τοῦ φθαρτοῦ, 
τὰ δὲ λοιπὰ μόρια τῆς ψυχῆς οὐκ ἔστι χωριστά κτλ, de An 4130, 25. 

10 There can be no doubt that Aristotle’s opinion was that sods 
was uncreated and existed without beginning from etermty 568 
Zeller, Sitzb Berl Ak 1882, p 1033 ff 

ἜΣ θύραθεν ἐπεισέρχεται into “ man as he 1s being made, GA 7360, 
28, cf ὁ θύραθεν νοῦς, 1440, 2 

τὶ νοῦς 15 ἀπαθής, ἀμιγής, οὐ plates τῷ σώματι--ἰ has no phvsical 
ὄργανον, de An i, 4 οὐ Me aide (τοῦ νοῦ) τῇ ἐνεργείᾳ κοινωνεῖ 
σωματικὴ ἐνέργεια, GA 736b, 3 

ἢ μόριον τῆς ψυχῆς, de An, “1292, 10 ff ψυχὴ οὐχ ὅλη, ἀλλ’ ἡ 
νοητική, 429a, 28 ἡ ψυχὴ μὴ πᾶσα ἀλλ' ὁ νοῦς, Meta 1070a, 26 

14 The ζῶον ἃ μικρὸς κόσμος, Phys, 2520, 26 

15 γρῦς, θειότερον τι καὶ ἀπαθές, de An 408b, 29 ---τὸν νοῦν θεῖον 
εἶναι μόνον, Gd 736b, 28 (7376, 10) εἴτε θεῖον ὃν εἴτε τῶν ἐν ἡμῖν 
τὸ θειότατον, ἘΝ 1177a, 15 νοῦς 15 τὸ συγγενέστατον to the gods, 
1179a, 26 —ro ἀνθρώπων γένος ἢ μόνον μετέχει τοῦ θείου τῶν ἡμῖν 
γνωρίμων ζῴων ἢ μάλιστα πάντων, PA 656a, 7 

18 ἔργον τοῦ θειοτάτου τὸ νοεῖν Kal φρονεῖν, PA 686a, 28 

11 Mela ΔΊ, 9 

18 ΕΝ 1178", 7-22, Cael 292b, 4 ff 

18 So too ἐπικαλύπτεται ὁ νοῦς ἐνίοτε πάθει ἢ νόσω ἣ ὕπνω. de An. 
4291, 7 

20 θιγγάνειν 1s the term often applied to the activity of νοῦς, 1e a 
simple and indivisible act of appercetving the ἀσύνθετα This act not 
being composite (of subject and predicate), like judgment, leaves no 
room for error the act simply occurs or does not occur—dAnOés 
or ψεῦδος does not enter into the question with it Meta. 1051b, 
16-26 (θιγεῖν, 24-5), 1027b, 21. 

2: τὰ ἀληθῆ καὶ πρῶτα καὶ ἄμεσα καὶ γνωριμώτερα καὶ πρότερα καὶ 
αἴτια τοῦ συμπεράσματος, An Po 1, 2. This ἀμέσων ἐπιστήμη 
ἀναπόδεικτος (72b, 19) belongs to νοῦς There is only a vois—not an 
ἐπιστήμη (as being a ἕξις ἀποδεικτική, EN 1139b, 31)-τῶν ἀρχῶν, 
τῆς ἀρχῆς τοῦ ἐπιστητοῦ, ἘΝ vy 6 Thus also νοῦς 19 ἐπιστήμης ἀρχή, 
aa Po 100b,5-17 τῶν ἀκινήτων ὅρων καὶ πρώτων νοῦς ἐστὶ καὶ ov 


λύγος, ΕΝ 1143b, 1 (cf MAL. 1197a, 20 ff.) 
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22 τὸ κύριον, EN 1178a, 3, and frequently νοῦς δοκεῖ ἀρχεῖν καὶ 
ἡγεῖσθαι, 1177a, 14 It rules esp over ὄρεξις (as ἡ ψυχή does over 
the σῶμα), Pol 1254b, 5 (cf EN 1102b, 29 ff) 

23 A man 1s called ἐγκρατής or ἀκρατής, τῶ κρατεῖν τὸν νοῦν ἣ μή" 
ὡς τούτου ἑκάστου ὄντος, ΕΝ. 1168b, 385 δόξειε δ᾽ ἄν καὶ εἶναι ἕκαστος 
τοῦτο (νοῦς), 1178a, 2 τῷ ἀνθρώπω δὴ (κράτιστον καὶ ἥδιστον) ὁ κατὰ 
τὸν νοῦν βίος, εἴπερ τοῦτο μάλιστα ἄνθρωπος (here only in so far as the 
possession of νοῦς distinguishes men in general from the other ζῶα), 
1178a, 6 

24 Cicero makes a distinction of this kind between ratio and antmits, 
Off 1, 107 (after Panaetius) antellegendum est, duabus quasi nos 
a natura indutos esse personis, quarum una communis est ex eo quod 
omnes participes sumus rations .., altera autem quae proprie 
singulis cst tributa 

35. ἅπαντα τὰ γινόμενα καὶ ὠθειρόμενα gaiverat, Cael 279b, 20 
τὸ γενόμενον ἀνάγκη τέλος λαβεῖν, Ph 203b, 8 But ἅπαν τὸ ἀεὶ ὃν 
ἁπλῶς ἄφθαρτον ὁμοίως δὲ καὶ ἀγένητον, Cael 2810, 256 εἰ τὸ ἀγένητον 
ἄφθαρτον καὶ τὸ ἄφθαρτον ἀγένητον ἀνάγκη καὶ τὸ “ἀΐδιον ᾿" ἑκατέρῳ 
ἀκολουθεῖν, καὶ εἴτε τι ἀγένητον, ἀΐδιον, etre τι ἄφθαρτον, ἀΐδιον κτλ, 
Cacl 282a, 31 ff Thus too νοῦς (ἀπαθής) as uncreated 15 everlasting 
and imperishable (see Zeller, Sifzb B Ak 1882,p 1044f) It belongs to 
the imperishable οὐσίαι, which as such are τέμιαι καὶ θεῖαι, PA 644b, 22 ff 

38. ὃ νοῦς ὑπομένει at the separation, Meta 1070a, 25-G More 
strictly this apples to the νοῦς ἀπαθής (ποιητικόε) While the νοῦς 
παθητικός (whose relation to the νοῦς ποιητικός remaws most obscure) 
1s φθαρτός, hear of the νοῦς ποιητικός that :t 18 χωρισθεὶς μόνον τοῦτο 
ὅπερ ἐστί, καὶ τοῦτο μόνον ἀθάνατον καὶ ἀΐδιον, de An 430a, 10-25 

7 de  408Ρ, 187 νοῦς οὐ φθεέρεται, nor ὑπὸ τῆς ἐν τῷ γήρᾳ 
ἀμαυρώσεως . τὸ νοεῖν καὶ τὸ θεωρεῖν μαραΐνεται (in old age) 
ἄλλου τινος ἔσω φθειρομένου (? nothing perishes within τὸ voetv—read 
ἐν ὦ asin] 23 and understand ἄλλου τινὸς ἐν ὦ τὸ νοεῖν = ὁ νοῦς, 
ἔνεστι, 16 the whole living man), αὐτὸ δὲ ἀπαθές ἐστιν (just as νοῦς 
195. always ἀναλλοίωτον, even 1tS νόησις 15 NO κίνησις, and the λῆψις 
τῆς ἐπιστήμης Makes no ἀλλοίωσις for 1t de 2 4074, 32, Ph 2478. 
28, b, 1 ff , 20 fF), τὸ δὲ διανοεῖσθαι (thinking and judging) καὶ 
φιλεῖν ἢ μισεῖν οὐκ ἔστιν ἐκείνου πάθη, ἀλλὰ τοῦδε τοῦ ἔχοντος ἐκεῖνο, 
ἡ ἐκεῖνο ἔχει διὸ καὶ τούτου φθειρομένου οὔτε μνημονεύει οὔτε φιλεῖ, 
οὐ γὰρ ἐκείνον ἦν, ἀλλὰ τοῦ κοίνου (that which had once been associated 
with the νοῦς), ὃ ἀπόλωλεν ὁ δὲ νοῦς ἴσως θειότερόν τι καὶ ἀπαθές 
ἐστιν In its separate existence νοῦς has no memory—this at least 
ss meant by οὐ μνημονεύομεν, de An 430a, 23, however we may be 
inclined to interpret the rest of the sentence 

28 Particularly in the Εὔδημος (frr 31-40 (37-44]), probably also 
in the Προτρεπτικός 

29 For this must be the meaning of fy 36 = 44 (Ev8)—the δαίμων 
15 the soul itself, cf 35 [41] 

30 de An 407b, 13-26, 4144, 19-27 —And yet τὸ must be admutted 
that the νοῦς of Anstotle 15 itself a τυχόν within another τυχόν---ποῖ 
indeed as a separate entity with avy qualities set in a fortuitous vessel 
of perhaps discordant qualities that do not fit 1t (which acc. to the 
Πυθαγόρειος μῦθος was true of the ψυχή in the ody2)—but at any rate 
set within an ammated individual with quite definite qualities as 
a stranger, itself devoid of all definite quality and therefore not capable 
of having a character specially fitting that yndividual mm which 1t 15 
placed Thus, after all, the Armstotehan μῦϑος about the νοῦς betrays 
its origin from the μῦθοι of old theology 
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31 Jt is only as an argumentum ad hominem that the view 15 
suggested on one occasion, that βέλτιον τῷ νῷ μὴ μετὰ σώματος εἶναι 
(καθάπερ εἴωθέ τε λέγεσθαι καὶ πολλοῖς συνδοκεῖ de An, 4070, 4 

32 EN x, 7-9 --Ὗὐοκεῖ ἡ φιλοσοφία θαυμαστὰς ἡδονὰς ἔχειν καθαριό- 
τητι καὶ τῶ βεβαίω εὔλογον δὲ τοῖς εἰδόσι τῶν ζητούντων ἡδίω τῆν 
διαγωγὴν εἶναι, 1177a, 28 The σοφός requires no σύνεργοι (as the 
σώφρων and the ἀνδρεῖος do), and 18 αὐταρκέστατος in himself The 
activity of νοῦς 15 the most valuable as being θεωρητική and because 
παρ᾽ αὑτὴν οὐδένος ἐφίεται τέλους A sufficiently long hfe of the 
theoretic activity of νοῦς 1s τελεία εὐδαιμονία avOpamou—indeed, this 
1s no longer an ἀνθρώπινος Bios, but rather κρείττων ἢ κατ᾽ ἄνθρωπον--- 
a θεῖος βίος as νοῦς θεῖόν τι ἐν ἀνθρώπῳ ὑπάρχει Therefore man must 
not ἀνθρώπινα φρονεῖν but ἐφ᾽ ὅσον ἐνδέχεται ἀθανατίζειν (be immortal 
already in this life) καὶ πάντα ποιεῖν πρὸς τὸ ζῆν κατὰ τὸ κράτιστον 
τῶν ἐν αὑτῷ (1177b, 31 ff) This τελεία εὐδαιμονία, as a θεωρητικὴ 
ἐνέργεια, brings the thinkers near to the gods whose hfe does not consist 
in πράττειν (not even virtuous) or ποιεῖν but in pure θεωρία, and this 
can be so with the life of man (alone among the ζῶα) ἐφ᾽ ὅσον ὁμοίωμά 
τι τῆς τοιαύτης (θεωρητικῆς) ἐνεργείας ὑπάρχει (1178b, 7-32) Nowhere 
do we meet with so much as the shadow of an idea that the εὐδαιμονία 
of the θεωρητικὸς Bios can only become τελεία in “ another” world, 
or 1s conceivable as existing elsewhere than 1n the life on earth The 
only condition for τελεία εὐδαιμονία that is made 15 μῆκος βίου τέλειον 
(1177b, 25)—nothing lying outside or beyond thishfe The θεωρητικὸς 
Bios has its complete and final development here upon earth — 
τέλειος βίος 15 mentioned as necessary for the obtaining of εὐδαιμονέα, 
EN 1100a, 5, 1101a, 16 But εὐδαιμονία 15 completely confined 
within the lmuts of earthly life, to call a dead man εὐδαίμονα would 
be παντελῶς ἄτοπον, for he lacks the ἐνέργεια which 1s the essence of 
ed8a:novia—only a mere shadow of sensation can belong to the 
κεκμηκότες (almost the Homeric conception) 1100a, 11-29, 1101a, 
22—b, 9 —Since 1t 1s impossible for the individual to enjoy an un- 
ending permanence and share in τὸ dei καὶ θεῖον, τὸ follows that the 
continuation of the mdividual after death consists only in the con- 
tinuance of the elos—not of the αὐτό (which perishes) but only of the 
οἷον αὐτό which persists τῇ the series of creatures propagated on earth 
de An 415a, 28-b,7, GA 738la,24-b,1 (Borrowed from the observa- 
tions of Plato, Smp 206 C-207 A, cf also Lg 721 C, 773 E, Phito, 
Incor Mund 8, u, p 495M, after Krmtolaos) It was much easier for 
Anstotle to take this conception seriously than it was for Plato with 
his particular outlook only for the passing requirements of his 
dialogue does Plato adopt the Herakleitean view and expand it see 
above, chap x1, n 16 

33 οἶμαι δὲ τοῦ γινώσκειν τὰ ὄντα καὶ φρονεῖν ἀφαιρεθέντος οὐ βίον ἀλλὰ 
χρόνον εἶναι τὴν ἀθανασίαν, Plu, Is εἰ Os 1, fin, p 351 ΕῈ Ongen 
(Cels i, 80, p 359 Lom) draws a clear distinction between the 
ἀθανασία τῆς ψυχῆς of Platonic doctrine and the Stoic ἐπιδιαμονὴ τῆς 
ψυχῆς on ihe one hand—and this Anstotelian doctrine of the τοῦ 
νοῦ ἀθανασία οἱ πεισθέντες περὶ τοῦ θύραθεν νοῦ ws ἀθανάτου (θανάτου 
Edd ) καὶ μόνου (καινοῦ Edd ) διαγωγὴν (= βίον) ἔξοντος (—this is how 
the passage should be read) 

34 Theophrastos discussed (by the method of ἀπορίαι fashionable 
with the schoo}) the obscurnties and difficulties inherent in the doctnne 
of νοῦς, particularly of the reduplicated νοῦς, the ποιητικός and the 
παθητικός True to his character, however, he adheres to the fixed 
dogma of his school of the νοῦς ywpiords which ἔξωθεν ὧν καὶ ὥσπερ 
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ἐπίθετος 15 ὅμως σύμφυτος with man and being ἀγέννητος 18 also 
ἄφθαρτος Frag 53b, p 226 ff , 53, p 176 Wim (θεωρία belongs 
to νοῦς, θιγόντι καὶ οἷον ἁψαμένω, and 15 therefore without ἀπάτη, 
fy 12, § 26 The νοῦς 15 κρεῖττόν τι μέρος [τῆς ψυχῆς] καὶ θειότερον, 
fr 58 Το the νοῦς and its θεωρία we must suppose the κατὰ δύναμιν 
ὁμοιοῦσθαι Ged to refer—for this is the teaching of Thphr also Jul, 
Or vi, p 185A) Nowhere 15 there any indication that for him the 
immortality of τοῦς had the slightest importance for this life and its 
conduct Nor hasit any in the ethical doctrine of the very theologically 
imchined Eudemos Here the aim of life—the ἀρετὴ τέλειος which 15 
xadoxaya@ia—is said to be ἡ τοῦ θεοῦ θεωρία which 1s carried on by 
the νοῦς, τὸ ἐν ἡμῖν θεῖον, 1248a, 27, 1n this process it 1s best ἥκιστα 
αἰσθάνεσθαι τοῦ ἄλλου μέρους τῆς ψυχῆς, 1249b, 22 For the sake of 
τὸ γνωρίζειν man wishes ζῆν ἀεί, 1245a, 9—but upon earth and in 
the body there 1s no thought of the other world (This would have 
been quite natural and to be expected of this semi-theological thinker 
who, eg speaks quite seriously of the separability of νοῦς from the 
Aéyos—the ἄλλο μέρος τῆς ψυχῆς-ττιπ bodily life and of its higher 
mtuition in ethoustasmos and veracious dreaming 1214a, 23, 
1225a, 28, 1248a, 40 )—To this first generation of Peripatetics belong 
also Aristoxenos and Dikaiarchos who did not recognize any peculiat 
substance of the ‘soul’ apart from the “harmony” brought about 
by the mixture of bodily material Dik ἀνήρηκε τὴν ὅλην ὑπόστασιν 
τῆς ψυχῆς Atticus ap Eus, PE xv, 810 A. Amstox and Dik 
nullum omnino animum esse dixerunt Cic TD 1, 51, 21, 41, etc , 
Dik (in the AeoPiaxoi λόγοι) expressly controverted the doctrine 
of immortality, TD 1, 77 (It remains very remarkable that Dik 
who naturally knew nothing of a separabils animus, TD 1, 21, 
nevertheless, believed not merely in manizc dreams—that would be 
just intelligible, ἔχει γάρ twa λόγον, Amst, P Nat 4620 tf —but also 
in the prophetic power of ἐνθουσιασμός, Cic , Div 1,5, 113, Dox 416a, 
which invariably presupposes the dogma of a special substance of the 
“soul” and its separability from the body )—Straton “‘ the naturalist " 
(ὦ 270), for whom the soul 1s an undivided force, inseparable from the 
body and the αἰσθήσεις, gave up completely the belief in the νοῦς 
χωριστός of Aristotle he cannot possibly have held any doctrine of 
immottality in any {.-m or under any limitations —Then follows the 
period of pure schola’ nip when the Peripatetic school almost gave up 
philosophy With the τα n to the study of the master’s wntings 
(from the time of Aristoni...s) they gained a new lease of life The 
problems of the parts of the soul, the relation of νοῦς to the soul (and 
to the νοῦς παθητικός) were discussed once more It became more and 
more common, however, to set aside the νοῦς θύραθεν ἐπεισοιών (cf the 
defimtion of the soul given by Andionikos ap Galen π τ τῆς ψυχῆς 
ἠθῶν, τιν, 782f, K , Themist, de An τι, 56,11, 59,6Sp) This 
meant the denial of immortality (which belonged to νοῦς only) eg by 
Boethos Simp, de An p 247, 24 ff Hayd [Sto Vet wm, 267 Arn] 
A different view again, and one which even went beyond Aristotle, 
was held by Kratippos, the contemporary of Boethos Cic, Div 
1, 70, cf 5, 113 Alexander of Aphrodisias the great ἐξηγητής 
absolutely banished the νοῦς ποιητικός from the human soul = (Thi+ 
1s the divine νοῦς, which ts perpetually νοῦς and νοητὸν ἐνεργείᾳ, and 
that, too, already ποὸ τοῦ νοεῖσθαι by the ὑλικὸς νοῦς of man It 
enters into the latter @vpa@ev—though not locally, for 1t 1s ancapable of 
change of place, p 113, 18 £—with the individual act of νοεῖν by 
the νοῦς ὑλικός, but it never becomes a μόριον καὶ δύναμίς τις τῆς 
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ἡμετέρας ψυχῆς Alex de An, p 107-9, p 90 Br) For him νοῦς 15 
χωριστός and ἀθάνατος, ἀπαθής, etc , whereas the human soul exactly 
like the εἶδος of 1ts σῶμα from which 1t 1s dywpiords perishes at death 
together with its νοῦς ὕλικός, completely συμφθείρεται τῶ σώματι, 
de ἀπ, Ὁ 21, 22f, p 90,161 The individual soul thus perishes 
the imperishable νοῦς had not communicated itself to the individual, 
—The indestructibility of the individual νοῦς of man (and this was 
indubitably what Aristotle himself taught), a doctrine derived not 
from experience but from pure logical inference, had 1n reality no 
serious significance for the general teaching of the Petipatetics so long 
as they preserved their independence Finally, indeed, they too were 
swallowed up in the ferment of Neoplatonism 

35 ἕξις, φύσις, ἄλογος ψυχή. ψυχὴ λόγον ἔχουσα καὶ διάνοιαν, Plu, 
Virt Mor 451 BC and ἃ Through all these and all things in which 
these ατε---διήκει ὁ νοῦς, DL vu, 138 f [u, p 192 Arn] 

88 Our soul an ἀπόσπασμα of the ἔμψυχος κόσμος, DL vu, 143 
{u, 191 Arn} We often find the soul of man called an ἀπόσπασμα τοῦ 
θεοῦ (Διός), θεία ἀπόμοιρα, ἀπόρροια (see Gataker on M Ant, pp 48, 
211, Ed 1652)—and often even θεός (see Bonhoffer, Epiktet τε ὦ. 
Stou, p 76 1) 

81 (ἡ ψυχὴ) ἀραιότερον πνεῦμα τῆς φύσεως Kai λεπτομέρεστερον . 
Chrysipp ap Plu, Stowe Rep 41,p 1052 Ε [1,222 Arn] “Nature” 
is πνεῦμα that has become moist, soul the same πνεῦμα which has 
remained dry (Galen 1v, 783 £ K [p 218 Arn)}) 

38 The βρέφος 18 created as a φύτον, and only afterwards becomes 
a ζῶον by περίψυξις (derivation of ψυχή hence!) Chrysipp ap Plu, 
Sic Rep 1052 F [p 222 Arm] Thus comes ἐκ φύσεως ψυχή, Plu, 
Prim Fng u, p 946 C 

39 It would almost be possible to employ the semi-Stoic language of 
Philo to describe the soul as conceived by this Stoic Pantheism 
τῆς θείας ψυχῆς ἀπόσπασμα οὐ διαιρετόν (τέμνεται γὰρ οὐδὲν τοῦ θείου 
κατ᾽ ἀπάρτησιν, ἀλλὰ μόνον ἐκτείνετα), Q Det Pot Insid, 24, 1, 
p 209 M_ But 1n orthodox Stoic doctrine the idea prevails that the 
individual ἀποσπάσματα are completely detached from the universal 
Sctov—but at the same time without denial of ultrmate connexign with 
the “‘ All” and the ‘‘One” 

40 Acc to the older Stoical doctrine as syster tized by Chrysippos 
the soul 1s absolutely simple and unifet having sprung from the 
universal Reason of God which contains o ἄλογον Its impulses 
(ὁρμαῶ must on this view be rational just as much as 1ts willed decisions 
(κρίσει) it 1s affected from without by φύσις, which, being itself 
a development of the highest reason, God, can only be good and rational 
It 1s quite impossible to conceive how, on the pnaciples of the older 
Stoicism, erroneous judgment or excessive and evil impulses could 
arise ἡ τῆς κακίας γένεσις 15 rendered unintelligible as Poseidonios 
Maintains in opposition to the subtle observations of Chrysipp on 
this head (see Schmekel, Phil ἃ mzttl Sioa, p 327 ΠῚ 

41 ἀκολούθως τῆ φύσει Cav (but our φύσεις are μέρη τῆς τοῦ ὅλου), 
16 im harmony with the κοινὸς τομος ὅσπερ ἐστὶν ὁ ὀρθὸς λόγος ὁ διὰ 
πάντων ἐρχόμενος, ὁ αὐτὸς ὧν τῶ Διί, καθηγεμόνι τούτω τῆς τῶν ὅλων 
διοικήσεως ὄντι Chrysipp ap DL τι, 87-8 [1u,2Am) This obedience 
to the rational order and governance of the world—the dem sequcre, 
Sen, VB 15,5, Ep 16,5, ἕπεσθαι θεοῖς, Epict 1, 12, 5, etc —is 
more often regarded as a passive attitude of self-abandonment adopted 
consciously and with συγκατάθεσις χρῶ μοι λοιπὸν cis ὃ ἂν θέλῃς 
ὁμογνωμονῷ σοι, σός εἶμι κτλ, Epict u, 16, 42 θέλε γίνεσθαι τα 
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γινόμενα ὡς γίνεται, καὶ εὐροήσεις (this sounds very hke ** make God's 
will your own will”), Ench 8 Much the same idea occurs already 
in the hnes of Kleanthes ἄγον δέ μ᾽ ὦ Ζεῦ καὶ σύ γ' ἡ Πεπρωμένη κτὰ 
(i, 118 Arn] But such “affirmation of the universe", understood 
in the full pantherstic sense (cf Kieanthes τὴν κοινὴν μόνην ἐκδέχεται 
φύσιν ἣ δεῖ ἀκολουθεῖν, οὐκέτι δὲ καὶ τὴν ἐπὶ μέρους, DL vu, 89 [1 
126 Arn 1), could not lead to an ethical teaching of active character 
and concrete substance 

43 The σοφός 15 μόνος ἐλεύθερος εἶναι γὰρ τὴν ἐλευθερίαν ἐξουσίαν 
αὐτοπραγίας, DL vu,121 Laws and const:tutions do not apply to 
hin Cic, Ac Pru 136 

43 Enemies and strangers are μὴ σπουδαῖοι to one another—odirat 
καὶ φίλοι καὶ οἰκεῖοι of σπουδαῖοι μόνον Zeno, ἐν τῇ Πολιτεία, ap. 
DL vn, 32-3 Γι, 54 Arn] 

44 ὃ παρ᾽ ἑκάστῳ δαίμων which one must keep in harmony πρὸς 
τὴν τοῦ τῶν ὅλων διοικητοῦ βούλησιν, DL vn, 88, after Chrysipp. 
[μι 4 Arn} In the later Stoic literature, the only part of τὸ which 
has come down to us, we often hear of this δαίμων ot the individual— 
sacer intra nos spiritus (Sen, Epict, M Ant 566 Bonhoffer, Epzkfet, 
83) Itis generally spoken of in language that seems to regard it as 
something separable from the man or his soul, including the ἡγεμονικόν, 
Zeus παρέστησεν ἐπίτροπον év“arw τὸν ἑκάστου δαίμονα καὶ παρέδωκε 
φυλάσσειν αὐτὸν αὐτῶ κτλ, Epict 1, 14, 12 ὁ ϑαίμων ὃν ἑκάστῳ 
προστάτην καὶ ἡγεμόνα ὁ Ζεὺς ἔδωκεν, M Ant. v, 27 ἀνάκρινον τὸ 
δαιμόνιον, Epict 11, 22, 53 (one can ask questions of 11, as Sokrates 
did of his δαιμόνιον, as something other and different from oneself) 
This δαίμων then does not seem to be simply identifiable with the 
"* soul” of man like the daimon 1n man of which the theologians speak 
It 1s conceived and spoken of in language that suggests rathe: the 
δὲ protecting spinit ” of a man as known to populai behef (cf now Usener, 
Gotternamen, 294 f£) ἅπαντι δαίμων ἀνδρὶ συμπαρίσταται εὐθὺς 
γενομένω μυσταγωγὸς τοῦ βίου, Menand 550 KX (where the idea of two 
daimonic partners in the hfe of man 1s already reyected Eukleides 
Socr had spoken of such, cf Censor, DN 1, 3, and ina different way 
again Phocyl, fy 15) Plato himself speaks (with a λέγεται) of the 
δαίμων ὅσπερ ζῶντα εἰλήχει (and guides the departed soul into Hades) 
Phd 1070. Theidea, however, must have been much older τὲ appears 
fairly clearly expressed in Pindar’s words, Ὁ xm, 28 (Zed πάτερ), 
Ξξενόφωντος εὔθυνε δαΐμονος οὖρον, where the transition to the meaning 
“fate” for the word δαίμων has not yet been completed Later 
(with the Tragedians and other poets) this use became very common, 
but even then still presupposes the belief in such personal daimonic 
partners in the life of man the use would have been quite impossible 
otherwise (δαίμων = πότμος, Pi, P v, 121 £, and already in Thgn. 
161, 163 When Herakleitos says ἦϑος ἀνθρώπῳ δαίμων, fy 121 By, 
119 D he uses δαέμων in the sense of fortunein hfe The word means 
both ἦθος and condition of life ai the same time in Pl], Rp 617 E, 
οὐχ ὑμᾶς δαίμων λήξεται, ἀλλ᾽ ὑμεῖς δαίμονα αἱρήσεσθε, where the deriva- 
tion ot the metaphorical use of the word δαίμων from a belief in a special 
daimon belonging to the individual man can still be seen plainly See 
also 'Lvs} Epi? (2), 78 But the metaphorical use comes as early 
as © 166, πάρος τοι δαίμονα δώσω = πότμον ἐφήσω )—The personal 
existence of the daimon 1s still far removed from all danger of such 
abstiaction 1n a very remaikable case im Haltkarnassos Poseidonios 
and his ἔκγονοι decide that on the first day of the month they will 
Offer Aafpove ἀγαθῶ ΜΠοσειδωνίου κριὸν (Gr Ins τῷ Br Mus 
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iv, 1, n 896, p 70,1 35 The inscr seems to date from the third 
century Bc) Here then offering 15 made to the ἀγαθὸς δαίμων (see 
above, chap v n 133) of the living, just as offering was made on birth- 
days, and at other times also, to the geszus of Romans, dy ὃ 1s here 
clearly equivalent to genus Apollo whose advice had been sought 
at his oracle had expressly enjoined (1b ,1 9) τιμᾶν καὶ ἱλάσκεσθαι 
καὶ ἀγαθὸν δαίμονα Ποσειδωνίου καὶ Γόργιδος (the latter, P ’s mother, 
seems to have been already dead 1 34) —Ihus special δαίμων attached 
to individuals with whom it can be contrasted (as Brutus can be with 
his δαίμων κακός Plu, Brut 36) 1s distinct from the individual’s 
ψυχή, though it 1s natural to suppose that τὸ may have arisen from 
the projection of the ysuyx7—conceived as very independent—outside 
the man himself, in which τὲ would again resemble the Roman 
gentus (The daimonic φύλακες of Hesiod [cf above, p 67 Β 1, belong 
to quite a different range of ideas) At any rate the Storcs had 
this analogous popular conception in mund when they spoke of the 
παρ᾽ éxdorw δαίμων as something different from the man himself and 
his ἡγεμονικόν They use it, however, only as a figure of al aacery 
The δαίμων of the individual really means for them “ the original 
ideal personality as contrasted with the empirical personality (as 
Bonhéffer very rightly puts τ Eptk? 84)—the character the man 
already 15 ideally but must beconie actually (γένοι᾽ οἷος ἐσσί .. ). 
Thus the δαίμων 15 distinct from the ψυχή (διάνοια) and yet identical 
with 1t It 1s a semi-allegorical play upon the idea of the δαίμων as 
individual genius and at the same time as crown or summit of the 
human personality—just as Plato had used the word already 
incidentally, Jun 90 A  Finally—for the Stoics did not seriously 
wish to establish the existence of an independent protecting deat pf 
that enters man from without and rules over him—the ἡγεμονικόν 
is the same as the δαίμων Thus in M Ant :ν, 27, the δαίμων 15 
completely identical with the ἀπόσπασμα Aids, and the ἑκάστου νοῦς 
καὶ λόγος (cf alsoin, 3 fin, un, 13, 17, 1, 7 τὸν ἑαυτοῦ νοῦν καὶ 
Saipzova) The fact, however, that this ἀπόσπασμα τοῦ θεοῦ can 
be called a δαίμων bears witness to a tendency to conceive the soul- 
spirit as something independent and more cut off and separated from 
the common and original source of divinity than was possible for 
Stoic pantheism of the stricter sort (to which the terms ἀπόσπασμα, 
ἀπόρροια τοῦ θεοῦ werc more apt) A decided approximation was 
thus made to the theological idea of the “soul” as an individual 
darmon which persists in its separate existence To ihis view 
Poseidonios went over completely he regards the individual 
δαίμων that lives in man as συγγενὴς ὧν τῷ τὸν ὅλον κόσμον διοικοῦντι 
(Pos ap Gal v, 469), and no longer as the dependent ἀπόσπασμα οἱ 
the latter, but as one of many independent and individually 
characterized spirits that have lived from all time in the air and enter 
into man at birth (See Bonhoffer, Epskt 79-80, and also Schmekel, 
Phil ἃ muttl Stoa, 249 ff, 256) 

45 ὁ θάνατός ἐστι χωρισμὸς ψυχῆς ἀπὸ σώματος Chrysipp ap 
Nemes, NH, p 81 Matth , Zeno and Chrysipp ap Tert, An 5 
[u, 219 Arn] 

46 Everything comes into being and perishes, including the gods, 
6 δὲ Ζεὺς μόνος ἀΐδιός ἐστι, Chrysipp ap Plu, Sto Rep 38, Ὁ 1052A, 
Comm Not 31, p 1075 A ff [u, 309 Arn] —émécapov% but not 
ἀθανασία of the human soul hb, 223] 

(τ Κλεάνθης μὲν οὖν πάσας (τὰς ψυχὰς) ἐπιδιαμένειν (λέγε) μέχρι 
τῆς ἐκπυρώσεως, Χρύσιππος δὲ τὰς τῶν σοφῶν μόνον, DL vi, 157. 
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A statement often repeated without mention of the two authonties 

Anus Did ap Eus, PE 15, 20, 6, p 822 A (the ψυχαὶ τῶν ἀφρόνων 
καὶ ἀλόγων ζώων pemsh immediately with the death of the body, C) 
and others {1, 223 Arn] Chrysippos’ doctrine comes also in Tac, 
Agr 46, si ut sapientibus placct non cum corpore extinguuntur magnae 
animae (af μεγάλαι ψυχαί, Plu, Def Or 18, p 419f), cf omnium 
quidem animos immortalis esse sed fortium bonorumque divinos, 
Οἷς, Leg. u, 27, not quite accurately put 

48 The ἀσθενεστέρα ψυχή (αὕτη δέ ἐστι τῶν ἀπαιδεύτων) perishes 
sooner, 4 δὲ ἐσχυροτέρα, ota ἐστὶ περὶ τοὺς σοφούς Temains μέχρι τῆς 
ἐκπυρώσεως. [Plu] Plac Phil, 4,7 ap Dov 3984 

48 The predominance of the matenalistic point of y1ew 1s remarkable 
in those Storct who acc to Seneca, Ep 57, 7, existimant animum 
hominis magno pondere extriti permanere non posse et statim spargi, 
quia non fuerit uh exitus hber (which reminds us of the popular belief 
that the soul of one who has died in a high wind εὐθὺς διαπεφύσηται 
καὶ ἀπόλωλεν, PL, Phd 70 A, 80 Ὁ, see above, chap xi, n 5) 

50 οὐ τὰ σώματα τὰς ψυχὰς συνέχει ἀλλ᾽ αἱ ψυχαὶ τὰ σώματα, ὥσπερ 
καὶ ἡ κόλλα καὶ ἑαυτὴν καὶ τὰ ἐκτὸς κρατεῖ, Poseidon ap Ach Tat, 
Isag, Ὁ 133 E Petav, borrowed from Amst (de An 1, 5, 4110, 7), 
but a thoroughly Stoic idea as contrasted with Epicurean doctmne 
(see Heinze, Xenohkvates, 100 f) 

51 SE,M 1x,71-3 The naive but quite plain statements go back 
to Poseid as has often been poimted out (eg by Corssen, de Pos 
Rhod, p 45, 1878, and others) So, too, do the s:milar remarks in 
Cic, TD 1, 42 Poseid does not appear to be uttering heterodox 
opinions in this case, so far as we can see 

584 --καὶ γὰρ οὐδε τὰς ψυχὰς ἔνεστιν ὑπονοῆσαι κάτω φερομένας. 
λεπτομερεῖς γὰρ οὖσαι εἰς τοὺς ἄνω μᾶλλον τόπους κουφοφοροῦσιν, SE, 
M 1x, ΠῚ This physical reason was in itself enough to make τὲ 
impossible for the Stoics to believe in a subterranean region of the 
souls οὐδεὶς ““Atdns, οὐδ᾽ ᾿Αχέρων, οὐδὲ Kwxurds κτλ, Epict 1, 
18,15 It 1s the regular Stoic doctrine see Bonhoffer, Epskt 56 f , 
cf Cie TD 1, 36F , Sen, C ad Maic 19,4 When Stoics speak 
occasionally of τ! γι or ddns as the abode of the souls, they are only 
using metaphorical language When the word is not a mere con- 
ventionalism, they mean the regions nearer the eaith, the cloud regions 
and lower levels of the air, ὁ παχυμερέστατος καὶ προσγειότατος ἀήρ 
(Com, ND 5, p 4, 17 L, other exx m Heinze, Xenokr 147, 2) 
Here the “‘unwise”’ souls (the moistet, less buoyant ones) are supposed 
to remain after death (cerca terram as Tert, An 54 says, alluding to 
Stoic doctiime—and this 1s obviously where the znfer: mentioned at 
the end of the same chapter are situated) This ἀήρ (distinguished 
from the higher regions of the air) = d8ys, must have been what Zeno 
referred to when he spoke of the loca f*nebrosa where the souls of the 
unwise have to expiate their folly (quoted and vaned by Lact, 1» 5ὲ 7, 
7, 13, in a Platonic sense 1, 40 Arn], 

53 Abode of the soulsin the air 5 E, ΔΙ 1x,73, Cic, TD 1 42-3, 
both probably after Poserd Cf sapientum animas in supernis 
mansionibus callocant (Stoici), Tert, dn 54 Generally εἰς τὸν 
ἀέρα μεθίστασθαι said of the departed souls, M Ant iv, 2] ἐν τῶ 
περιέχοντι διαμένειν τὰς τῶν ἀποθανόντων ψυχάς, Ar Did ap Eus, 
PE xv, 822 A fu, 225 Arn] (Gradual α-σθπὲ to ever higher regicns 
Sen, C ad Marc 25, 1—hardly orthodox Store doctrine) —The con- 
ception may possibly belong to the older Stoicism, and may underlie 
the opinion of Chrysipp σφαιροειδεῖς---5 fiery μετέωρα-- τὰς ψυχὰς 
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μετὰ θάνατον γίνεσθαι, ap Eust, 11]. 1288, 10 f. [224 Arn] Posed. 
scems to have worked τὲ out further, probably making use also of 
Pythagorean and Platonic fancies to which he was distinctly nchned 
The Pythagoreans had fancies about the souls hovering in the air 
(see above, chap x1, n 35), of the sun and moon as places where the 
souls lived (chap x, n 76) Acc to Poseid the souls inhabit τὸν 
ὑπὸ σελήνην τόπον (SE, M 1%, 73) as suitable for divine but not 
perfect creatures It 15 the souls who are meant when people speak 
of δαίμονες (SE § 74), or ἥρωες (Stoic in this use DL, vi, 151 Tu, 
320 Arnj), cf heroes et lares et gentt, Varro using Stoic language 
(ap Aug, CD vu, 6, p 282, 14 Domb) The whole arr 1s full of 
them Pos ap Cic, Div 1, 64 Something very similar given as 
Pythag doctrine by Alex Polyh ap DL. vui,32 seeabove, chap ¥1, 
n 35 But Poseidonios (esp 1f Π6 15 really the source of the Ciceronian 
Somn Seip ) seems to have emulated more particularly the imaginative 
efforts of Herakleides Pont and his story of Empedotimos’ vision (see 
above, chap 1x, n 111) Herakl contnbuted largely to populanzmg 
the idea that the souls inhabit the air and giving 1t shape, the 
interest with which his fancies were studied 1s shown by the quotations 
from his book so common from Varro down to Proclus and Damascius. 
He must have been led to make the souls, on being freed from the 
body, float upwards (and occupy the stars or the moon—which are 
inhabitable heavenly bodies Dox 343, 7 ff., 356a, 10) by the vew— 
just as the Stoics after him were—that the soul 1s an αἰθέριον σῶμα 
(Philop )---φωτοειδής, a lumen, Tert, An 9 In this he 15 following 
an idea that had been common m the fifth century (held by 
Xenophancs Epicharmos, Eunp sce above, p 436 ff), and had 
even attained popular vogue This 1dea from the very first led 
to the conclusion that the soul, when ready for it, enters εἰς τὸν 
ὅμοιον αἰθέρα and ascends to the upper regions (of the aether). 
Herakleides carned this idea further and embellished τὲ with philo- 
sophical and astronomical fancies (On another occasion he seems 
to have denied substance and consistency to individual “souls” 

Plu, Mor v, p 699 Wytt—a view to which his doctrine of the 
ὄγκοι might easily have led him) Poseidonios then took up this 
idea of Herakl In this way, or at least not uninfluenced by this semi- 
philosophical literature, the belief 1n the abode of the “‘ souls” in the 
aether attained the populanty that grave inscriptions witness for it 
(see below, ch xiv, 2,n 135). 

54 Cicero, following Poseid , imagines a blissful observation of the 
earth and the stars by the souls in the ar TD 1, 44-7 (cf. Sen., 
C ad Marc 25, 1-2), and similarly mm Somn Scr , in both cases 
the idea certainly comes from Herakl Pont 

δ ἀπόσπαυμα τοῦ θεοῦ [1, 36 Arn 

5@ A frequently repeated Stoic dogma (stated with particular fullness 
by Senec, Ep 93) see Gataker on M Ant (1, 7), p 108-9 The 
happiness of the (Stoic) wisc man does not requue μῆκος βίου τέλειον 
as Anstot had maintained (sce above, n 32) In this poimt Stoic 
and Epicurean doctmne fuliy agreed magm artificis est clusisse 
totum in exiguo tantum sapieni: sua, quantum deo omnis aetas 
patet (Sen, Ep 53, 11, and see below, n 92) 

37 Acc to Panattios there are dio geneva in the soul which he calls 
tnflammata anima (Cic, TD 1, 42) It 1s at any rate very probable 
that Panaitios (and Boethos—roughly contemporary with Pan * 
see Comparetti, Ind Store, p 78 f—acc to Macr, im S Srep 1, 14, 
20) regarded the soul as compounded of two elcments, 46) εἰ 1gnzs, not 
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as a single and uncompounded πνεῦμα eveppov as the older Stoa had 
taught (see Schmekel, Philos d mutil Stoa, 324 1) 

58 φύσις and ψυχή Pan ap Nemes, NH, p 212 Matth This 
clearly shows a tendency to a psychological dualism Zeller, Stotcs 
and Epcureans, p 542 ὃ What further suggestions were made by 
Pan about the division of the soul 1emains very problematical The 
only more precise statement is Cicero’s, 7D 1, 80 (speaking of 
Pan), aegritudines iras libidinesque semotas a mente et disclusas 

utat 
ao Panattios denied not merely the immortality but even the διαμονή 
of the soul after dcath Cic, ΤῸ 1, 78-9 Two reasons are there 
given everything that has come into being (like the soul of man at 
birth) must also perish—the Aristotehan principle see above, n 25, 
what can feel pain (as the soul docs) must become diseased and what 
15 diseased must eventually perish (Here the distruction of the soul 
from 1ts own inward decay 1s asserted—not from the effect of external 
force at the world conflagration, the periodic occurrence of which Pan 
at least called in question) Acc to Schmekel (mztil Stoa, p 309) 
it follows from Cic, TD 1, 42, that Panaitios also added a third 
argument that the soul being composite must suffer the dissolution 
of its parts in death which change into other elements This does 
not indced at all follow from the passage. but such a view would 
almost have been mevitable with Panaitios’ doctrine of the soul 
and had already been suggested by Karneades 1n his polemic against 
the indestructibility of the divine and of every {@ov—an argument 
to which Pan on the whole yielded 

60 Poseidonios distinguished in the human soul not three parts 
but three δυνάμεις μιᾶς οὐσίας ἐκ τῆς καρδίας ὁρμωμένης (Gal v, 515), 
namely, the Platonic three, the λογιστικόν, θυμοειδές, ἐπιθυμητικόν 
(Gal v, 476). The last two are the δυνάμεις ἄλογοι (they only give 
orcas: the special forms taken by their impulses Gal v, 474, 

99) The πάθη are not judgments nor the consequences of judg- 
ment but the motions (κινήσεις) of these δυνάμεις ἄλογοι (Gal v, 429, 
cf 378) In this way alone 1s τὸ possible to understand how passion 
or wrong-doing can arise in man, 1t 1s because souls not (as Chrysipp 
had taught) pure reasoning power (cf also Gal iv, 820) There eaists 
then in man an ἄλογον καὶ κακόδαιμον καὶ ἄθεον in addition to the 
δαίμων συγγενὴς τῷ τὸν ὅλον κόσμον διοικοῦντι Gal v, 469f How, 
indeed, this 1s possible when the soul 15 a single οὐσία and :π its nature 
nothing but divine πνεῦμα τὲ 1s difficult 10 say —Pos too was quite 
ignorant of an evil principle in the world, not the divine or contrary 
to the divine principle The cthical teaching of Stoicism had always 
contained a dualism which 1s here transferred to the physical doctrine 
where it was originally unknown From the time of Pos there 1s 
an ever growing tendency to emphasize the contrast (which was, 
however, always familiar to the older Stoics as well) between “‘ soul ” 
and “ body”, the itls cavo ac fitida, Pos ap Sen, Ep 92, 10 
In view of this contrast the “ soul ” 100 1s no longer said to come into 
being with the body or with the physical conception of the individual 
(cf γεγονέναι τὴν Ψυχὴν καὶ μεταγενεστέοαν εἶναι [τοῦ σώματος], Chrysipp 
ap Plu, Sto Πρ 1053 D fu, 222 Arn 1), but rather to have been 
living before that, in the sepaiate life of the divine It 15 no- 
where expressly or authontatively stated that Poseidomos held the 
“ pre-existence τ᾿ of the “soul”, but that view has been rightly 
attributed to him, fitting 1n as 1t does with his other ideas, and because 
it 1s often introduced and taken for granted in those passages where 


NOTES TO CHAPTER XIV 519 


Cicero or Seneca are following Pos (see Corssen, de Pos Rhod,p 25 ff. 
But we may not read the doctrine of pre-existence into SE, M 1x, 
71, as Heinze, Xenok 134, 2, does) If the soul-daipwy was in 
existence before its incarnation 1t can piesumably only enter the body 
with the conception of the individual life θύραθεν, tracius extrinsecvs 
as Cic puts it, Div u, 119, a passage obviously related (as Bonhoffer, 
Eptki 79 remarks) to the statement in Div 1, 64, where he 1s speaking 
ot the tmortales anvmt of which the air 15 full—and there Pos 15 
mentioned by name as the authority From its pre-existent life in 
the air the “‘soul” enters into man The multitude of individual 
bodiless souls—not only the one impersonal soul-substance of the world 
—were thus living before their ἐνσωμάτωσις, and the Stoic pautheism 
thus turns into a rather questionable “‘pandaemonmism’’ On the 
other hand, Poseidonios in opposition to his teacher, Panaitios, adheres 
to the doctrine of the periodic extinction of all life in the one Soul of 
the World, the onginal Fire cf Dox 388a, 18, Ὁ, 19 Holding 
this view he cannot very well havé put the omgin of each of the 
individual soul-daimones before the beginning of the particular world- 
period in which they live Nor can the survival of the souls after their 
separation from the body be prolonged beyond the neat ἐκπύρωσις 
(which makes Ciccro’s tmmortaies anwnt inexact Drv 1, 64, after 
Pos) Thus, although the survival which Panaitios had denied 1s 
reafhrmed it does not go beyond the qualified doctrine of immortality 
which the older Stoics had held At the same time Pos could hold, 
with Chrysipp and other Stoics, that there was a περιοδικὴ 
παλιγγενεσία (M Ant x1, 1) after the world-conflagration and even 
that cach individual man of the previous world-penod would be restored 
again in precisely the same place (Chrysipp ap Lact, Inst 7, 23, 3, 
etc , u, 189 Arn , cf the Orphico-Pythagorean fantasy above, 
chap x,n 47) But this would not amount to an ἀθανασία for the 
individual the individual 1116 has been mterrupted and 1s separated 
from 1ts ἀποκατάστασις by a long interval of time —There 1s no 
satisfactory reason for assigning to Pos the belief in a series of 
μετενσωματώσεις of the soul—as Heinze docs, Xen 132 ff —though 
such an idea would not have been hard to arrive at, even while holding 
fast to the doctrine of the final ἐκπύρωσις But the dubious 
accounts given by many δοξογράφοι of Stoic teaching on the question 
of the μεταγγισμὸς ψυχῶν need not necessarily refer to Poscidonios 
nor are we bound to draw this conclusion because they reappear in 
Plutarch Plu does mdeed here and there follow Poscidonios, but he 
never hesitates to add Platonic ideas or fancies of his own invention, 
a fact which makes it most rishy to attempt to fix an exact source for 
any particular detail in his variegated mosaic 

δι. Schmekel (Phil d ἡ: Stoa, 1892) maintains convincingly that 
Panaitios was led to his view of the nature and fate of the soul cluefly 
by the polemic of Karneades against the dogmatic philosophers and 
particularly the Stoics It 15 less certain that Poseidonios and his 
heterodox views are influenced by respect for Karneades It 1s 
certain, however that Pos differs from Chrysipp, and still more 
from Panattiog There 1s thus an indirect connexion between him and 
Karneades, to whose criticisms Panailios had in the most essential 
points given way 

®2 That Pos 1s being used τῇ the first book of Tusc Disp 1s admitted 
on all hands (as to the extent of that use conjecture may indeed be 
various) It 1s at least very possible in the case of Somn Seip (see 
Corssen, Pos 40 ff) —The attraction of such theories of immortality 
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remained an aesthetic one with Cicero (and probably among all the 
cultured of his age and social circle) Where he 15 not speaking 
rhetorically or in pursuance of a literary pose—in his letters esp — 
he shows πὸ trace ot the conviction that he defend» at other times 
with so much ardour (sec Boissier, Rel γ 2 ὦ Ing aux Ant 1, 58 £) 

8 oy xa-a ψιλην παραταξιν, a\da λελογισμενως και σεμνῶς though 
not always quite drpaywows (M Ant x1, 3) 

6 Julhus anus when condemned to death by Gaius only attempts 
to enjuive whethe. there 1s any truth in the belief in 1mmortality 
Sen, Try du 14 89 De natura ammae et dissociatione spiritus 
corponsque inquieb1t Thiasea Paetus, before his execution, with 
his instructor. Demetnus the Cvnic Tac A xvi, 34 They have 
no firm co1iction in these matters thet might serve to expla n or 
account for their heroism (Cato reads the Phaedo before his suicide 
Plu , Cat snzn 68, 70) 

® nos quoque felices wnimae et aeterna sortitae says the soul of 
her father to Marcia Sen, C ad Marc 26,7 1m antiqua elementa 
vertemur at the ἐκπυρωσις 

56 Sen, Ep 88, 34 

8? bellum somnium Sen, Ep 102, 2 

88 Where Seneca 1dmits more positive conceptions of a life after 
death he never goes beyond a fortasse, 51 modo vera Ssapientium fama 
est (Ep 63, 16) a deliberate concession to the consensus hominum 
(Ep 117, 6) or the opimones magnorum virorum rem gratissimam 
promittentium magis quam probantum (Ep 102, 3) Yollowing the 
conventional style of consolatory discourses he gives such expressions 
a more vivid turn in the Consolationes eg Mare 25,1 ff Heh 
11,7 Polkb 9,8 But even there the 1de1 of personal immortahty 
hardly seems to be taken seriously In the same pieces death 1s com 
mended simply as putting an end to all pain, and, τὰ fact, to all 
sensation Marc 19 4-5 In death we become again as we were 
before being born, Marc 19,5 cf Ep 54, 4, mors est non esse id 
quite sit 1am scio hoc erit post me quod ante me fuit and Lp 77, 
11, noneris nec fuisti So that whether death 1s a finis or a ivansttus, 
(Prov 6,6 Ep 65, 24), τὲ 1s equally welcome to the wise man who 
has made the most of his life, however short it may have been 
Whether he goes then to the gods or whether on ihe other hand nothing 
is left of the mortal creature after death aeque magnum animum 
habebit (Ep 93, 10) cf nunquam magis divinum est (pectus 
humanum) quam ubi mortahtatem suam cogitat, et scit im hoc 
natum hominem ut vita defungeretur cet, (Ep 120, 14), ipsum 
perire non est magnum anima in expedito est habenda (ΟΝ 6, 32, 5) 
to be ready 1s everything —Of the old Stoic dogmas the only one that 
seems to rem1in certain for Seneca 1s that of ταλιγγενεσία at the new 
creation of the world, Lp 36, 10-11 mors intermitiit v1itam, non 
eripit venit iterum qui nos in lucem reponat dies but that 1s not 
im any wy a consolation multi recusarcnt nisi oblitos reduceret. 
Consciousness ceises with the coming of death in this world penod 

55 It is very rarely that the utteranccs of the Cmperor on the subject 
of what hapvens atter death resemble those of a convinced Stoic of 
the old school The souls are all pirts of the one voepa ψυχη of the 
world which though extended ove: so many individual souls yet 
remains a unity (4, 8 au, 30) After death the indrvidual soul will 
survive for a period in the ur until 11 1s merged into the universal 
soul εἰς τὸν τῶν ολαν omeppatixov Aoyov (ιν, 21) This imphes 
the survival ot the personal self for an undefined penod, but it 1s 
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not a fixed conviction of M Ant As a rule he allows the choice 
between σβέσις ἣ μετάστασις, 16 smmediate extinction and merging 
of the individual sou! (Panait ) or 1ts removal into a temporary abode 
of the souls in the air (ai εἰς τὸν ἀέρα μεθιστάμεναι ψυχαί, iv, 21, cf. 
v, 53) Or else the choice 1s between σβέσις, μετάστασες (both 2n agree- 
ment with the Stoic doctrine of the ἕνωσις of the soul) or σκεδασμός of 
the soul-elements, in case the atomists are mght (vu, 32, vin, 25, 
vi, 24)—a dilemma which really comes down to σκεδασμός or σβέσις 
(= ληφθῆναι εἰς τοὺς τοῦ κόσμου σπερματικοὺς λόγους), and μετάστασις 
falls out This 1s probably the meamng also of x, 7 ἤτοι σκεδασμὸς 
στοιχείων ἢ τροπή (in which τὸ πνευματικόν disappears εἰς τὸ ἀερῶδες) 
and τροπή only of the last πνευματικόν that man preserves in himself 
for here (at the end of the chapter) the identity of the individual soul 
with itself 18 given up in the Herakleitean manner (see above, 
p 370) Sometimes the choice is presented between ἀναισθησία or 
ἕτερος βίος after death (μι, 3) οἱ αἴσθησις ἑτεροία in an ἀλλοῖον ζῶον 
(vin, 58) Ihis1s no allusion to metempsvchosis (1n which the envelope 
into which the soul goes 1s another but 11s αἴσθησις does not become 
érepolu) it means the turning of the sozl-pnewma, exhaled in death, 
to new forms of life united to the previous forms hy no identity of 
soul-personality In this case we can indced say τοῦ ζῆν οὐ παύσῃ 
but there can be no idea of the survival of the personal ego ἡ τῶν 
ὅλων φύσις exchanges and redistributes 1ts elements, all things are 
changing (νι, 6, 1x, 28) The Emperor never seriously thinks of 
the survival of personality, he seeks rather to nquire why things 
are as they are, but he never doubts that as a matter of fact even 
the noblest of mankind must also “ go out’’ completely with death 
(xu, 5) Everything changes and one thing perishes to make way 
for another (xu, 21), and so each man must say to himself per’ od 
πολὺ οὐδεὶς οὐδαμοῦ ἔσῃ (xii, 21, viu, 5) The wise man will say it 
with calmness his soul 15 ἕτοιμος ἐὰν ἤδη ἀπολυθῆναι δέη τοῦ σώματος 
x1, 53. ΓΑΝΙΠΕ among men to whom his way of thought 1s strange 

(ἐν τῇ διαφωνίᾳ τῆς συμβιώσεως) he sighs at times θᾶττον ἔλθοις, ὦ 
θάνατε 1x, 3, cf Bonhoffer, Ἐῤιδὲ u. d Stoa, 59 ff 

70 T shall die without resisting God εἰδὼς ὅτι τὸ γενόμενον καὶ 
φθαρῆναι δεῖ οὐ γάρ εἰμι αἰὼν ἀλλ᾽ ἄνθρωπος, μέρος τῶν πάντων ὡς 
apa ἡμέρας ἐνατῆναί pe δεῖ ὡς τὴν wpav καὶ παρελθεῖν ὡς ὥραν, 
Epictet u, 5, 13 The present must make way for the future iv’ 
ἡ περίοδος dvinrat τοῦ κόσμου, u, 17-18, iv, 1, 106 Death brings 
with it not complete destruction, οὐκ ἀπώλειαν, but τῶν προτέρων εἰς 
ἕτερα μεταβολάς, τι, 24, 91-4 But the personality of the now living 
individual does indeed perish completely in death —Cf Bonhoffer, 
Eptkiet, 65 f , cf also the same author’s Etltk des Eptktet, p 26 ff, 
52 (1894) 

71 Cornutus ap Stob, Ze? 1, 383, 24-384, 2 W 

72 The ψυχή a σῶμα (the only ἀσώματον 15 empty space which 15 
merely a passage way for the σώματα), DL x, 67 [p 21 Us] Itis 
a σῶμα λεπτομερές, παρ᾽ ὅλον τὸ ἄθροισμα (: 6. of aloms to a body) 
παρεσπαρμένον, προσεμφερέστατον δὲ πιεύματι θερμοῦ τινα κρᾶσιν 
ἔχοντι, DL x, G3 Cf T.ucr iu, 126 ff , more precise 15 m, 231-46. 
1t 1s the ἄθροισμα which τὴν ψυχὴν στεγάζει, DL x, 64 vas quay 
constitit e1us, Lucr 1.1, 440, 555 

18 Lucr m 94 ff, 117 ff 

14 The ἄλογον ὃ ἐν τῶ λοιπῶ παρέσπαρται σώματι, τὸ δὲ λογικὸν 
ἐν τῶ θώρακι, Sch DL x, 67 (p 21 Us), fy 313, 313 Us anima 
and animus, Lucr i, 136 ff The anima, thongh it 1s diminished 
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when the man loses his limbs (in which it inheres), yet allows him to 
remain ahve The anus, however, 11f11 claustva cnercens, must 
not be diminished otherwise the arzma escapes as well and the man 
dies Lucr m, 396 ff The antmus with its perceptions 1s more 
independent of antma and corpus than they are ofit  Lucr iu, 145 ff 

το Lucr in, 421-+ 

18 Lucr τ, 445 ff 

ΤΊ The soul διαυπείρεται. λυομένου τοῦ ὅλον ἀθροΐσματος and cannot 
retain any αἴσθησις apart from 11s ἄθροισμα, D1 x 65-6 The 
winds disperse τὸ Lucr τὰ, 506 ff κατυοῦ δίκην σκίδναται, Fpicur 
fr 337 cen fumus, Luct im, 446-583 

78 radicitus e vita se tollit et ercit, Luci in, 877 

79 Lucr i, 854-60, 847-53 

8 οὐδὲ ταφῆς φροντιεῖν (τὸν σοφόιϊ) fe 578 Cf Lucr iu, 870 ff 
The way in which the body, deserted by its soul, 1s bumed or disposed 
of 1s of no consequence Phid, Afort, p 41-2 Mehki 

"DL x, 124-5 

8 ὃ θάνατος οὐδὲν πρὸς ἡμᾶς, τὸ yap διαλυθὲν ἀναισθητεῖ, τὸ δὲ 
ἀναισθητοῖν οὐδὲι πρὸς ἡμᾶς, Fp, Sex? τ, DL x, 139 (p 71 Us) 
Frequently repeated see Usen, p 391 f 

88. dolor and morbus, leti fabricator uterque, affect the soul too, 
Tucr 11, 459 ff, 470 &, 484 ff Nothing that can be broken up into 
parts can be eternal, 640 ff, 667 ff The chief argument qucd 
cum corpore nascitur, cum corpore intereat mecesse est, Fp, fy 336 
(They are identical in part with the arguments which Karneades 
directed against the theory of the eternity and indestructibility 
of the highest ζῶον, God Karn must have got them from 
[picurus ) 

51 Cf Ep, Sent x1, p 73 f Us 

8 To be able to vee μηδὲν πρὸς ἡμᾶς εἶναι τὸν θάνατον, ἀπόλαυστον 
ποιεῖ τὸ τῆς ζωῆς θνητόν, οὐκ ἄπειρον προτιθεῖσα χρόνον ἀλλὰ τὸν τῆς 
ἀθαιασίας ἀφελομένη πόθον, DL τ, 123, cf Metrod (9), ed Korte, 
p 588, col xvi 

86 γεγόναμεν ἅπαξ, δὶς δὲ οὐκ ἔστι γενέσθαι κτλ lence carpe dicm | 
fy 204 sec also fy 490-4 Metrod fy 53 K 

"DL x 81 

58 Against the fear of torment and punishment in the underworld 
ft 340-1, cf Lucr iu, 1011 ff (torments such as those fabled of 
Hades exist in this world 1, 978 ff) Cf the letter of the Epicurean 
Diogenes, Rk Mus 47, 428 φοβοῦμαι yap οὐδὲν (sc τὸν θάνατον) 
διὰ τοὺς Τιτυοὺς καὶ τοὺς Ταντάλους οὖς ἀναγράφουσιν ἐν “Αιδον τινές, 
οὐδὲ φρίττω τὴν μύδησιν (μήδησιν the stone) κτλ 

89. metus 1116 foras praeceps Acheruntis agendus, funditus humanam 
qui vitam turbat ab imo, ommia suffundens moitis mgrore neque 
ullam esse voluptatem liquidam puramque reliquit, Tucr im, 37 ff 

“ieee x, 126 mdiculum est currere ad mortem taedio vitae, 
y 

Sl artifex vitae, Sen, Ep 90, 27 

"5 —ot δὲ τῆς αὔριον οὐκ ὧν κύριος ἀναβάλλη τὸν καιρόν - 6 δὲ 
πάντων βίος μελλησμῶ παραπόλλυται . fr. 204 

"5. Negat Epicurus ne diuturnitatem quidem tempons ad heate 
vivendum aliquid afferre, nec minorem voluptatem percip: in brevitate 
temporis quam si sit illa sempiterna, Cic, Fin un, 87, cf Ep, Sent 
xx (p 75 Us) χρόνον οὐ τὸν μήκιστον ἀλλὰ τὸν ἥδιστον καρπίζεται 
(ὁ σοφό) DE x, 126—quae mala nos subigit νιΐδι tanta cupido, 
Lucr in, 1077 eadem sunt omnia semper, 945 
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δὲ ἡ διάνοια. .-. τὸν παντελῆ βίον παρεσκεύασεν καὶ οὐδὲν ἔτι τοῦ 
ἀπείρου χρόνου προσεδεήθη, Sent. xx (p 75 Us) 

% οὐκ ἔστι φυσικὴ κοινωνία τοῖς λογικοῖς πρὸς ἀλλήλους ---Ξιδὶ 
quemqne consulere, fy 528 Aloofness trom ταῖς τῶν πληθῶν ἀρχαῖς 
fre 554, 552. 9 

"8 οἱ νόμοι χάριν τῶν σοφῶν κεῖνται, οὐχ ὅπως μὴ ἀδικῶσιν, ἀλλ᾽ 
ὅπως μὴ ἀδικῶνται, fr. 580, 

51 οὐκέτι δεῖ σῴζειν τοὺς “EAAnvas, οὐδ᾽ ἐπὶ σοφίᾳ στεφάνων map’ 
αὐτοῖς τυγχάνειν . . Metrod. fr 41 


CHAPTER XIV 
PART II 


PoPpuLAR BELIEF 


Philosophic teaching and the philosophic outlook were 
at this time by no means confined exclusively to the narrow 
circles dominated by particular schools Never more widely 
or more effectively than m this Hellenistic period did 
philosophy in one shape or another provide the basis and 
common medium of a culture that no one of moderate wealth 
and leisure would willingly be without Such ideas as educated 
people of the time generally possessed, dealing in a more 
connected and defimite form with the things of this life and 
existence that lie beyond the scope of immediate perception, 
were all drawn from the teaching of philosophy. To a certain 
extent this 1s true also of the current views as to the nature 
and destiny of the soul But in the region of the unknowable 
philosophy can never entirely replace or suppress the natural 
—the irrational beliefs—of mankind Such beliefs were in 
their natural element in dealing with such subjects They 
influenced even the philosophically enlightened and their 
authority was supreme with the many who in every age are 
incapable of understandmg the dismterested search for 
knowledge Even in this supreme period of universal 
philosophic culture, popular beliefs about the soul still 
remained in force, unmodified by the speculations or the 
exhortations of philosophers 

They had their roots—these beliefs—not in any form of 
speculative thought but in the practice of the Cult of Souls ° 
and that Cult, as it has been described! for an earlier stage 
of Greek life, still went on unaltered and with undiminished 
vigour This may be asserted with confidence, though 
we can produce no very important evidence from the literature 
of this later period The character and content of that 
literature is such that we should hardly expect to find such 
evidence init But for the most part the literary evidence 
from which we were able to ulustrate the Cult of Souls in an 
earlier period may be taken to apply equally to the age 
with which we are now dealing Even in its final years 
Lucian’s pamphlet On Mourning bears express witness 
to the survival of the ancient and sanctified usages in their 
fullest compass We hear again of the washing, anointing, 
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and crowning of the dead, the ceremomous lying-in-state 
upon the bier, the violent and extravagant Jament over 
the dead body, and all the traditional customs that are still 
in full force Last comes the solemn interment of the body— 
the articles of luxury burnt together with the corpse of the 
dead man or buried with him in the grave—articles that had 
once belonged to him and which he 1s supposed to enjoy even 
in dcath—the feeding of the helpless soul of the dead with 
libations of wine and burnt-offermgs—the ritual fasting of 
the relatives only broken, after three days, in the Banquet 
of the Dead 5 

The dead man must not be deprived of a single one of 
“the customary things’”’—only so can his well-being be 
fully secured 8 The most important of these 15 the solemn 
interment of the body This 1s carried out not only by the 
family of the dead man, but in many cases also by the society 
to which he may have belonged * In these times when the 
cities sought to make up for the loss of more serious interests 
in their life by an often touching care for the immediate and 
the insignificant, deserving citizens were frequently honoured 
with elaborate funeral processions m which the municipality 
took part ,5 the city fathers would then probably decree 
that representatives should be sent to the survivors and 
commissioned to express the sympathy of the city in their 
loss and distract their minds from their grief by a speech § 

The ritual act of burial, the object of so much pious zeal, 
was the very reverse of the indifferent matter that phuilo- 
sophy loved to represent it? The sanctity of the place 
where rests the dead 15 also a matter of great umportance, 
not only for the dead man himself but for the rest of the family 
which desires to be still united in the life of the spirit world, 
and so inhabits a common burial-ground (generally outside 
the city, very rarely within,” but sometimes, even yet, actually 
imside the house) ® The founder of a famuly-grave desires 
the members of it to be joined together in the same grave 
for at least three generations!® Those who have a right to 
be buried there take steps—treligious and legal or municipal— 
against the profanation of this family tomb and sanctuary 
by the burying τῇ it of strangers οἱ the pillaging of the vault— 
a practice that became increasingly common in the final period 
of the antique world"' There are innumerable grave- 
notices threatenmg money penalties in accordance with the 
ancient law of ihe city, to be paid into the public treasury 
by those who violate the peace of the grave * Noless common 
are the inscriptions which place the grave and its sanctity 
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under the protection of the underworld deities, mvoking 
at the same time the most shocking curses—torments and 
calamities both temporal and eternal—against profaners 
of the holiness of the tomb'* Especially the inhabitants 
of certain districts of Asia Minor, only very superficially 
Hellemzed, give themselves free rein in the accumulation of 
such violent execrations In their case the dark superstitions 
of ancestral and native worship of gods or spints may 
have infected the Hellenes also—it 1s often the Greeks who 
become barbarian rather than the barbarians who are 
Hellenized in the history of Greek relations with these 
stubborn and barbarous native populations’4 But even 
in lands where the Greek population has maintained itself 
without admixture such execrations are occasionally to be 
found in graves 

As {ime went on and the sanctity and peace of the grave 
began to be more and more seriously threatened, measures 
of all kinds were taken for its protection The grave 15 no 
mere chamber of corruption the souls of the dead dwell 
there,15 and therefore is 1t holy, as a sanctuary 1t becomes 
completely sanctified when 1t has received the last member 
of the family, and 1s enclosed for ever1® The family so long 
as it lasts contimues to pay the regular Soul-Cult to its 
ancestors ,17 sometimes special foundations ensure the 
payment for ever 18 of the Soul-Cult of which the dead have 
need 15 Even those whose burial place hes far away from 
the graves of their own family® are not entirely deprived 
of benevolent care and cult 

The pre-supposition of all Cult of Souls—that the dead 
survive to enjoy at least a gloomy sepulchral existence in 
their last resting-place—is everywhere vividly implied 
It speaks to us with archaic simplicity from those grave- 
stones upon which the dead, as though still accessible to the 
sounds of the human voice and able to understand the words 
of the living, are addressed with the customary words of 
greeting #4 Sometimes the dead man himself is provided 
with a symilar greeting which he 15 supposed to address to the 
passers-by **—between him, confined to his grave, and the 
others who still walk about in the daylight a dialogue takes 
place** The dead man is not entirely cut off from the 
affairs of the upper world He feels an access of fresh 
life when he 1s called by the name that he had once borne 
in his life-time, and the memory of which 15 now preserved 
only by his gravestone His fellow-citizens call upon him 
three times by name at his burial, 24 but even in the grave 
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he 1s capable of hearing the precious sound On a gravestone 
at Athens 75 the dead man enjoins upon the members of the 
actors’ guild to which he had belonged to call upon his name 
m chorus whenever they pass by his grave, and to gladden 
him with the sound of hand-clapping, to which he had been 
accustomed in life At other times the passer-by “ kisses 
his hand” #6 to the dead man, a gesture which denotes 
the honour paid to a Hero?? The soul 1s not merely alive, 
τὸ belongs now, as primitive and age-long belief expressed τὲ, 
to the Higher and Mightier Ones 28 Perhaps this exaltation 
of the wrath and power of the dead is the meaning of the 
custom by which the dead are called the Good, the Honest 
(xpnoroi) This usage must have become established at an 
early period,?® but 11 15 not until these Jater days that it 1s 
first employed as an addition to the simple words of greeting 
addressed to the dead on gravestones In this use it 1s not 
uniformly current it is rate im Attica (at least, on graves 
of natives of that country), whereas in Boeotia, Thessaly, 
and the countries of Asia Minor it 1s frequent and almost 
universal 8° In fact 1t 1s natural to suppose 5: that this mode 
of address, originally a euphemustic title addressed to the 
ghosts of the dead who were conceived as quite capable of 
acting ἸΏ a manner the very reverse of that altmbuted to 
them by the word, was intended to suggest the power 
belonging to the personality so addressed as one who has 
risen to a higher form of existence—and to venerate him with 
becoming awe 35 
§ 2 


The conception of the departed spirit as one who has been 
raised to a higher state of dignity and power receives clearer 
and more conscious expression where the departed one is 
called a Hero 

This class of intermediate beings standing on the border 
line between mankind and godhead—the world of the Heroes— 
was in no danger of extinction at this period of Greek religious. 
belief The attitude of mind that could think of certain 
special souls as withdrawn from the lmntations of visible 
existence and raised to a higher spiritual state remained 
still vigorous and was even able to give birth to new 
conceptions 

In its original and proper sense the name Hevos never 
indicated an independent and self-sufficient spit Archegetes, 
“leader” or ‘‘ origmator”, 1s his real and distinctive title 
The Heros stands at the beginning of a series, taking its origin 
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from him, of mortal men for whom he 1s the leader and 
‘ancestor’ The genuine Heroes are the ancestors, whether 
teal or imaginary, of a family or a house, in the “ Heroes”, 
after whom they wish to be called, the members of a society, 
a clan, or even a whole race honour the archegetar of those 
groups They are always men of power and influence, 
prominent and distinguished from other men, who are 
tegarded as having thus entered into the life of Heroes after 
their death And even im later trumes the Heroes of a more 
recent elevation, though they may no longer be the leaders 
of a tram of descendants taking their origin from them, 
are yet regarded as distinguished from the people who worship 
them by ther peculiar virtue and dignity To become 
a Heros after death was a privilege reserved for a few great 
and uncommon personalities who even in their lifetime were 
not as other men were 

The companies of these old and specially chosen Heroes 
did not suffer the fate of forgetfulness which would have 
been their second and real death The love of country and 
city, undying among the Greeks, attached itself in reverent 
memory to the illuminated spirits of the past who had once 
protected and defended their native land When Messene 
was refounded in the fourth century the Heroes of the country 
were solemnly called upon to become inhabitants of the city 
as they had been before—more particularly Aristomenes, 
the never-forgotten champion of Messenmian freedom 38 
Even at Leuctra he had appeared in the melée of the fight, 
doing battle for the Thebans®4 Before the battle, 
Epameinondas had secured the favour of the Heroines of 
the place, the daughters of Skedasos, by means of prayer 
and sacrifice #5 These were events of the last heroic age 
of Greek history, but the cult and memory of the local Heroes 
of the Greek countries survived into a much later age 
Leonidas was worshipped by the people of Sparta for many 
centuries,3® and the champions of the Persian Wars, the 
saviours of Hellas, were worshipped by their remote 
descendants >? Even in impertal times the inhabitants 
of the island of Kos still worshipped those who had fallen 
to secure their freedom centuries before 38 Such individual 
cases allow us to sec what was the general rule the memory 
and cult of a Hero lived on as long as the community remained 
m existence whose duty 1t was to maimtain his worship 
Even those Heroes—a class by themselves—who have 
secured their immortality through their fame im ancient 
poetry %° still retained their cult undiminished ‘The heroic 
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figure of Hektor still preserved life and reality for his 
worshippers in the Troad or at Thebes #9 Even in the third 
century of our era the district of Troy and the neighbouring 
coasts of Europe still kept fresh the memory and the cult 
of the Heroes of Epic renown 44 Of Achilles, who had a 
special fate, we must speak in another connexton 42 

Nor did less splendid figures vanish from the memory of 
their narrower associations of worshippers Autolykos the 
founder of Simope retayned his cult even in the time of 
Lucullus 43 At a quite late period the relics of the specially 
popular Heroes of the Pan-Hellenic games were still the subject 
of many superstitions 44 that bear witness to their contmued 
influence Heroes to whom healing powers were ascribed 
continued to do works of healing and to be worshipped, 
and their number was even eatended * Mere local spirits, 
whose very names had been forgotten, nevertheless lost none 
of the honour that came to them from their beneficent 
muracles, such were, for instance, that Philopregmon of 
Poteideia who was celebrated by a late poet,4® or the Hero 
Euodos of Apollinopolis in Egypt who dispensed “ good 
journey” to those who honoured him in passing by his 
monument 47 

But all Heroes were not yet reduced to such casual saluta- 
tions from occasional passers-by In many places 45. the 
regular festivals and sacrifices to Heroes still survived—even 
human sacrifice was still sometimes made to spnits who 
were held capable of special exhibitions of power *® In 
a few cases the festivals of Heroes are the chief feasts in the 
annual calendar of a city 5° The names of Heroes quite as 
much as of Gods were used in oath-taking 5! at treaties made 
by Greek cities so long as they retained their independence 
Foundations were dedicated to the honour of Gods and Heroes 
together 52 Cult associations called themselves after the 
Heroes they met to worship *3 Special priests of certain 
Heroes were regularly appomted*4 Even in the second 
century, in his book of travels, Pausamias 1s able to inform us 
of not a few Heroes whose cult, as he distinctly says, had 
gone on unbroken in their cities down to his own day % 
The annual festival of the Heroes who had fallen at Plataea 
was still celebrated with the greatest pomp in the time of 
Plutarch, who describes every detail of 1ts archaic ceremonial 86 
And at Sikyon, at the same time, the Heroic festival of 
Aratos, the founder of the Achzan League, was still celebrated, 
though here the centuries had robbed the occasion of many 
of its former glories 5” 
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In all such ceremonies it was to a simgle and definite 
spint-personality that the devotion of men was offered. 
Each of them received the cult that was due to him by the 
terms of some old-estabhshed and sanctified foundation 
Nothing was turther from men’s minds than the loose and 
vague conception, expressed sometimes by ancient writers, 
that all brave men of the past or all outstanding individuals 
of whatever time are to be regarded forthwith as Heroes 58 
It was still clearly and consciously felt that elevation to the 
rank of Hero was not a privilege that belonged as a matter 
of course to any particular class of mankind, but, wherever 
1t occurred, was essentially a ratification of quite exceptional 
worth and influence displayed already in the lifetime of the 
Hero Followmg this conception even the Hellenistic age 
added to the number of the Heroes by drawing upon the 
great men of the present. A little earlier Pelopidas and 
Timoleon had becn honoured in this way, and now the figures 
of Leosthenes, Kleomenes, and Philopoumen were raised 
to heroic glory 5® Even Aratos, the very incarnation of 
the sobriety of a too matter-of-fact age, at the end of a life 
devoted with ardour but without enduring success to the 
service of his country, was supposed by his countrymen 
to have passed over in a mysterious manner into the realm 
of heroic scmi-divinity © 

As in these cases whole populations honoured individuals 
so also did narrower and much humbler associations, even 
in this rationalist age, elevate their helpers and protectors 
to the rank of Hero and honour them as such_ The slaves 
of Kos thus honoured their former comrade and leader 
Driniakos , δ᾽ at another place there was a Hero who protected 
all refugees who took shelter with him, ® at Ephesos there 
was a Hero who had been a simple shepherd ® At the time 
of Augustus, a benefactor of his city, Athenodoros, the 
philosopher, had been made a Hero by grateful Tarsians 
after his death δέ It sometimes happens that a Hero of 
the distant past may find himself confused with a descendant 
of the same name whom his contemporaries put τῷ the place 
of his own ancestor and worship 1n his stead δ 

So little were men grown out of the ideas centred round 
the cult of Heroes that, accustomed to the ever-increasing 
adoration of the “‘ Mightier and Better’, every age was eager 
to add to their number from the men of the present They 
did not always wait for the death of the individual so honoured 
before beginning to address him as Feros , even in his lifetime 
he must enjoy a foretaste of the honour that was destined 
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to be his after his departure from this life Thus, Lysander 
was saluted as a Hero after his victory by the Greeks whom 
he had hberated from the despotism of Athens, and in the 
Hellenistic age many a fortunate army commander or mighty 
king received the same honour Of the Romans Flaminmus 
the fmend of the Greeks was the first to receive it 86. This 
musapplication of the cult of Heroes to the living then became 
still further extended 67 It may be that sometimes τὲ was 
a real feeang of unusual merit that fired the 1mpulsive 
temperament of the Greeks, but in the end the custom 
became almost a meaningless convention even private 
individuals were thus called Hero in their lifetime 58. and 
heroic honours—even the foundation of annual athletic games 
—were granted to living persons almost indiscriminately * 

And at last when it was necessary to honour an individual 
whom the love and passionate regret of a monarch elevated 
to the rank of Hero after his death then, indeed, the age could 
hardly do enough in the hyperbole of pomp and ceremony 
The funeral honours paid to the dead Hephaistion are an 
extravagant example of this 7° 

If in such cases the limits between the worship of a Hero 
and the adoration of a god seemed almost to have disappeared, 
we still have evidence of individual cases in which the 
survivors, without actually naming them Heroes, offer to their 
much-loved dead a memorial cult that hardly falls short of full 
heroic honours 74 Nor is it only in such cases as these that 
we perceive the signs of a tendency to exalt the Cult of Souls 
everywhere and to approximate it to the worship of ancestors 
in the ancient Cult of Heroes It emerges clearly enough, 
for all the brevity of their language, from the multitude 
of epitaphic inscriptions in which members of simple citizen 
families are addressed with the title of Heros At any rate, 
it betokens an increase in the importance and dignity of the 
dead when a tombstone expressly announces that an 
mdividual citizen has been “ heroized’’ by the city after 
his death, And this is what not infrequently happened— 
early in Thera and later on in many other places as well 74 
The same conclusion must be drawn when we hear of 
associations declaring a dead member to be a Hevos, 13 
or when a society recognizes a dead man as Heros on the 
formal motion of an individual 75 Famulies, too, become 
accustomed to giving the name to those of ther number 
that have died before the rest, and a son will thus speak 
of his father, parents of a son, and a wife of her husband 
—either informally or by a formal declaration naming 
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the dead one as Hevos™ A higher and mightier form of 
existence after death must be imagined for the departed 
when he 15 thus distinguished so explicitly from the 
ordinary multitude of the dead—stul more so in those cases 
when the dead man, elevated to a mystic communion with 
higher forms of life, loses his own name and receives in 
exchange that of a Hero of long-standing honour, or even 
that of a God 78 

In every case that 1s known to us, the “ heroizing”’ of 
a dead person by the city or a society or the family 1s carried 
out entirely on the independent authority of those bodies 
The Delphic Oracle, without whose deciding voice it 
was hardly possible in early times for the company of the 
elect to receive any addition,’? was, τῇ these days when the 
prestige of the oracle had sunk almost to nothing, no longer 
applied to for its sanction The consequence was hardly 
avoidable that the licence thus accorded to corporations 
and families should widen still further the bounds of the 
Heroes’ kingdom In the end, these boundares broke down 
entirely There were citics and countries where it became 
the custom to apply the title of “Hero” as an epithet of 
honour belonging to all the dead without distinction It 
seems that this extension of ‘‘ heroizing’”’ to all the dead first 
became common in Boeotia,?® though here it was not quite 
universal—Thespia1 was an exception 7® Thessalian grave- 
inscriptions give the fullest evidence for the heroizing of 
the dead of every age and description But the custom 
spread to every country populated by Greeks, 8° only Athens 
1s less unrestrained δ: in the bestowal of the title of Hero 
upon the dead—a title which retained no more of the old 
and essential meaning of the word (which perhaps survived 
longest τὴ Athens) than to say that the dead were really 
now dead 82 

In spite of such indiscriminate application the name 
“ Hero ” still continued to be something of a title of honour 
An honour, indeed, that was thus accorded to everyone 
without distinction was in danger of becoming the reverse 
of an honour But isolated phrases of a naive and popular 
character make it clear that a difference was stull felt to 
exist between the “Hero’’ and those who were not 
honoured with this distingmshing epithet 8. When the 
name of Hero was thus applied to all the dead, not in excep- 
tional cases but as a rule, the glory and distinction of which 
the idea of the “ Hero” was thus deprived must have 
fallen 1n some measure upon the imdividual dead, 1f they 
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and the Heroes could meet on common ground. Thus, even 
the dissipation of the heroic honour and its imdiscrimmate 
application to all the dead 15 in reality but another 
indication of the fact that even m the decline of the ancient 
world the power and dignity of the departed soul had not 
declined too, but had, on the contrary, grown greater. 


§ 3 

The souls of the departed show their power and the fact that 
they are still alrve more particularly in the effect that they 
have on this life and on the hhving For the purposes of the 
Cult of Souls they are regarded as confined to the region of 
the inhabited earth, they continue in the grave or near it, for 
a time or permanently, and can therefore be reached by the 
offerings or the prayers of their living relatives There can 
be no doubt that at this trme men still believed, as they had 
done since the earliest times, in a kindly relationship between 
the family and its departed members, an exchange in which 
offerings were made at the grave by the living and blessings 
vouchsafed by the Unseen It is true, however, that we 
only have imperfect records of such calm and comfortable 
family belief in the survival of the departed and of the part 
they continue to play in the daily life of their descendants 

But there 15 a more sinister variety of intercourse with 
the souls or spirits of the dead They sometimes appear 
unsought to the livmg, they can be compelled by the force 
of magic to use their powers in the service of the living. 
Both these possibilities apply more particularly to those 
unquiet souls whom fate or their own hands have deprived 
of life violently and before their time; to those who have 
not been consigned to the peace of the grave by ceremonious 
burial §* The enlightened of the txme do indeed refuse 
to believe in ghosts and haunting spirits of the dead that 
wander without rest about the place of their tragic fate, 
and make their presence disagreeably felt by the living 86 
But the populace, even in such enlightened days, gave the 
fullest credence to stories in which the existence of a 
spirit-world scemed to reveal its sinister reality, trespassing 
at {umes upon the world of the living Regular folk-tales 
of spectral apparitions, vagrant ghosts of unfortunate souls, 
vamipire-like spirits of the grave,8* are preserved to us τῇ 
some numbers—chiefly such as appealed to a perverted 
philosophy, the wusanens sapientia of an outworn age, 
as seeming to confirm its fancies of an invisible world between 
heaven and earth In Lucian’s Lover of Lies the grey-beard 
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philosophers entertain each other in portentous seriousness 
with such communications from the spuit world 87 Plutarch 
himself 1s quite seriously convinced of the reality of some 
ghostly appearances §§ Philosophy, which at this time 
was going back to Plato, found in its system of demonology 
a means of making such old wives’ tales mtelligible and 
credible to itself 

Finally, the tume arrives when the violent and arbitrary 
mterference with the unseen world—sorcery and _ spurit- 
raisig—becomes a part of orthodox philosophy The 
popular imagination of the Greeks did not have to wait for 
instruction from their barbarian neighbours, who had reduced 
the irrational to a system, before they could believe in the 
summoning of spirils from the deep Magic in this sense 
was of extreme antiquity m Greece 85. But in the fusion 
and intermixture of Greeks with barbarians which marked 
the Hellenistic age similar and cognate superstitions from 
all the corners of the earth met together and acquired strength 
from their union It was foreign sources rather than Greek 
which chiefly contributed to swell the turbid and noxious 
stream of sorceries and spirit-raisings, the practical application 
of an irrational theory of the nature and being of the soul 
in separation from the body The lofty heaven of the old 
Greek gods was beginning to grow dim before the troubled 
vision of this later age, more and more their place was 
taken by a mob of idols and an obscure rabble of lesser devils 
In this chaotic medley of Greek and barbarian demonology 
the companies of unquiet souls and ghosts of the dead easily 
found a place The ghost was no longer an alien when the 
Gods themselves had become ghostly, When both Gods 
and spirits have to answer to the spells of the sorcerer the 
souls of the dead are seldom left in peace 9° We possess 
some relics of the art of spirit-raising in the Greeco-Egyptian 
magic books, and we can now see with our eyes specimens 
which illustrate the practical outcome of this delusion in the 
magic charms and exorcisms that were scratched on tablets 
of lead or gold and placed in the graves—as the natural 
abode of the spirits which were to be compelled—where 
they have been found in considerable quantities mm modern 
times Among the sinister influences that are thus conjured 
to do the work of vengeance, punishment, or destruction 
upon the conjurer’s enemy, the unquiet souls of the dead 
are also regularly mentioned To them 1s attributed the 
power and the will to intervene with malevolence and obstruc- 
tion in the life of men, no less than to the other spintual 
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powers of heaven and hell in company with whom they are 
summoned 51 

§ 4 


The Cult of Souls for all 1ts expansion gave no assistance 
to the picturing of what might be the condition of the departed 
souls mdependently of their connexion with the living 
Those who troubled themselves about such matters and 
sought further information were obliged to have recourse, 
if not to the systems of theologians and philosophers, then 
to the imaginative accounts and pictures of ancient poetry 
and legend 

The idea of a distant realm of the souls into which the 
strengthless shadows of those who had departed this life 
disappeared had not lost its hold on the popular imagination 
even of these later ages—difficult as τ might be to reconcile 32 
such an idea with the pre-suppositions of cultus with its 
customary worship and sustenance of the souls confined 
within the grave The belief in a distant kingdom of the 
dead could not but contmue to be current among men for 
whom the Homeric poems remained the earliest manual 
and school-book in the hands of youth and the source of 
instruction and entertainment to every age The passionate 
indignation with which philosophers of the Stoic as well as 
the Epicurean faith attacked the beliefs resting on the teaching 
of Homer cannot be explained except by supposing that 
Homer and his picture had remained a guiding force with 
the masses who were unimstructed im philosophy And, 
in fact, ancient writers use language which shows that the 
ancient conception of Hades was by no means discarded 
but on the contrary was still vigorously alive among the 
populace 33 

As to what might go on down below and the general 
appearance of the underworld—these were questions that the 
mvention of theological and semi-philosophic fancy, each 
according to its special lights and preconceptions, strove to 
answer in eager competition ®4 But such attempts to picture 
the condition of things in the kingdom of the souls—attempts 
which reached their highest point in the elaborate chiaroscuro 
of Vergil’s Hades—remained the exercises of ingenious fancy 
and rarely pretended to be anything else A distinct and 
authoritative popular system of belief on these points was 
scarcely possible when the orthodox religion of the state 
formally and dogmatically rejected everything of the kind 

It would, indeed, have been more natural τὖ in connexion 
with the idea of the congregation of souls enclosed in the 
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kingdom of the underworld deities a belief 1n a compensatory 
justice to be found in this after-lfe of the dead, had grown 
up and obtained popular currency. The oppressed and needy 
who feel themselves deprived of their share in this world’s 
goods think only too easily that somewhere there must be 
a place where they too will some day enjoy the fruits that 
others alone are allowed to pluck upon earth—and place 
that ‘‘ somewhere ’’ beyond the boundaries of this world 
and of reality Pious beltef in the gods expects to obtain 
the prize, so often denied upon earth, m a realm of the spirit 
If indeed such a conviction of a compensatory justice to 
come ®—reward of the vutuous and punishment of the 
wicked in a hereafter—was really more widely and seriously 
held τῇ this age than 1t had been before,® then the cult of the 
underworld deities as it was practised in the mysteries of 
the states and the various religious societies must have 
contributed in a large degree to bring this about. And 
contrariwise, the belief that the pumshing and rewarding 
omnipotence of the gcds would be felt in a hereafter must 
have brought an unbroken stream of adherents to those 
mysteries which in fact offered their help and mediation 
in the life to came Those only could imagine that they had 
detailed knowledge of the enigmas that le beyond the 
reach of all experience, who could surrender themselves 
entirely to the dogmatic teaching of a closed scct We 
may in fact take leave to doubt whether the gruesome pictures 
of a place of torment in Hades, with 1is undying punishment 
in devouring flames, and the similar fancies that later authors 
sometimes express, were in reality anything more than the 
Private imaginations with which eaclusive and superstitious 
conventicles sought to terrorize their members? The 
charming pictures of a “‘ Land of Arrival’’ to which death 
sends the much-tried children of men, may have been more 
widely accepted Homer, the umiversal instructor, had 
stamped them upon men’s memories For the poet the 
Elysian plain had been a place situated upon the surface 
of the earth to which the occasional favour of the gods was 
able to translate a few of their dearest favourites, that they 
might there enjoy, without seeing death, unending bliss °° 
In imitation of the Homeric fancy, the poetry of the following 
ages had imagined ihe translation of many other Heroes 
and heroic women of the legendary past to a secret life of 
bliss in Elysium or in the Islands of the Blest 59 Later 
fancy, which saw in Elysium the Land of Promise to which 
all men who had lived m a manner pleasing to the gods 


POPULAR BELIEF 537 


would be taken after their death,2°° now placed its Elysium 
or Islands of the Blest in the interior of the earth beyond 
the reach of all save disembodied souls In Jater times this 
became the currently accepted view, but the subject remained 
undefined and subject to variation Men must still, in 
fact, have imagined The Isles of the Rlest, the abode of 
privileged spirits, to be situated upon the surface of the 
earth (though, indeed, far away beyond the limits of the 
discovered countries of the globe), when attempts could be 
made to find the way there and to bring back news to the 
living The attempt attributed to Sertorius was only the 
most famous of such voyages of discovery 7° Why, indeed, 
should these magic Isles remain for ever undiscovered upon 
the borders of the inhabited world that yet offered so wide 
a field for discovery, when everybody knew of the island 
in the Black Sea, often visited by living men, where Achilles, 
the supreme example of miraculous translation, lived for 
ever in perpetual enjoyment of his youth? For centuries 
the island of Leuké, the separate Elysium of Achilles and a few 
select among the Heroes, was visited and reverenced with 
Teligious awe? Here men thought they could discern 
in immediate perception, and in actual phys contact, 
something of the mysterious existence of blessed spirits 
The belief in the possibility of miraculous translation to an 
eternity of unbroken union of body and soul, thus palpably 
and visibly substantiated, could not completely die even 
in this prosaic age The educated did indeed find this con- 
ception so strange and unintelligible that when they come 
to speak of translation legends of the past they profess them- 
selves unable to say what exactly the ancients had supposed to 
occur when such miracles tuok place 108 But the populace, 
which finds nothing easier to believe 1n than the impossible, 
once more naively accepted the muracle Did not the 
examples of Amphiaraos and Trophonios plainly establish 
the fact of translation to underground retreats? And to 
them as being stil] alive in their caves beneath the earth 
a cult was offered until an advanced period 194 The transla- 
tion of beautiful youths to everlasting life in the kingdom 
of the nymphs and spirits was the subject of many folk- 
tales 1% Even in contemporary life the muracie of translation 
seemed not altogether impossible1°¢ When the kings 
and queens of the Macedonian empire of the East began 
to receive divine honours in imitation of the great Alexander 
himself, 1t was not long before men ventured to affirm that at 
the end of his earthly existence the Divine Ruler everywhere 
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does not die but 1s merely “carried away Ὁ by the gods 
and still Ives οὐ 17 It 15 the peculiar property of 
divinity, as Plato clearly expresses 1t,1°° to live for ever in 
the indivisible unity of body and soul A court-bred theology 
could the more easily make such demands upon the belief 
of subject peoples in the Semitic East, and possibly in Egypt 
too, because native 199 legends had already told of the 
translation to ummortal life of individual men dear to 
the gods and akin to the gods in nature, just as similar 
stories became common in Itahan legends too,“° though 
possibly only under the influence of Greek models Indeed, 
quite apart from obsequious courtlmess, Greeks and half- 
Greeks were quite capable of entertaming the idea ™ that the 
darlings of their fancy, such as Alexander the Great, had 
not suffered death but had been translated alive to the realm 
of imperishable physical existence This 15 shown clearly 
enough by the success which attended the appearance, 
in Moesia at the beginning of the third century a Ὁ, of another 
Alexander This imposter travelled from land to land 
with a great train of Bacchants, and everywhere men believed 
in his identity with the great monarch"? A hittle earlier 
they had believed with equal credulity in the reappearance 
upon earth of the Emperor Nero," who, it was thought, 
had not died but had merely disappeared When Antinous, 
the beautiful youth beloved by the Emperor Hadrian, sank 
and disappeared in his watery grave he was at once regarded 
as a god who had, in fact, not died but had been translated 14 
The miraculous translation of Apollonios of Tyana 15 reported 
with the utmost scriousness,115 like the other marvels 
and mysteries in the strange and enigmatic existence of 
this prophetic figure, 1t found believers enough 118 

But such unbroken continuance of the united hfe of body 
and soul, begun upon earth and carried on in a mysterious 
abode of bliss (the oldest form taken by the idea of human 
immortality in the Greek mind), was never attributed to more 
than a few specially favoured and specially gifted individuals 
An immortality of the human soul as such, by virtue of its 
nature and composition—as the imperishable force of divinity 
in the mortal body—never became a real part of the belief 
of the Greek populace ‘When approximations to such 
a belief do occasionally find expression in popular modes 
of thought, τὸ 1s because a fragment of theologv or of the 
universally popular philosophy has penetrated to the lower 
strata of the uninstructed populace. Theology and philosophy 
remained the sole true repositories of the belief in the 
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immortality of the soul In the meeting together and con- 
junction of Greek and foreign ideas in the Hellenized Onent 
it was not Greek popular tradition but solely the influence 
of Greek philosophy, that, finding favour even outside the 
limits of Greek nationality, communicated to foreign nations 
the arresting concept of the divine, imperishable vitality 
of the human soul—upon the impressionable Jewish people, 
at least, 1t had the profoundest and most deeply penetrating 
influence 117 


§ 5 


All the various modes of conceiving the life enjoyed by the 
soul afier the death of the body, as they had been explored, 
modified, and developed in the course of centuries, were 
admitted on an equal fvoting to the consciousness of the 
Greeks in this late period of their maturity No formulated 
body of religious doctrine had by a process of exclusion 
and definition given the victory to any one conception at 
the expense of the others But where so much was permitted 
and so little proscribed it 1s still possible to ask how these 
various formulations of belief, expectation, and hope stood 
in relation to each other Were any more popular and more 
readily received than others? To answer this question it 
1s natural to suppose that we have only to turn to the numerous 
inscriptions from ithe gravestones of the people Here, 
especially in these later times, individuals give unhampered 
expression to their own feelings and thus reveal the extent 
and character of popular belief But information derived 
from this source must be carefully scrutinized if it 1s not to 
lead to misconception 

If we pass in umagination through the long rows of streets 
in which the Greeks placed the memorials of their dead, 
and read the inscriptions on the tombstones—they now form 
part of the accumulated treasures of Greek Epigraphy— 
the first thmg that must arrest our attention 1s the complete 
silence maintained by the enormous majority of these 
inscriptions with regard to any hope—however formulated— 
or any expectation of a life of the soul after death They 
content themselves with recording the name of the dead, 
adding only the name of the father and (in the case of a 
foreigner) the country of the deccased At the most, the 
custom of some localities may add a “ Farewell’’ Such 
stubborn silence cannot be satisfactorily explained simply on 
the grounds of an economy practised by the surviving relatives 
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of the deceased (though in some cases a municipal regulation 
against wordy inscriptions may have given countenance 
to such economies)"8 The very silence of this people 
that was never at a loss for words to express its meaning 
whether mn verse or 1n prose, 1s 1n itself expressive Where 
so little need was felt to give utterance to hopes of comfort, 
such hopes cannot have been of very vital consequence 
or matters of much assurance Men rescued from forgetfulness 
only what had been the exclusive property of the individual— 
his name the appellation which had distinguished him from 
all others in his lifetme and has now become the barest 
and emptiest envelope of the once living personality Inscrip- 
tions in which precise hopes of a future hfe are expressed 
form a very small proportion of the great mass of epitaphic 
records And of these very few again are in prose Not 
as simple records of plain and authentic fact do such provisions 
and announcements of a blessed and hoped-for futurity 
present themselves They need the artistic pomp and 
circumstance with which poetic fancy and extravagant 
affection clothe their inspired voyagings beyond the region 
of cold and matter of fact realty This1s certainly significant. 
Even among the poetic epitaphs the majority allude only to 
the life which the deceased has now done with, looking 
back upon the circumstances of his hfe—his fortunes and 
activities and character, giving expression, often with 
the most convincing sincerity, to the regret and dependence 
of the survivors, fixing attention exclusively upon things 
of this world Wherever, at last, allusion 1s made to a future 
hfe, the tendency 15 rather to let fancy roam far beyond 
the limits of experience and sober reflexion to a vague and 
visionary land of promise Such lofty aspirations needed more 
than any others the elevated language of verse But we 
should run the risk of falling mto grave error if we concluded 
from the preponderance of such aspirations among the 
metrical epitaphs that these were the normal views of the 
city folk who were their contemporaties 

The simple and archaic conception which perpetuates 
the old Homeric attitude and views without a complaint 
or a regiet the disappearance of the soul of the departed 
into Erebos, 1s of the rarest occurrence among these sepulchral 
verses 49 More commonly we have the prayer that the 
departed may “ rest in peace ’’, expressed in the traditional 
formula 12°—a formula that really refers to the dead man 
lying in his grave but also contains a further allusion to the 
“soul’’ that has departed to Hades 132: The idea 1s not yet dead 
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that there 1s a realm of the souls which receives the departed— 
Hades, the world ruled over by the Underworld deities, the 
“Chamber” of Persephone, the seat of primeval Night 122 
Here a state of semi-conscious existence 1s conceived to prevail, 
under the empire of “ Forgetfulness ”’, drinking of which 128 
the consciousness of the soul 1s darkened Here “ the 
majority ’’ 124 are assembled, and the dead man 1s visited by 
the reassuring thought that he may greet once more the 
souls of those who have gone before him 155 

But sterner conceptions also occur There 1s occasional 
reference to a judgment 155 that separates the souls in the 
world below, dividing them into two and sometimes three 151 
classes in accordance with the deserts which they have earned 
on earth There is no lingering over the pais of the 
damned,?8 in the description of which the theological 
Imagination had indulged so frequently A more simple- 
nunded fancy did not need such pharisaical satisfaction in 
the misfortunes of smners in order to heighten its own 
assurance of superiority There 1s no trace of a sentiment 
of penitence and terror indulged in for its own sake The 
soul hopes to come by 1ts rights , 139 to reach the ‘‘ Blessed”, 
to arrive at the Isles or the Island of the Blest—to Elysium, 
the abode of Heroes and demi-gods Such hopes are very 
commonly expressed, but as a rule only m a brief phrase 
of confidence and hope We rarcly meet with any elaborate 
or alluring picture of the abode of the blessed?8! That 
abode 1s generally placed within the limits of the underworld 
kingdom of the souls,!8 and such anticipations, when 
particularized, refer commonly to a “‘ Place of the Good”’, 
which 1n various forms 1s represented as the hoped-for dwelling- 
place of future life 188 

But we also meet with the view that the company of the 
good 1s entirely removed from the region of underworld 
darkness #84 For many individuals the hope is expressed 
or the certainty announced that after death they will have 
their dwclling in the sky—1in the shimng Aether, among the 
stars This belief in the elevation of the disembodied soul 
to the regions above the earth 1s so frequently repeated in 
various forms in this late period that we must suppose that 
among thosc who entertamed precise conceptions of the 
things of the next world this was the most popular and widely 
held conviction 1388 This belief that the soul mses to the 
neighbourhood and even the community of the heavenly 
deities 186 has its origin both in religious aspiration and in 
philosophy Its roots, indeed, stretch back to a much 


542 THE LATER AGE OF THE GREEK WORLD 


earlier period #87 and we may suppose that even in these 
later days 1t was derived from and very largely supported by 
the popular conception, disseminated by Stoic writers, of 
a living “ breath ”, which composes the human soul, and its 
effort upwards to the heavenly regions.138 

But such language 15 m many cases plainly nothing 
more than a conventional formula which has already lost 
all vital significance, it rarely goes further than the 
expression of a hope that the soul will mount upwards to 
the heavenly heights Very occasionally, in the adjective 
“immortal” 239 applied to the soul (which only sleeps in 
death),14° we may detect the influence of mixed philosophical 
and theological ideas We soon come to an end of the 
inscriptions which give expression to the doctrines of theology 
and of theologically mimded philosophy as to the divine 
nature of the soul, its brief pilgrimage through earthly life 
and destined return to its true home in a divine incorporeal 
existence 141 There 1s no certain mention of a belief in the 
transmigration of souls142 Of the specifically Platonic 
doctrine or its influence there 1s scarcely a trace 148 

Another type of belief derives its strength not from the 
teachings of philosophers but from the usage and popular 
practice of religion This 1s the belief of those who hope 
to be conducted after death to a blessed life by the special 
care of a god, presumably the god to which τη their life-tume 
they have offered particular devotion Such a god will 
lead them by the hand, they hope, and conduct them into 
the land of bliss and purity One who has thus “ obtaimed 
a god as his leader ’’ 144 may face the future with equanimily 
Together with Hermes the ‘‘ messenger of Persephoneia ”’,}45 
Persephone herself is most frequently mentioned among 
these conducting deities 146 Perhaps in this we may see 
a reminiscence of the hopes awakened and cherished in the 
Eleusimian and other related mysteries 147—hopes otherwise 
expressed on these tombstones with striking ranty On the 
epitaph—certainly a late composition—of a Hierophant of 
Eleusis who “ goes to the Immortals ’ , the dead manis made 
to commend, as a mystery revealed by the gods, the ancient 
opinion illustrated by stories like that of Kleobis and Biton!48 
“that death not only brings no evil to mortals, but 1s rather 
a blessing’’ 249 A gloomy philosophy has in these latter 
days of the old rehgion and worship of the gods taken hold 
of the mystenes themselves and given them an attitude 
of hostility to human life that was not originally theirs 15° 
We are reminded of the mysteries again when we find prayers 
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or promises that the dead shall not drink of the water of 
forgetfulness in the realm of the souls, but shall be given the 
‘cold water’ to drink by the God of the lower world, that 
he shall be refreshed at the spring of Mnemosyne, the bath of 
immortality, and so preserve intact his memory and con- 
sciousness, the necessary conditions of full and blessed Jife 252 
Here there appears to be a reference to the promises made 
by particular secret cults in which the departed has specially 
recommended himself to the powers of life and death. This 
must plainly be the case when, instead of the Greek Aidoneus, 
there 1s mention of Osiris, the Egyptian Lord of Souls ‘‘ May 
Osiris give you the cold water’’ 1s a common prayer expressed. 
in a formula that 1s of frequent and significant occurrence 
in late epitaphs 153 Of the numerous secret cults of these 
later times that promised a blessed immortality to their 
adherents, there is but infrequent mention in the grave- 
mscriptions occasionally at the most there 1s an allusion 
to the special favour, reaching even beyond the grave, which 
belongs to the initiated in the mysteries of Mithras 158 

No doubtful promises, but real and practical experience 
forms the basis of the belief of those ἰο whom the dead has 
appeared visibly in a dream to assure them that his “ soul ”’ 
has not been annihilated by death*4 The oldest proof of 
the continued existence of the soul remains in force the longest. 
The pupil hopes for something higher from the master whom 
death has taken away from his sight he prays to him that, 
as he had once 1n life, so he will now continue to stand by 
his side, assisting him in the pursuance of his profession 
as a physician— Thou canst, for now thou hast a more 
divine part in life ’’ 155 

Expectations of an energetic after-life of the departed soul, 
expressing themselves in many forms, are widely current , 
but such expectations never achieve a unified, dogmatic 
form Nor was anyone forbidden to cherish for himself 
and inscribe upon his grave-stone, unorthodox opmions of 
every kind—even though they should point to the very 
opposite of such expectations 158 

A dubious “If” precedes on many epitaphs the anticipation 
of a conscious life of the dead in full possession of the senses, 
or a reward of the dead in accordance with their deserts 
“af anything yet remains below”’ Such phrases are of very 
frequent occurrence 157 Indeed the doubt itself 1s set aside 
when it 15 distinctly asserted that after death nothing of the 
man remains alive All that men say of Hades and its terrors 
or its consolations 15 the fabled invention of poets, darkness 
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and nothingness 15 all that awaits us below 58 The dead turns 
to ashes or to earth , 159 the clements out of which he was 
created take back what 1s their own?® Life 1s only lent 
to man and in death he restores the loan again14® In 
death he pays tribute to nature 16 The bitter outcry of the 
survivors against death, the savage beast of prey, loveless 
and pitiless, that has snatched away their dearest from their 
side, shows small hope of the preservation of the vanished 
1116 483 Gnef and complaint, say others, are vain both for 
the dead and for the living, no man returns, the parting 
effected by death 15 for ever 164 Only submission 15 left 1% 
“Take comfort, child, no man 1s 1mmortal’”’—so runs the 
conventional phrase current among the populace and inscribed 
by many upon the graves of their vanished dead 166. ‘‘ Once 
I was not, then I was, and now I am no more’ what more 
is there to be said ?”’—so speaks the dead from more than one 
gravestone, addressing the living who 1s soon to suffer the 
same fate 167 “‘ Live,’’ he cries to the living, “ for there 15 
nothing sweeter granted to us mortals than this life in the 
daylight 168. A last thought reverts once more to the 
life that has been left behind on earth The body dies, 
personality vanishes, nothing 1s left alive on earth but the 
memory of the deeds and virtue of the departed 1®® But there 
18 a continuance in the life of others, more vital than in the 
empty sound of fame, achieved by him who leaves behind 
him on earth children and children’s children There are 
many who, 1n these later ages too, are content, τὰ the true 
spirit of Antiquity, with this blessing and desire no other 
consolation for their own annihilation 17° 


§ 6 


But such reassertions of the antique temper were of rarer 
andrareroccurrence The ancient world to which 1t had given 
such toughness and energy of purpose was on its death-bed 
With the end of the third and the begmning of the fourth 
century it enters upon its last agony, a general failure of nerve 
had long threatened the loosely bound masses that shared 
in the Greco-Roman civilization In the general atrophy 
that beset its old age the vigorous blood of the genuine and 
unadultered Greek and Roman stocks was flowing but fcebly 
Now the universal process of decay sets in irresistibly It 
was its own inherent weakness that made the attacks of 
outside forces so ominous to the old world In the West 
the old order vanished more swiftly and submitted more 
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completely to the new forces, than in the Hellenized East. 
It was not that the old civilization was any less rotten mm 
the East than in the West The enfeebled hand and the 
failmg mind betray themselves in every utterance—in the 
last spasms of vital energy that inspired the art and literature 
of monbund Greece The impoverishment of the vital 
forces out of which Greece had once brought forth the flower 
of 1ts special and characteristic spirit makes itself felt in the 
altered relation of the individual to the whole, and of the 
totality of visible life to the shadowy powers of the unseen 
world Individualism has had its day No longer 1s the 
emancipation of the individual the object of man’s endeavour ; 
no longer 1s he required to arm himself against all that 1s not 
humself, that 1s outside the region of his free will and choice 
He 15 not strong enough, and should not feel himself strong 
enough, to trust to the self-conscious strength of his own 
intelligence Authority—an authority that 15 the same for all— 
must be his guide, Rationalism 1s dead In the last years of 
the second century a religious reaction begins to assert 
itself and makes itself felt more and more 1n the period that 
follows Philosophy itself becomes at last a religion, drawing 
its nourishment from surmise and revelation The invisible 
world wins the day over the meagre present, so grievously 
bound down by the limitation of mere experience No longer 
does the soul await with courage and calmness whatever may 
be hidden behind the dark curtain of death Life seemed to 
need something to complete 1t And how faded and grey 
life had become 171---α rejuvenation upon this earth seemed to 
be out of the question All the more complete, in 
consequence, 1s the submission that throws itself with closed 
eyes and eager yearning upon another world, situated now 
far beyond the limits of the known or knowable world of the 
living Hopes and a vague longing, a shrinking before the 
mysterious terrors of the unknown, fill the soul. Never in 
the history of the ancient world 15 the belief in an immortal 
life of the soul after death a matter of such burning and 
exacerbated ardour as in these last days when the antique 
civilization was preparing itself to breathe its last 

Hopes of ummortalhty, widely espoused by the masses and 
fed rather on faith than on reflexion, sought satisfaction in the 
brilliant ceremonial of religions that easily outshone the simple 
worship of every day officially undertaken by the city. In these 
new rites the worshippers united in the secret cult seemed to 
be placed more directly in the hands of the gods, and, 
above all, a blessed existence hereafter was assured to pious 
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believers In these days the ancient and hallowed mysteries 
of Eleusis awake to a new life and remain 1n vigorous activity 
till nearly the end of the fourth century *”? Orphic conventicles 
must have attracted worshippers for ages 173 the Hellenized 
Orient was familar with many such orgiastic cults 

In the mixed populations of the East the new religions 
proved more attractive to the Greeks, too, than their old 
worship of the gods of Greece Clear and definite obligations, 
fixed commandments and dogmas, holding the weak and frail 
individual in their stronger embrace, seemed to belong more 
peculiarly to these foreign worships than to the old beliefs 
of Greece Rigid and unalterable maintenance of primitive 
ideas and practices seemed to give the former the stamp of 
sacred and certain knowledge From all men they demanded 
perfect submission to the God and his priests, perfect 
renunciation of the world, conceived as dualistically opposed 
to the divine , the purging away of the contammation of its 
lusts by purifications and sanctifications, ceremonial expiations 
and asceticisms By these means the faithful prepared them- 
selves for the highest reward that piety could conceive , 
an unending life of bliss far away from this unclean world 
in the realm of the holy and the consecrated To the belief 
in a blessed immortality these foreign mysteries contributed 
their much desired support, and the populace welcomed 
their message of salvation with all the greater eagerness 
since their varied and impressive ceremonial contrasted so 
strikingly with the plain and homely worship of the Greek 
gods In the symbolism of these exotic cults men seemed to 
discern a mysterious and secret knowledge , and to the divine 
figures iJluminated by such a halo were easily attributed 
strange and magical powers beyond belief or experience The 
cult of the Egyptian deities had long been familiar both in 
the East and in the West, and they maintamed and extended 
their influence down to the last days of the ancient religions 
The Phrygian deities, the Thraco-Phrygian cults of Sabazios, 
Attis, and Kybele, and the Persian worship of Mithras were 
later comers, but they, too, took equally firm root and spread 
over the whole extent of the empire 174 

The higher culture of these last centuries, having become 
credulous and avid of marvels, no longer looked with contempt 
upon the means of salvation and sanctification which had 
once been left almost entirely to the lower orders of the 
population The most cultivated and educated people of these 
times used their culture and their education simply to justify 
everything mysterious and mcomprehensible in 1tself—even 
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when it was expressed in the most physical symbolism The 
newly awakened religious interest of the populace had 
comcided with a return on the part of philosophy to the 
teaching of Plato, a teachmg which itself tended towards 
reigion. Platonism had invaded the doctrme of other 
schools at many points, and it had already acquired a new 
home for itself im the restored Academy, where once an 
un-Platomec Scepticism had overthrown the teaching of the 
master Now anew Platonism comes forward and overwhelms 
all the other schools of philosophy Absorbing the doctrines 
of Anstotle and Chrysippos (which 1t fancied it could 
reconcile with Platonism), 11 weaved them into its own 
special teaching so that the whole presented a subtle and 
far-reaching system of thought The speculative system of 
Neoplatonism, mto which the old age of Greece, τῇ spite of 
its weariness, contrived to introduce so much profundity, 
spirit, and mgenuity (together with a luxuriant mass of 
scholastic folly), fills the history of the last centuries of Greek 
thought Its fundamental tendency 15, once more, a turning 
away from the life of nature, and a determined invasion of a 
transcendent world of pure spirit ; and 1t was by this tendency 
that it satisfied the needs of its tume The Sole and First 
Cause, lying beyond all being and continually expressing 
itself in creative emanations, yet never troubled or smpaired 
in 1ts perfect and eternal transcendency , the development, 
in an unbroken process from this One, of the world of thinking, 
of the Ideas and pure thought preserved in 1t—the world of 
Spirit and the world of Matter—uniu at last, in longmg and 
desire,” all things created return to the origin of all Being 

to describe and express all this 15 the single theme, persisting 
throughout all variations, of this philosophy The whole 
fabric of reality, the interplay of cause and effect, depends upon 
the inherence of the thing caused in its Cause from which it 
takes its origi and to which it returns at Jast That which in 
the evolution of nature takes its origin from the One, and 
degenerates more and more completely, in the darkness and 
corruption of Matter, as it gets further away from its source— 
now becomes Man and seeks in morality and religion a 
conscious return to the pure and everlasting and unfailing 
One The divine does not descend to earth and man must 
reach upwards to the divine heights in order to unite himself 
with the One that 1s before all multipheity This union can 
be brought about by the pure exercise of the human reason, 
but also in the mysterious harmony of the individual hfe 
with the First Cause that 1s beyond all reason 1n the ecstasy 
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that 1s above all rationality It can be achieved when at last 
the whole senes of rebirths has been passed through, where- 
upon the pure soul, the divine in man, enters into the divinity 
of the Whole 175 : 

To fly from the world—not to work within the world to 
produce something better—is the teaching and injunction of 
this last Greek philosophy Away from all separate, divided 
Bemg, upward towards the uninterrupted glory of the One 
divine lite, the soul wingsits way. The world, this visible world 
of matter, 1s fair, says Plotinos, for it 1s the work and image 
of the divine, present and working nit A last gleam of the 
departing sunlight of Greek sensibility seems to break through 
the words in which Plotimos rejects the Christian-Gnostic 
hatred of the world!7?7_ The ugly, he says, 1s strange and 
contrary to God as well as to Nature 1785. But the soul must 
no longer rest in the world of created beauty+7® The soul 
1s so profoundly conscious of its derivation from the supra- 
sensual, of its divinity and eternity, that 1t must rise above all 
created being and reach out to the One that was before the 
world and remains for ever outside the world 18° 

This philosophy, profoundly estranged though it was 
from the old Greek attitude to life with its enjoyment of 
the world, nevertheless felt itself called upon to oppose 
the rising tide of the new and 1rresistible religion It took under 
its protection the ancient Greek culture and the ancient faith 
that was so inseparably bound up with that culture. Its most 
convinced supporters, with the last of the Emperors of the 
old faith at their head, threw themselves whole-heartedly into 
the fray. And before them rode the Genius of ancient Hellas, 
and the old beliefs of Greece But when the battle had been 
fought and lost it became apparent to all the world that it 
was a corpse that rode before the exalted combatants, lke 
the body of the dead Cid Campeador fastened upon his horse 
and leading his hosts against the Moors The ancient religion 
of Greece, and with it the whole civilized life of the Greek 
world, faded and died at that discovery, and could not be 
recalled to life A newer faith, very differently endowed and 
having power to crush the heavily laden soul and point τί 
upwards in absolute submission to the divine compassion, 
held the field The new world that was coming into being 
had need of 1t 

And yet—was Greece quite extinguished and dead for ever ? 
Much—only too much—of the philosophy of its old age lived 
on in the speculative system of the Christian faith And in 
the whole of modern culture so far as 1t has built itself upon 
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Christianity or by extension from it, in all modern science and 
art, not a little survives of Greek genius and Greek inspiration. 
The outward embodiment of Hellas 1s gone; its spirit 15 
imperishable. Nothing that has once been alive in the spiritual 
life of man can ever perish entirely ; 1t has achieved a new 
form of existence m the consciousness of mankind—an 
immortality of 1ts own. Not always m equal measure, nor 
always in the same place, does the stream of Greek thought 
Tise to the surface in the hfe of mankind. But 1t 15 a river that 
never quite runs dry it vanishes, to reappear; it buries 
itself to emerge again. Desinunt ista, non pereunt 
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PART II 


1 See above, chap v, p 162 f 

4 Lucian 50, De Lucts washing, anointing, crowning of the dead 
body, πρόθεσις c 11 Violent dirge-smging over the dead, 12, 
accompanied by the αὐλός, 19, and led by a special singer θρηνῶν 
σοφιστής, 20 Special lament by the father, 13 The dead 1s before 
them with jaws tied up and so secured against unsightly gaping, 
19 fin (a stronger form of the Homeric σύν re στόμ' ἐρείδειν, A 426) 
For this purpose narrow bands are drawn round the chin, cheeks, and 
forehead of the dead man We sometimes see them represented on 
vases depicting a lying-mn-state, and they have also been found some- 
times 1n graves in which case they have been made of metal (gold or 
lead) see Wolters, Ath Μη 1896, p 367 ff ἐσθής, κόσμος (even 
including horses and slaves) burnt or buried 1n company with the dead 
for his pleasure, 14 ὀβολός given to the dead, 10. The dead fed 
by χοαΐ and καθαγίσματα, 9 The gravestone crowned, sprinkled 
bes Sree burnt offering, 19 περίδειπνον after a three days’ 
‘ast, 

3 From a rather earlier period we hear that it 1s a bad thing to he 
dead μὴ τυχόντα τῶν νομίμων---ἰξ 1s an infamous deed for the son to 
deny his father τὰ νομιζόμενα after death, Din, Artstog vin, 18, 
cf (D] 25, 54—The dead man says with satisfaction πάνθ᾽ ὅσα rots 
χρηστοῖς φθιμένοις νόμος ἐστὶ γενέσθαι τῶνδε τυχὼν κἀγὼ τόνδε τάφον 
κατέχω, Εριργ. Gr, 137, οἵ 153, 7-8 

4 ὁμόταφοι are mentioned among other associations as occurnng iD 
a Solonian law Digest 47, 22,4 These would probably be special 
collegia funeraticia (at any rate societies of which the exclusive or 
essential bond of union consisted in ὁμοῦ ragjvai—and not, therefore, 
any of the ordinary θίασοι or any “‘gentilicitan association”? as 
Ziebarth thinks, Gr Veretnswesen, Ὁ 17 [1896] There are also traces 
(but not very frequent) of common burtal grounds belonging to 
θίασοι, eg in Kos, Inscr Cos, 155-9 ἐρανισταί bury their dead 
member, CIA τι, 3308, συμμύσται do the same, Ath Mttt ix, 35 
A member contributes as ταμίας of the collegzum out of his own means, 
for the benefit of dead members of an épavos, εἰς τὴν ταφήν, τοῦ 
εὐσχημονεῖν αὐτοὺς καὶ τετελευτηκάήτας xrA, CIA, u, 621 (about 
150 B.c) Another ταμίας δέδωκεν τοῖς μεταλλάξασιν (θιασώταις) τὸ 
ταφικὸν παραχρῆμα ims from Attica, third century Bc CIA ιν, 2, 
623b, cf ib, 615b, 1 14-15, Rhod imscr im BCH τν, 138 
Dionysiastai, Athenaista: in Tanagra ἔθαψαν τὸν δεῖνα GDI 960-2 
(IG Sept 1, 685-9). The Iobakchai in Athens (third century aD) 
offer a crown and wine at the burial of a member Ash Mitt 1894, 
261,1 158 ff οἱ θίασοι πάντες and even of ἔφηβοι καὶ of νέοι, ὅ δῆμος, 
ἡ νερουσία erect the monument, CIG 3101, 3112. (Teos) συνοδεῖται 
bury together the members of their σύνοδοι, IPE uu, 60-5 A 
gymnasiarch also undertakes τῶν ἐκκομιδῶν ἐπιμέλειαν, Inscr Perg 
u, 252, 1.16, noteworthy also is u, 374 B,1 21-5 A few more exx 
are given by E Loch, 24d griech Grabschriften (Festschy Friedlander, 
1895), p 288 
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5 δημοσία ταφή frequently Resolution πανδημεὶ παραπέμψασθαι 
τὸ σῶμα τοῦ δεῖνος ἐπὶ τὴν κηδείαν αὐτοῦ, mscr ot Amorgos, BCH 
1891, p 577 (1 26), p 586 (1 17 #). Resolution of the council and 
people of Olbia (first century Bc) when the body ofa certain deserving 
citizen who has died abroad 1s brought into the city, all workshops 
are to close, the citizens wearing black shall follow his ἐκῴφορά, an 
equestrian statue of the dead man to be erected and every year at 
the ἑπποδρομίαι of Achilles the golden crown granted to the dead 
man to be proclaimed, etc IPE 1, 17, 22 ff —Honour paid to a dead 
man by granting a golden crown, CIG 3185, cf Οἷς, Flac 75 This 
example comes from Smyrna, where such honours were particularly 
common see Bockh on CIG 3216 Frequent on Asia Minor 15.959. 
ἁ πόλις sc στεφανοῖ, ἔθαψεν, τὸν δεῖνα ὁ δᾶμος τῶ δεῖνι, sc ἀνέθηκε, 
on graves see esp G Hirschfeld, Greek Inscr tn Brit Mus ιν, 1, 
p 34 More ap Loch, op cit, p 287 

ὁ This seems to have been particularly common in Amorgos. cf 
CIG 2264b, four inss from Amorgos, BCH 1891, p 574 (153-4 ΒΟ), 
577, 586 (242 pc), 588 f The Council of the Areopagos and the 
people of Athens decree the erection of a statue in honour of a young 
man of rank (T Statilius Lamprias) who has died πρὸ ὥρας in Epidauros, 
and also the dispatch of envoys to παραμυθήσασθαι ἀπὸ τοῦ τῆς 
πόλεως ὀνόματος his parents and his grandfather Lampnas. In the 
same way the citizens of Sparta send an embassy of sympathy and 
consolation to other relatives of the same youth (first century AD), 
Foul dEpidauy. 1, 205-9, pp 67-70 Hononfic decree of council 
and peopie of Corinth for the same person,’E¢ "Apy, 1894, p 15 
ψηφίσματα παραμνθητικά οὗ two Lydian cities at the death of a man of 
rank (first century AD), Anz Wren Ak, Phil Hist Cl, 16th Nov, 
1893 (n 24) = Ath. ΔΙ, 1894, Ὁ 102 f , cf Paros, CIG 2383 (the 
council and people decree the erecthon of a stutue to a dead boy ἐπὶ 
μέρους παραμυθησόμενοι τὸν matépa), Aphrodisias in Kana, CIG 
277b, 2775b-d , Neapolis, CIG 5836 = IG 510. It, 758 —The grounds 
of consolation, so far as they are alluded to, are regularly independent 
of any theological teaching. φέρειν συμμέτρως τὰ τῆς λύπης εἰδότας 
ὅτι ἀπαραίτητός ἐστιν ἡ ἐπὶ πάντων ἀνθρώπων μοῖρα and the hike (φέρειν 
τὸ συμβεβηκὸς ἀνθρωπίνως, Ἐ. α' Ἐῤιά 1, 209). We are reminded of 
the παραμυθητικοὲ λόγοι of the philosophers which are hterary 
exptessions of these consolations—the philosophers 1n fact were expected 
ex officto to offer such consolations to the mourners, cf Plu , Stperst 
186 C, D Chr 27, § 9 (u, 285 Arn) 

7 In spite of any brevity m the narrative the fact of mtual burial 
ts regularly alluded to (as an important circumstance) 1n the romance of 
Xen Eph andinthe Htstorta Apollontst Griech Roman, 391,3, 413, 1. 

§ At Athens his fnend vainly tries to obtain bunal tntva 42 bem for the 
murdered Marcellus quod religione se mpediri dicerent, neque τὰ antea 
cuiquam concesserunt (while in Rome people were occasionally buried 
in the city in spite of the prohibition of the XII tables Cic, lg 1, 
58) Servius to Cicero, Fam 4,12,3(458¢) There it was permitted 
uti m quo vellent gymnasio eum sepelirent and finally his body was 
ctemated and the remains buned in nobilissimo orbis terrarum 
gymnasio, the Academy ἐνταφὰ καὶ θέσις τοῦ σώματος ἐν τῷ γυμνασίῳ 
(of an aristocratic Roman)in Kyme GDI 311 Toa living benefactor 
of that city συνεχωρήϑη καὶ ἐνταφῆναι (in the future) ἐν τῷ γυμνασίῳ, 
CIG 279b (Aphrodisias in Katia) As a special mark of honour 
paid to a benefactor of the city 1t 1s permitted that his body in oppidum 
introferatur (into Smyrna Cic, Flac 75), ἐνταφὰ κατὰ πόλιν καὶ 
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raga δημοσία, ἐνταφὰ κατὰ πόλιν ἐν τῶ ἐπισαμοτάτω τοῦ γυμνασίον 
τόπω, Knidos, GDI 3501, 3502 (time of Augustus) The city buries 
a youth γυμνάδος ἐν τεμένει, Epegr Gr 222 (Amorgos) —Ulpian, 
Dig 47, 12, 3, 5, amples the possibility that lex municipahs permittat 
in civitate sepelir 

9 σῆμα, 6 probably grave and monument, of Messia set up by her 
husband in lus own house Epigr Gy 682 (Rome) 

10 Thus Inscr Perg τι, 590, ζῶν ὁ δεῖνα κατεσκεύασε τὸ μνημεῖον τῆ 
ἰδίᾳ μάμμη καὶ τῶ πάππῳ, ἑαυτῶ, γυναικί, τέκνοις, ἐκγόνοις 
ἀνεξαλλοτρίωτον ἕως διαδοχῆς κτλ Similar directions, ib, n 591, 
and frequently The series includes the old and traditional circle of 
the dyyoreis sce above, chap v, un 141 and 146 (where μέχρι 
ἀνεψιαδῶν παίδων should be read) 

11 There was even a Solonian law agaist violation and plunder of 
tombs Cic, Lg u, 64 The specially invented word τυμβωρύχος 
shows that such practices were frequent at a quite early period, 
cf σημάτων dopa, Herond v,57 Complaint on account of the nfling 
of atomb Egypt papyr of 127 Bc, Notices et evtvatis, xvin, 2, 
p 161 Frequent rescripts of emperors of the fourth century against 
the profanation of graves, Cod Theod 1x, 17 But even emperors 
of second and third centuries had to deal with the subject Dzg 47, 12, 
and cf Paul, Sent 1, 21, 4 ff , sepuichr: violats acho, Quint, Dect 
299, 369, 373 Grave-thieves were a favourite character in romance 
eg ap Xen Eph, Chanton and others Epigram of Greg Naz. 
on the subject of looted graves, Anth Pal vim, 176 From the fourth 
century the Christians in particular seem to have been a danger to 
heathen bunal places (cf Gothofred δὰ Cod Theod τι, p 150 Ritt )— 
in fact, ecclesiastics were specially given to grave-robbery Novell 
Valentin 5(p 111 Ritt ), Cassiod , Vay 1v,18, bustuart latrones (Amm 
Marc 28, 1, 12), were then frequent An Egyptian anchorite had 
at an earlier period become latronum maximus et sepulchrorum 
violator Rufin, Κη Paty 9 (p 446b Rossw) 

42 Inscrr, indicating such sepulchral penalties are rare on the main- 
land of Greece, common in Thrace and the Greek cities of Asia Minor, 
but most frequent of allin Lykia Most of them belong to the Roman 
period, but also appeal occasionally to τὸν τῆς ἀσεβείας νόμον of the 
city (cf also Korkyra, CIG 1933), or refer to the ἔγκλημα τυμβωρυχίας 
as though it were a local process of law which had perhaps been con- 
firmed by an Imperial ordinance (ὑπεύθυνος ἔστω τοῖς διατάγμασι καὶ 
τοῖς πατρίοις νόμοις, inscr from Tralles see Hirschfeld, p 121) They 
therefore cannot be simply borrowed from the Roman custom, but 
belong to the old law of the country esp in Lykia where a similar 
prescription has been found dating from the third centurypc CIG 
4529, see Hirschfeld, Konigsb Stud 1, pp 85-144 (1887)—doubt 15 
tnrown on the legal validity of the penal clauses in such inscrr by 
J Merkel, Fesig { Ihering, p 109 ff (1892) 

18 Curses directed against those who bury unauthorized persons 1n 
a grave or damage the monument are rare in European Greece eg 
Aegina, CIG 2140b, Thessaly, BCH xv, 568, Athens, CIA im, 
1417-28, among these is a Thessahan grave, 1427, a Chnstian, 
1428, 1417-22 are set up by Herodes Atticus to Apia Regilla and 
Polydeukion (cf K Keil, Pauly-Wiss 1, 2101), but his coquetting with 
the cult of the χθόνιοι proves nothing for the common opinion of his 
fellow citizens Sepulchral curses are particularly common 1n inss 
from Lykia and Phrygia, also Cilicia, JHS 1891, p 228, 231, 267, 
a few also from Halikarnassian graves, Samos, CIG 2260 —The 
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grave and its peace are placed under the care of the underworld deities 
in these 1nss παραδίδωμι τοῖς καταχθονίοις θεοῖς τοῦτο τὸ ἡρῷον 
φυλάσσειν κτλ, CIA m, 1423-4 Cf also a Cretan inscr Ath ΔΙΉῊΣ 
1893, p 211. ‘Whoever introduces a stranger into the grave or damages 
the grave ἀσεβὴς ἔστω θεοῖς καταχθονίοις (thus in Lyla, CIG 4207, 
4290, 4292), ἀσεβήσει τὰ περὶ τοὺς θεούς τε καὶ θεὰς πάσας καὶ 
ἥρωας πάντας (from Itonos in Phthiotis, BCH Ἂν, 568) ἁμαρτωλὸς 
ἔστω θεοῖς Kar nates. CIG. 4252b, 4259, 4300e 1, k, v, 4307, 4308 , 
BCH 1894 ylia (The formula occurs 
already in a Lyk mscr of 240 BC , BCH 1890, p 164 ἁμαρτωλοὶ 
€éorwoay—the archons and citizens who neglect to offer the yearly 
sacrifice to Zeus Soter—@edy πάντων καὶ ἀποτινέτω ὁ ἄρχων κτλ, 
which thps co1responds exactly with the oldest Lyk. inscr with 
sepulchral penalty, CIG 4259) ἔστω ἱερόσυλος θεοῖς οὐρανίοις καὶ 
καταχθονΐοις, CIG 4253 (Pinara m Lykia) This must mean he 
shall be regarded as having transgressed the Jaw against ἀσέβεια, 
ἱεροσυλία (cf of νόμοι οἱ περὶ ἱεροσύλου, Teos, SIG 523, 51), τυμβωρυχία, 
having at the same time offended against the gods (see Hirschfeld, 
op cit, p. 120 f) More particular 15 another Lyk ins ἁμαρτωλὸς 
ἔστω θεῶν πάντων καὶ Λητοῦς καὶ τῶν τέκνων (as the special gods of 
the country), CIG 4259, 4303, (1, p. 1138), 4303 63 (p 1139), In 
Cihcia ἔστω ἠσεβηκὼς € ἔς τε τὸν Ala καὶ τὴν Σελήνην, JAS xu, 231 
Phrygian κεχολωμένον ἔ ἔχοιτο Μῆνα καταχθόνιον, BCH 1886, p 503, 
6, οὗ ἐνορκιζόμεθα Miva καταχθόνιον εἰς τοῦτο μνημεῖον μηδένα 
εἰσελθεῖν, Amery School at Athens τὰ, 174 The same 15. intended b 
the peculiarly Phrygian denunciation ἔστω αὐτῶ πρὸς τὸν θεὸν, πρὸς 
ν χεῖρα τοῦ θεοῦ, πρὸς τὸ μέγα ὄνομα τοῦ θεοῦ, CIG 3872b (p 1099), 
aioe 3902 fo, 3963 Amer School iu, 411, BCH 1893, p 246 ff. 
That these are Christian formulae—as Ramsay, JHS w,p 400f, 
supposes—is hardly hkely Equally unhkely in the case of 3902r 
(Franz righlly protests against the idea) ἔσται αὐτῶ πρὸς τὸν ζῶντα 
θεόν (the same occurs again 1n a decisively non-Christian sense BCH. 
1893, p 241) καὶ viv καὶ ἐν τῶ κρισίμῳ ἡμέρα (κρίσις apparently = 
death in CIG_ 6731, from Rome, which, considering the words 
ἄγαλμά εἶμι ᾿Ηλίου, can haidly be Chistian) τῆς τοῦ θεοῦ ὀργῆς 
μεθέξεται, CIA. πι, 1427 Obscure threat οὐ yap μὴ συνείκῃ. 
ΟΙ G 2140b (Aegina) The profaner of graves 1s cursed in more detail” 
τούτῳ μὴ γῆ Bary, μὴ θάλασσα πλωτή, ἀλλὰ ἐκρειζωθήσεται παγγένει 
(the ἀραΐί on the inss of Herod Att agree so far at least jn intention, 
CIA 1, 1417-22) πᾶσι τοῖς κακοῖς πεῖραν δώσει, καὶ φρείκῃ καὶ 
πυρετῶ καὶ τεταρταίῳ καὶ ἐλέφαντι κτλ, CIA 1, 1423-4 {similar curse 
on a lead tablet from Crete Ath Mutt 1893, p 211) The first half 
of this imprecation repiesents the regular formula in such dpai and 
ὅρκοι---μὴ γῆ Bary κτλ, cf Wunsch, Deft, p vn, and a Jewish-Greek 
inscr from Euboea ἜΦ "Apx , 1892, p 175 it occurs also in CIG 
2664, 2667 (Halikarnassos), 4303 (p 1138 Phrygia) δώσει τοῖς 
καταχθονίοις θεοῖς δίκην. 4190 (Cappadocia) ὄρῴφανα τέκνα λίποιτο, 
χῆρον βιόν, οἶκον ἔρημον, ἐν πυρὶ πάντα δάμοιτο, κακῶν ὕπο χεῖρας ὄλοιτο, 
3862, 3875, 400 (Phrygia) These are all peculiarly and onginally 
Phrygian, something similar seems to occur in inss_ in the Phrygian 
language see Zéschy vergl Sprachf 28, 381 ff , BCH 1896, p 111 ff. 
Phrygian, too, is the cuise οὗτος δ᾽ ἀώροις περιπέσοιτο oupgopais, 
Epygr Gr, ν 149, Amer Sch Ath n, 168— e may hs children 
die ἄωροι (More plainly τέκνων ἀώρων περιπέσοιτο συμφορᾷ, BCH 
1893, p 272) Sometimes the additional phrase 15 found καὶ pera 
θάνατον δὲ λάβοι τοὺς ὑποχθονίους θεοὺς τιμωροὺς καὶ κεχολωμενους, 
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CIG 3915 (Phrygian) Besides the common imprecations we also 
have θανόντι δὲ οὐδὲ ἡ γῆ παρέξει αὐτῶ τάφον, 2826 (Aphrodisias in 
Κατα), μήτε οὐρανὸς τὴν ψιχὴν αὐτοῦ παραδέξαιτο, Am Sch Ath 
i, 411 (Pisidia) Barbarous in the extreme 15 an inscr from Cihcia 
(JHS 1891, p 267) ἕξει πάντα τὰ θεῖα κεχολωμένα καὶ τὰς στυγερὰς 
"Epewdas καὶ ἰδίου τέκνου ἥπατος yedcerat —With these grave-impreca- 
tions we may compare also the threats uttered against those who shall 
neglect the directions for the honounng of King Antiochos of Kommagene 
who lics buried 1n his ἑεροθέσιον (1b, 13, 1b, 8 hence correct iepo- 
θύσιον in Paus 4, 32, 1) on the Nemrud Dagh εἰδότας ὅτι χαλεπὴ 
νέμεσις βασιλικῶν δαιμόνων, τιμωρὸς ὁμοίως ἀμελίας τε καὶ ὕβρεως, 
ἀσέβειαν διώκει καθωσιωμένων τε ἡρώων ἀτειμασθεὶς νόμος ἀνειλάτους 
ἔχει ποινάς τὰ μὲν γὰρ ὅσιον ἅπαν κουφὸν ἔργον, τῆς δὲ ἀσεβείας 
ὀπισθοβαρεῖς ἀναγκαί (ua, 22 ff, Bes Berl Akad 1883) 

1¢ From the pomt of view of religion, at any rate, τὲ is true, though 
with considerable reservations, that most of the Greeks and Macedonians 
scattered over Asia and Egypt in colonzae, in Syros Parthos Aegyptios 
degenerarunt, Liv 38, 17, 11-12 The only non-Greek nation (apart 
from the Romans) which learnt anything from the Greeks or from the 
semi-religious Greek philosophy was the Jewish—at once the most 
stubborn and the most pliable of them all 

15. At a quite late period, in order to explain the impiety of grave- 
robbing, Valentiman says (following the libri veteris sapientiae quite 
as much as Chnstian teaching) licet occasus necessitatem mens divina 
(of man) non sentiat, amant tamen animae sedem corporum relictorum 
et nescio qua sorte rationis occultae sepulchm honore laetantur (Nov 
Valent v, p 111 Ritt) 

16 After the reception of the last person who has a mght there 
ἀποιερῶσθαι τὸν πλάταν, ἀφηρωΐσθαι τὸ μνημεῖον, CIG 2827, 2834 
κορακωθήσεται, 16 1t will be finally shut up 3919 

17 ἑπεὰν δὲ τοῖς καμοῦσιν ἐγχυτλώσωμεν, Herond v, 84 (16 at the 
end of the month festival of the dead at the τριακάδες, see above, 
chap v,n 88 ἡμέρας ληγούσης καὶ μηνὸς φθίνοντος εἰώθασιν ἐναγίζειν 
οἱ πολλοί, Plu, Ο Rom 34, p 272 Ὁ) Offernngs to the dead at the 
grave see besides Luc, Charon, 22 

18 Epikteta see above, chap v, n 126 Traces of a similar 
foundation on an inscr from Thera ap Ross, Inscr. Gr 198 (u, p. 81) — 
Otherwise the son will perhaps offer to his father τὴν ταφὴν καὶ τὸν 
ἐναγισμόν (CIG 1976, Thessalomke, 3645 Lampsakos)—ré ἡρῷον 
κατεσκεύασεν εἰς aidvov μνήμην καὶ τῇ μετὰ θάνατον ἀφωσιωμένη 
θρησκείᾳ (CIG 4224d, u1, p 1119 Lykta) A dead man has left the 
council of a city a sum of money for a στεφανωτικόν (CIG 3912, 
3916 Hierapolis in Phrygia), 16 in order that his grave may be 
crowned every year from the interest of the money 3919 Another 
man leaves money to a society to celebrate his memory yearly by 
holding a εὐωχία with οἰνοποσία illumination and crowns 3028 
Ephesos An annual feast in honour of a dead man’s memory on 
his γενέθλιος ἡμέρα 3417 Philadelphia in Lydia (this 15 the proper 
day for a feast of the dead see above, chap v, n 89) Annual 
memorial in the month ‘Yaxiv@os for a dead ἀρχιερανιστής in Rhodos, 
dvaydpevars of his crowns of honour and crowning of his μνημεῖον, 
regular dvayépevats τᾶν τιμᾶν ἐν ταῖς συνόδοις (of the épavos) καὶ ταῖς 
ἐπιχύσεσιν (second century Bc), IGM Aeg 1, 155,1 53 ff, 67 ff 
Another foundation, in Elatea (BCH x, 382), seems to have been much 
more elaborate in intention and to have included the sacrifice of a bull, 
as well as εὐωχία and an ἀγών 
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19 τάφος, δευόμενος γεράων, inscr from Athens (second century A Ὁ ) 
Ath Mitt 1892, p. 272,1 6 θέλγειν ψυχὴν τεθνηκότος ἀνδρός by 
libations at the grave Epigy Gr 120, 9-10 

80 The ἀπόταφοι this is the name given to those ἀπεστερημένοι 
τῶν προγονικῶν τάφων, EM 131, 44 They even had a burial place of 
their own ἀποτάφων τάφων on a marble vase from Rhodos, IGM Aeg 
1, 656 

#1 This xotpe repeats the last farewell which accompanied the removal 
of the body from the house (Eur , Alc 626f). Cf χαῖρέ μοι ὦ Πάτροκλε 
καὶ εἰν ᾿Αἴδαο δόμοισιν, the words with which Achilles (¥ 179) 
addresses his dead fmend lying upon the funeral pyre So too on 
tombstones χαῖρε must be intended to suggest the continued sympathy 
of the sutvivors and the appreciation by the dead of that sympathy 
Does 1t also imply veneration of the departed as κρείττων ? Gods and 
Heroes were also addressed with this word cf χαῖρ᾽ ἄναξ 'Ηράκλεες, 
etc —The passer-by calls out χαῖρε χαίρετε ἥρωες Go παράγων σε 
ἀσπάζεται, Ath Mutt ix, 268 and cf Epigy Gr 218, 17-18. 237, 
7-8, οἱ Loch, op cit, 278 f. 

34 χαίρετε 15 said by the dead man to the living Bockh on CIG 
3775 (u, p 968), cf χαιρέτω db ἀναγνούς, IG. 516 et It [IG xiv] 350 

22 χαίρετε ἥρωες χαῖρε καὶ od καὶ εὐόδει, CIG 1956 (more given 
by Bockh, τι, Ὁ. 50, see also on 3278) , Inscr Cos, 343, IG Sic e¢ It 
60, 319, BCH 1893-4, 242 (5), 249 (22), 528 (24), 533 (36), specially 
noteworthy 1s Ὁ 529 (28), Aetxe Λικίνιε χαῖρε κὲ σύ ye ὦ παροδεῖτα 
“ χαίροις ὅτι τοῦτο τὸ σεμνὸν | εἶπας ἐμοὶ χαίρειν εἵνεκεν εὐσεβίης ". To 
call upon the dead 15 an act of εὐσέβεια 

3: At the burial of a woman who is being given a public funeral 
ἐπεβόασε 6 δᾶμος τρὶς τὸ ὄνομα αὐτᾶς, GDI 3504 (Knidos, in the 
time of Trajan) In the same way the name of the ἥρως was called 
out three times at a sacrifice in his honour see above, chap iv, n 62 

35 Tombstone of Q Marcius Strato (circ second century AD), 
Ath Mitt 1892, p 272,1 5 ff rolyap ὅσοι Bpopiw Παφίῃ τε νέοι 
μεμέλησθε, Scuduevoy γεράων μὴ μαρανεῖσθε τάφον ἀλλὰ παραστεί- 
χοντες ἣ οὔνομα κλεινὸν ὁμαρτῆ βωστρέετ᾽ ἢ ῥαδινὰς συμπαταγεῖτε 
χέρας. Those who are thus charged answer, προσεννέπω Στράτωνα 
kal τιμῶ κρότω 

Ἔ Often represented on Attic lekythot Ροΐίιοσ, Les lécythes δίαηος, 
p 57 

* The gods and their statues are honoured in this way: ΘΕ], 
Gebasden, p 182 

38 βελτίονες καὶ κρείττονες, Amst, Eudem fr 37 [44], 

29 χρηστοὺς ποιεῖν euphemism for ἀποκτιννύναι τῇ a treaty between 
Tegea and Sparta Arist, fy. 542 [592] They become χρηστοί 
only after death. This ancient and evidently popular expression gives 
far stronger grounds for believing that χρηστός was applied to the dead 
than does the.passage fiom Thphr, Ck x, 16 (xin, 3), for the opposite 
view (the περέεργος writes on a tombstone that a dead woman and her 
family χρηστοὶ ἦσαν, from which Loch concludes that the word really 
“denotes a quality of the living and not of the dead", op cit, 281) 
It is possible at the same time that those who used such words did not 
mean anything special by their ypyoré χαῖρε, and at any rate only 
thought of τὸ as a vague adjective ot praise But that was not 1ts 
real meamng 

30 χρηστὲ χαῖρε and the hike, with or without ἥρως, are very commonly 
met with on epitaphs from Thessaly, Bocotia, the countnes of Asia 
Minor (and Cyprus as well cf BCH 1896, pp 343-6, 353-6) On 
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Attic graves the use of the trtle χρηστός seems to be confined to 
foreigners and those mostly slaves (see Keil, Jahrb Phtl. suppl. 
iv, 628, Gutscher, Ait Grabinschy 1, p 24, τ, Ὁ 13) 

31 With Gutscher, op cit, 1, 24, τι, 39—From the fact that in 
Attica this word does not seem to be given to natives no conclusion 
1s to be drawn as to the opinions held by the Athenians about their 
dead (as though they thought of them with less respect) The word 
was simply not traditional in this sense in Attica On the other hand, 
the word μακαρίτης was specifically Attic as applied to the dead (see 
above, ch. vu, n 10), and this provides unmistakable evidence that 
the conception of the dead as “blessed”’ was current also τῇ 
Attica 

32 χρηστῶν θεῶν, Hdt vin, 111—c ἥρως (Protesilaos), χρηστὸς dy, 
évyxwpet that people should sit down in his τέμενος Philostr, Her 
p 134, 4 Ks—Other modes of address intended to mollify the dead 
are ἄλυπε, χρηστε καὶ dAvre, ἄριστε. ἄμεμπτε, etc. χαῖρε (cf Inscr 
Cos, 165, 263, 279, and Loch, op cit, 281) 

a3 Paus. 4, 27, 6 

34 Paus 4, 32, 4 

86 Paus 9, 13, 5-6 Sacrifice (ἐντέμνειν) of a white mare to the 
Heroines Plu, Pelop 20-2, The same thing 1s bnefly referred to 
in Xen, HG 6, 4,7, see also DS xv, 54 Detailed account of the 
fate of the maidens ap Plu, Narr, Amory 3, Jerome,a Jovin 1, 41 
es ae D Vall)—ai Aevxrpov θυγατέρες, Plu, Herod Mail 1, 
Pas Aewvidea in Sparta (CIG 1421) at which there were “ speeches "” 
about Leomdas (even in Sparta not a surprising circumstance at this 
late period), and an ἀγών in which only Spartiates might take part 
Pans 3, 14,1 ---ἀγωνισάμενοι τὸν ἐπιτάφιον Aewvidov] καὶ Παυσανίου 
καὶ τῶν λοιϊπῶν ἡρώωϊν ἀγῶνα), CIG 1417 

81 At Marathon crowning and ἐναγισμός at the πολυάνδρειον of 
the Marathonian Heroes carmed out by the ephebor CIA νι, 471, 
26 Cf more generally Anstid u, p 2291 Dind Nocturnal fighting 
of the ghosts there Paus 1, 32, 4 (the oldest prototype of the similar 
legends told, in connexion with the story of the battle between the 
dead Huns and Romans, by Damasc, V Isid 63) 

38 ἄνδρας] ἐθ᾽ ἥρωας σέβεται πατρίς κτλ, Inscy Cos, 350 (beginning 
of Empire 

36. Speaking of the Attic tragedians, D Chr thinks (15, p 237M =u, 
235 Arn) οὖς ἐκεῖνοι ἀποδεικνύουσιν ἥρωας τούτοις φαίνονται evayilovres 
(of “EAAnqves) ὡς ἥρωσιν, καὶ τὰ ἡρῶα ἐκείνοις ὠκοδομημένα ἰδεῖν ἔστιν 
But this is only true in a very limited and qualified sense 

40 “Extopt ἔτι θύουσιν ev ᾿Ιλέω, says Luc (expressly spealang of 
his own times), Ὁ Cone 12 Appantion of Hektor in Troad Max 
Tyr_ 15,7, p 283 R Miracles worked Philostr, Her pass Hekt 
in Thebes Lyc 1204 ff ° 

‘1 In the ‘Hpu:xés Philostratos gives plenty of evidence of this 
Most of what he says about the Heroes of the Trojan war 1s entirely 
without traditional basis, but not all of 1t and especially where he 
speaks (in the first part of the dialogue) of the appearances and displays 
of power attributed in his own day to the Heroes he is far from inventing 
(His powers of invention are exercised particularly in what he says about 
the events of their lives where he 15 expanding or correcting Homer ) 
Acc to Philostr (Her 681,p 149, 32ff Kays . 1871) ὁρῶνται---δἱ least 
by the shepherds of the Trojan plain—the figures of the Homenc 
champions (gigantic in size, pp 136-40 [667], φαίνονται 1m full armour, 
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p 131, 1 Hektor in particular appears, works miracles, and his 
statue πολλὰ ἐργάζεται χρηστὰ κοινῆ τε καὶ ἐς ἕνα, pp 151-2 Legend 
about Antilochos, p 155, 10 ff Palamedes appears, p 154 On the 
south coast of the Troad opposite Lesbos he has an ancient temple in 
which θύουσιν to him ξυνιόντες of ras ἀκταίας οἰκοῦντες πόλεις, Ὁ 184, 
21 (see also V Ap τν, 13) Sacrifice ἰο Palamedes as a Hero, 153, 
29 ff —Mantic power attributed to the ἥρωες, 135, 21 fF , 148, 20 ff (to 
Odysseus in Ithaca, 195, 5 ff) Hence Protesilaos in particular, 
who appears at Elaious in Thrac Chers to the vineyard-keeper into 
whose mouth Philostr puts his story, has so much to say even about 
what he had not himself seen or experienced Protes 1s still fully 
alive (ζῆ, 180, 23) , like Achilles (in Leuke, etc ) he has his ἱεροὶ δρόμοι 
ἐν ols γυμνάζεται (131,31) A vision of Protes appearing to an enemy 
makes him blind (132. 9) (To meet a Hero often blinds a mortal, 
cf Hdt vi, 117, and the case of Stesichoros and the Dioskouro1 ) 
He protects his protégé’s fields from snakes, wild beasts, and every- 
thing harmful 132, 15 ff He himself 1s now ἐν ““ΑΔιδου (when he 1s 
with Laodameia), now in Phthia, and now in the Troad (143, 17 ft) 
He appears about midday (143, 21, 32, οἱ Append. vi) At his 
ancient oracle at Elaious (mentioned already by Hdi 1x, 116, 120, 
alluded to by Philostr ,p 141, 12) he dispenses oracles more particularly 
to the champions of the great games, the heroes of the age (p 146, 
13 ff, 24 £, 147, 88,156, famous contemporaries are mentioned 
Eudaimon of Alexandna, victor at Olympia in ΟἹ 237, and Helix well- 
known from the Γυμναστικός) He heals diseases csp consumption, 
dropsy, ophthalmia, and ague, and hc helps people 1n the pains of love 
(p 147, 30 ff) Prot. also gives oracles in his Phthiotic home 
Phylake (where he pays frequent visits), 148, 24 ff —It 15 the regular 
series of miraculous performances normally attributed to the ἥρωες 
of older legends, that Protesilaos canes out here —On Mt Ismaros 
in Thiace Maron (Evav@éos vids, Od « 197) appears and ὁρᾶται τοῖς 
γεωργοῖς to whom he sends 1a1n (149, 3 ff) Mt Rhodope in Thrace 
is haunted (οἰκεῖ) by Rhesos, who lives there a life of chivalry, breeding 
horses, practising his weapons, and hunting, the woodland animals 
offer themselves willingly as saciifices at his altar, the heros keeps 
the plague away from the surrounding κῶμαι (149, 7-19) —The 
legendary details from Philostratos here selected for mention may be 
taken as really derived from popular tradition (cf also W Schmid, 
D Athcismus, iv, 572 ff) 

42 Again in 375 aD Achilles preserved Attica from an earthquake 
(Zosim ἵν, 18), τῷ 396 he kept Alaric away from Athens, 1b, v, 6 

42 Plu, Lucull 23, App, Mzthy 83 Lucullus was Roman enough 
ta carry off from the inhabitants of Sinope their much-honoured statue 
of Autolykos, to which the elaborate cult was puncipally attached 
ἐτίμων Autol ὡς θεόν ἦν δὲ καὶ μαντεῖον αὐτοῦ, Str 546 

“4 See above, chap 1v, nn 119-20 —Heroon of Kyniska (sister of 
Agesilaos) in Sparta as victor at Olympos Paus 3, 15, 1 

43 Hero-physicians see above, chap ιν, ὃ 10 Our knowledge of 
the cult and activity of these Heioes 1s chiefly derived from evidence 
fiom later times — An evidently late creation 15 the Hero Neryllinos 
in the Τιοβά, of whose worship, healing, and prophetic powers Athenag , 
Apol 26, has something to say (Lob Ag/ 1171) ὁ ξένος ἑατρός, Toxaris, 
in Athens Luc, Sevih 1,2 (The special name of the ξένος ἰατρός 
may be Lucian’s invention, but not what he tells us of ns cult) There 
was a permanent cult of Hippokratcs in Kos in the time of Soranos 
the Koans offered sacrifice to him (ἐναγίζειν) annually on his birthday 
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(see above, chap v,n 89) Soran ap Anon, V Hepp 450, 13 West 
(miracle at the tomb of Hipp in Larisa 1b, 451,55 ff) The doctor 
im Luc, Phtlops 21, makes an elaborate sacrifice (something more 
than ἐναγίζειν) annually to his bronze statue of Hipp —A good story 
thoroughly m the manner of popular folk-lore 1s that told of Pellichos 
the Cormthian general who was also worshipped as giving help 1n sick- 
ness and the magic tricks that he (simply aS pws) was able to play 
on the Libyan slave who had stolen the gold pieces which used to be 
offered to him Luc, Philops 18-20 5 

46 Anth Pal vu, 694 (᾿Αδδαίου, probably the Macedonian) 

47 CIG 4838b (see above, chap 1v,n 60) The name expresses the 
idea εὐδδει was the greeting which the dead man returned to the 
traveller, CIG 1956 

48 Another example _ bulls are still sacrificed τῇ Megara 1n the fourth 
century AD officially by the city to the Heroes who had fallen in the 
Persian wars, IG Sept 1, 53 

49. At the monument of Philopormen, Plu, Phtlop 21. 

50 ἐν τοῖς ‘Hpwixois καὶ ev ταῖς ἄλλαις éoprats—in Priansos and 
Fherapytna in Crete (third century Β 6), CIG 2556,37 Annual festival 
ot the ‘Hpda, in which were held εὐχαριστήριοι ἀγῶνες for Asklepiades 
and those who had fought with him in one of the city’s wars <A decree 
honourmg the grandsons of this Asklep has been found at Eski-Manyas 
near Kyzikos Ath Δι 1884, p 33 

51 In taking an oath they swore by the gods καὶ ἥρωας καὶ ἡρωάσσας 
(Dreros in Crete) Cauer, Delect! 38 A. 31 (third century Bc). 
Treaty between Rhodos and Hierapytna (second century B c.), Cauer, 
44,3 εὔξασθαι τῶ ‘Adiw και τᾷ “Podw καὶ τοῖς ἄλλοις θεοῖς πᾶσι καὶ 
πάσαις καὶ τοῖς ὀρχαγέταις καὶ τοῖς ἥρωσι. ὅσοι ἔχοντι τὰν πόλιν καὶ 
τὰν χώραν τὰν ‘Podiwy Oath of citizenship from Chersonnesos 
(third century), Stizb Berl Akad 1892, p 480 ὀμνύω. ἥρωας 
ὅσοι πόλιν καὶ χώραν καὶ τεύχη ἔχοντι τὰ Xepoovaciray —Simular exx 
from earlier times see above, chap iv,n 4 (and cf Din, Dem, 64 
μαρτύρομαι καὶ τοὺς ἥρωας τοὺς ἐγχωρίους κτλὴ 

"2 eg inscr from Astypalaia BCH 1891, p 632 (n 4) Damatrios 
son of Hippias dedicates a fountain and trees θεοῖς ἥρωσί re. . 
ἀθλοφόρου τέχνας ἀντιδιδοὺς χάριτα ---Α grave 1s dedicated θεοῖς ἥρωσι, 
CIG 3272 (Smyrna), 1e probably θ. καὶ ἥρωσι (cf θεοῖς δαίμοσι, 
5827, etc ) 

53 Collegia of ἡρωισταί Foucart, Assoc relyg 230 (49), 233 (56), 
CIA. u, 630 In Boeotia, Ath. Mztt 3, 299 = IG Sept 1, 2725 

δὰ eg imscr on one of the seats in the theatre at Athens ἱερέως 
*Avdxow καὶ ἥρωος ἐπιτεγίου, CIA, in, 290 

55 διαμένουσι δὲ και ἐς τόδε τῶ Αἴαντι παρ᾽ ᾿Αθηναίοις τιμαί, αὐτῶ 
τε καὶ Εὐουσάκει, Paus 1, 35, 3 (Aidvreca in Salamis im first century 
BC, CIA u, 467-71) ἐναγίζουσι δὲ καὶ ἐς ἡμᾶς ἔτι τῶ Φορωνεῖ (10 
Argos), 2, 20, 3 καί οἱ (Theras) καὶ νῦν Ere οἱ Θηραῖοι κατ᾽ ἔτος 
ἐναγίζουσιν ὡς οἰκιστῇ, 3, 1, 8 He also bears witness to the still 
surviving cult of Pandion as Hero in Megara, 1, 41,6, Tereus τῷ Megara, 
1, 41,9, Mclampous in Aigosthena, 1, 44,5, Aristomenes in Messemia, 
4, 14, 7, Artolos in ἘΠῚ5 (ἐναγίζει 6 γυμνασίαρχος ἔτι καὶ és ἐμὲ καθ᾽ 
ἕκαστον ἔτος τῷ Αἰτωλῶ, 5, 4,4, cf the γυμνασίαρχος who looks after 
the ἐκκομιδαί above, this chap, n 4), Sostratos the ἐρώμενος of 
Herakles in Dyme, 7, 17, 8, Iphikles in Phenea, 8, 14, 9, the boys 
slain at Kaphyai 8, 23, 6-7, the four lawgivers of Tegea, 8, 48, 1, 
the Edcefeis in Katana, 10, 28, 4-5 —Of course, τὲ does not follow 
that when Paus mentions other very numerous Heroes without so 
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expressly saying that their cult still survived, he means that those 
cults had died out 

88 Plu, Avtstid, 21 

57 Aratos received from the Achaeans after his death θυσίαν καὶ 
τιμὰς ἡρωικάς m which he may take pleasure himself εἴπερ καὶ περὶ 
τοὺς ἀποιχομένους ἔστι τις αἴσθηοις, Polyb 8, 14,8, He was buried at 
Srkyon, as οἰκιστὴς καὶ σωτὴρ τῆς πόλεως, τῇ a τόπος περίοπτος called 
the ᾿Αράτειον (cf Paus 2,8,1, 9, 4Ὶ Sacrifice was made to him twice 
a year, on the day when he had freed Sikyon, 5th Daisios, the 
Σωτήρια, and on his birthday, the former was carried out by the priest 
of Zeus Soter, the latter by the priest of Aratos They included 
Hymn by the Dionysiac Ἰεχνῖται, procession of παῖδες and ἔφηβοι 
in which the gymastaschot, the boule weanng crowns, and the citizens 
took part. Of all this only δείγματα μικρά still survived in Plutarch’s 
time, ai δὲ πλεῖσται τῶν τιμῶν ὑπὸ χρόνου καὶ πραγμάτων ἄλλων 
ἐκλελοίπασιν, Plu, Arat 58 (σωτήρ cf epigram mc. 14). 

58 πάντες ἥρωας νομίζουσι τοὺς σφόδρα παλαιοὺς ἄνδρας, καὶ ἐὰν 
μηδὲν ἐξαίρετον ἔχωσι, δι᾽ αὐτὸν οἶμαι τὸν χρόνον But only a few 
ot thein have regular τελετὰς ἡρώων D Chr 31,» 335M [1, 243 Arn 7. 
omnes qui patniam conservarint, adiuvennt, auxerint become :mmortal " 
Cic, Som Sct 3, which also goes too far 

59 Pelopidas, Timoleon, Leosthenes, Aratos become Heroes 568 
Keil, Anal epigr et onom 50-4, Kleomenes Plu, Cleom 39. 
Philopoirmen, Philop 21 ἰσόθεοι τιμαί annual sacrifice of a bull and 
hymns of praise to Philop sung by the νέοι " DS. 29, 18, Liv. 39, 50, 
9, SIG 289 See Keil, op cut, 9 8 

40 In Sikyon Aratos is held to be the son of Ashblepios who had 
visited his mother 1n the form of a snake Paus 2, 10,3, 4, 14, 7-8 
(favourite form of stones of divine parentage sce Marx, Marchen 
v dankb Thteren, 122, 2) 

*t The very charming and charactezstic story of Dnmakos, the 
leader and law-giver of the δραπέται in Chios, 1s told by Nymphodoros 
(ap Ath vi, c. 88-90}, as having happened μικρὸν πρὸ jydv He 
had a ἡρῶον in which he was honoured under the name of ἥρως 
εὐμενής (by the δραπέται with the firstfruits of their plunder) He 
frequently appeared to masters to whom he revealed the οἰκετῶν 
ἐπιβουλάς 

55 Hsch Γαθιάδας " ἥρωος ὄνομα, ὃς καὶ τοὺς καταφεύγοντας εἰς 
αὐτὸν βύεται [καὶ] θανάτου 

89. Pixodaros, a shepherd of Ephesos, discovered 1n a strange fashion 
a very excellent kind of marble, a discovery which he communicated 
to the authorities (for use in temple-building) He was made a Hero 
and renamed ἥρως etdyyedos sacrifice was made to him officially 
every month, hodieque, Vitruv x, 2 

* Luc, Macvob 21 (for Athenod see FHG τὰ, 485 f{)—In Kos 
an exedra in the theatre was dedicated to C Stertinius Xenophon 
({court-physician to the Emp. Claudius) ἥρωι, Inscr Cos, 93 —In 
Mitylene there was even an apotheosis of the historian Theophanes 
(the frend of Pompews cf Iv Πομπήιος ‘Iepolra vids Θεοφάνης 
with full name, Ath Mitt 1x, 87) Tac, A vi, 18 Θεοφάνης θεός 
on coins of the city, and cf Σέξσοτον ἥρωα, Λεοβῶναξ ἥρως νέος, etc., 
on the same city’s couns (Head, Hist, Num 488) 

65 On a séele m Messene there was a portrait of a certain Arthidas 
of the beginning of the third century Bc , imstead of whom a 
descendant of the same name 1s wo1shipped Paus 4, 32,2 In 
the market place of Mantmea stood a heroon of Podares who had 
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distinguished himself in the battle of Mant (362) Three generations 
before Paus visited the place the Maniineans had altered the inscrip 
tion on the /eroon and dedicated τὲ to a later Podares, a descendant 
of the orginal one, who lived in the Roman period Paus 8, 9, 9 

68 Cf Keil, Anal Epigr 62 

® Cult paid to king Lysimachos in his lifetime in Samothrake, 
SIG 190 (dArchaol Unters auf Samoth τι. 85 n 2) “‘ Heroizing” 
of Diogenes phrousarchos of Demetrios , in 229 BC he was bribed by 
Aratos to lead the Macedonian ganison out of Attica see Kohler, 
Hermes, vu, 1 f ---ὦπὲρ tas Νικία τοῦ δάμου υἱοῦ, φιλοπάτριδος, ἥρωος, 
εὐεργέτα δὲ τᾶς πόλιος, σωτηρίας a dedication θεοῖς πατρῴοις, Inscr 
Cos, 76 Thus 1s a decree made in the lifetime of the heros (or why 
σωτηρίας *), who 1s probably identical, as the editors suggest, with 
Nikias, tyrant of Kos in the Strabo’s time Str 658; Perizonius on 
Ael, VH 1, 29 

8 ἥρως applied to a living person occasionally on inss_of the Imperial 
age, CIG 2583, Lyttos, Crete, 3665 ἡρωΐς, living, Kyzikos second 
century, Ath Μοὶ vi, 121 (Kyzikos again) ἑππαρχοῦντος Κλεομένους 
ἥρωος also certainly living 

49 When Demetrios Poliorketes conquered and rebuilt Sikyon τῇ 
303 the inhabitants of the city which 1s now called “ Demetrias ” offer 
to him while still alive, sacrifice, festival, and annual ἀγῶνες as κτίστη 
(ἀλλὰ ταῦτα μὲν ὁ χρόνος ἠκύρωσε) DS 20, 102, 3 Later this 
frequently occurred Marcellea, Lucullea, etc, are well known But 
the matter did not stop there The inhabitants of Lete in Macedoma 
in the year 117 Bc decree to a promment Roman, besides other 
honours, τίθεσθαι αὐτῶ ἀγῶνα ἱππικὸν κατ᾽ ἔτος ἐν τῶ Δαισίω μηνί, 
ὅταν καὶ τοῖς ἀλλοις εὐεργέταις οἱ ἀγῶνες ἐπιτελῶνται (Arch des miss 
sctent.f 86 série, u1, p 278, n 127) This implies that all εὐεργέται 
were by custom offered such games at this time 

7 DS 17,115 Alexander after inquiry at the oracle of Ammon 
commanded that he should be worshipped as ἥρως (the oracle having 
gianted in his case ἐναγίζειν ὡς ἥρωι, but not ὡς θεῷ Ovew) Arman, 
An 7, 14,7, 23,6, Plu, Alex 72 (an ἡρῶον was immediately set 
up to him in Alexandna Aeg Arr 7, 23, 7) This did not prevent 
the superstition and servility which flourished together in Alexander’s 
empire from occasionally worshipping Heph as ‘H¢atoriwy θεὸς 
πάρεδρος ---Ὁ 5 probably only exaggerates the truth 17, 115, 6, 
cf Luc, Cadumn 17-18 (The new heros or god immediately gave 
proof of his power by appearances, visions sent in dreams, (dara, 
μαντεῖαι, 1b 17 )—Elaborate pomp at the funeral of Dem Poliork 
Plu, Demetr 53 

71 Cf the Testament of Epikteta and other foundations mentioned 
above, this chap,n 18, and chap v, n 126 Or cf the elaborate 
arrangements which Herodes Atticus made for ithe funeral, etc, of 
Regilla and Polydeukes (but ἥρως Πολυδευκίων 1s only said in the 
weakened sense in which ἥρως had been current for a long time) 
collected by Keilin Pauly-Wiss 1, 2101 The extravagant marifesta- 
tions of grief that Cicero offered to the memory of his daughter were 
modelled on Greek originals (and upon the certainly Greek auctores 
qui dicant fier1id oportere Aft 12, 81,1) In Aff 12 he gives an 
account of their architectural side, he fiequently calls the object 
that he meditates an ἀποθέωσις, cf consecrabo te (Consol fr 5 Or) —- 
Cf the Temple-tomb of Pomptilla, who hke another Alkestis died instead 
of her husband, whom she followed into exile as far as Sardinia her 
death was caused by breathing in the breath of the sick man Her 
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temple 15 at Cagham in Sardinia, and 1s adorned with manv iss in 
Latin and Greek JIG 5:0. et It 607, p 144 ff (first century ἃ Ὁ). 

72 ὃ δᾶμος (occasionally also ad βουλὰ καὶ ὁ δᾶμος) ἀφηρώιξε--- 
Thera, CIG 2467, Ross, Inser ΟΥ Ined 203 ff (and sometimes 
outside Thera Loch, Zu d gr Grabschy 282, 1) ὃ δᾶμος éripace 
(τὸν δεῖν . ἥρωα Cf also (Thera) Ath. Mitt xvi, 166, Epzgr 

v 1-2 

73 φροντίσαι δὲ τοὺς ὀργεῶνας (the members of a collegeum of 
Dionysiasts) ὅπως ἀφηρωισθεῖ Διονύσιος καὶ ἀνατεθεῖ ἐν τῶ iepd παρὰ 
τὸν θεόν, ὅπου καὶ ὃ πατὴρ αὐτοῦ, ἵνα ὑπάρχει κάλλιστον ὑπόμτημα 
αὐτοῦ εἰς τὸν ἅπαντα χρόνον, inscr of Peiraeus, second century BC, 
CIA ιν, 2, n 623e, 45 ff In Argos a guild, apparently of tanners, 
puts up an inscr τῷ Sein, κτίυτα ἥρωι, CIG 113 

™ Like that Naulochos whom Phihos of Salamis saw three times 
im a dream appearing m company with Demeter and Kore The 
city of Priene thereupon ordered that he should be worshipped (ἥρωα 
σέβειν, Epigy Gr 774) 

™ Κάρπος τὰν ἰδίαν γυναῖκα ἀφηρώιξε (Thera) CIG 2471 From the 
same place come many more exx of ἀφηρωίζειν by members of a 
famuy 2472b-d, 2473, cf ᾿Ανδροσθένην Φίλωνος νέον ἥρωα ἡ 
μήτηρ (Macedonia) Arch mess sctenét mm, 1876, 295, n 130 —Thus 15 
probably how we should understand the matter when in sepulchral 
epigiams one member of the family addresses or refers to another as 
ἥρως Epiygr Gr 483, 510, 552, 674 —But ἥρως συγγενείας, CFA 10, 
1460. must have a fuller sense than the otherwise usual ἥρως It 
distinguishes a true dpyqyérns Prob this is also the meaning of 
Χαρμύλον ἥρωος τῶν Χαρμυλειων, GDI, 3701 (Kos) Something more 
than simple ἥρως 1s also probably intended by the language of the 
Pergamene inscr (specially distorted to suit the ἐσοψηφία) Inscr Perg 
u, 587, ‘I Νικόδημος, ὁ καὶ Νίκων (ᾳφιγὴ ἀγαθὸς elev ἂν ἥρως (adty) 

76 It 1s true that 1¢ 1s difficult to find certain exx of the identification 
of a dead man with an alJready existing and honoured heros of another 
name Of the various examples generally quoted for this perhaps 
the only relevant 15 the Spartan inscr ‘ApioroxAjs ὁ καὶ Ζῆθος, 
Ath Mutt ιν, tab 8, 2 Identification with a god 1s of frequent 
occurrence cf imagines defuncti, quas ad habitum de: Liber 
formaverat (uxor), divimis percolens honormbus Apul, M vu, 7 
(ΟΣ Lob, Ag! 1002, who also thinks of the example given in the 
Πρωτεσιλαος of Eur., but the resemblance 1s only a distant one ) 
The dead man as Βάκχος, Epigr Gr 821, Διονύσου ἄγαλμα, ib 705, 
cf the dead man of CIG 6731, ἄγαλμά εἰμι ᾿Ηλίον Many similar 
exx of the representation of the dead in accordance with the types 
of Dionysos, Asklepios, Hermes are given by Ross, Archdol Aufs. 
1, 51, Deneken in Roscher, Lex 1, 2588 

77 See above, chap iv, p 128 ff 

7 See Keil, Syl Inser Boeot, Ὁ 153 

78 In Thespiai the inss do not show the addition of ἥρως to the 
Tih: of the dead until Imperial times see Dittenbergeron JG Sepi.i, 

0, p 367 

80 Many e1x of ἥρως, ἥρως χρηστὲ χαῖρε, etc, are collected and 
arranged by Denehen in Roscher’s Lex 5 Hevos,1, 2549 ff See also 
Loch, Gr Grabschr, p 282 ff 

Βι As Keil has already observed, loc cit [n 78]—At any rate 
ἡρωΐνη Still preserves its full sense when the counci)] and people of 
Athens, in the first century ἃ Ὁ, so descnbe a woman ot position after 
her death, CIA τὰ, 889 Or again, when the Athenian as well as the 
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Spartan decree calls P Statihus Lampnas expressly ἥρως (see above, 
n 6)—Foulles @Epid 1, 0 205-9 

8ὲ ΤῈ 1s curious how, much later, im Chnstian times, ὁ ἥρως 15 
applied to one who has recently died (exactly synonymous with 
ὅ μακαρίτης) cf. ὁ ἥρως Εὐδόξιος, ὁ ἤρως Πατρίκιος, ᾿Ιάμβλεχος in 
Schol Basile 

Ε8 ὕπνος ἔχει σὲ μάκαρ » καὶ Cis ὡς ἥρως καὶ νέκις οὐκ ἐγένου, 
Epigr Gr 433, where it 1s evident that the ἥρως 15 something more 
living than the mere νέκυς ἀσπάζεσθ' ἥρωα, τὸν οὐκ ἐδαμάσσατο 
λύπη (1e who has not been made nothing by death), 1b, 296. The 
husband τιμαῖς ἰσόμοιρον ἔθηκε τὰν ὅμόλεκτρον ἥρωσιν, 189, 3. The 
title ἥρως still has a stronger and deeper sensc in imss_such as CIG 
1627 (referrrng to a descendent of Plutarch’s) and 4058 (._ . ἄνδρα 
φιλόλογοι καὶ πάση ἀρετῇ κεκοσμημέιον εὐδαίμονα ἥρωα) Cf Ong, 
Cels 3, 80, p 359 Lom οἵ βιοῦντες ὥσθ᾽ ἥρωες γενέσθαι καὶ μετὰ 
θεῶν ἕξειν τὰς διατριβάς In 3, 22, p 276, he distinguishes between 
θεοί, ἥρωες, ἁπαξαπλῶς ψυχαί (the soul can divina fiert et a legibus 
mortalitatis educi, Arnob u, 62, cf Corn. Labeo ap. Serv, Aen. 
11, 168). 

δὲ ἄωροι, βιοθάνατοι, ἄταφοι see Append, νι: ---θάπτειν καὶ ὅσιοῦν 
τῆ Γῆ, significantly, Philostr., Her. 714, p 182, 9 1 K. 

86. Plu, Dzo,2 some say that only children and women and foohsh 
men see ghosts, δαίμονα πονηρὸν ἐν αὑτοῖς δεισιδαιμονίαν ἔχοντες. 
Plu on the other hand thinks that he can confound the unbelieving by 
pointing to the fact that even Dio and Brutus had seen φάσματα shortly 
before their death 

86 Cf the story of Philinnion and Machates in Amphipolis Phleg , 
Afiwvab 1 Proci τῷὸ Rp, p 64 Sch fu, p 116 Kr ; see Rohde in Fh. 
Wus 32, 329 ff] The Erinyes in Acsch, are conceived as vampuire- 
like Ewm 264 f{, see above, chap v, n, 161 —Souls of the dead 
as mghtmare, ἐφιάλτης, tncubo oppressing a man’s enemy Soran. 
ie 17 An 44, Cael Aurel, Morb. Chron 1, 3, 55 (Rk Mus 37, 

7 The Φιλοψευδής 1s a genuine treasure-house of typical narratives 
of apparitions and sorceres of every kind. δαίμονας ἀνάγειν καὶ 
νεκροὺς ἑώλους ἀνακαλεῖν 15 a mere bagatelle, according to these sage 
doctors, to the magician c 13 An example is given of this 
conjuration of the dead (the seven-months dead father of Glaukias) 
14, Appearance of the dead wife of Eukrates whose golden sandals 
they had forgotten to burn with her 27 (see above, chap 1, ἃ 5]). 
As a rule the only haunting ghosts are ai τῶν βιαίως ἀποθανόντων 
ψυχαί not those of the κατὰ μοῖραν ἀποθανόντων as the learned 
Pythagorean instructs us,¢c 29 Then follows the story of the ghost 
of Corinth (30-1), which must be taken from a widely known ghost- 
story, as 18 agrees completely in its circumstances with the story told 
with such simple candour by Pliny (Ep vu, 27) δαίμονάς τινας εἶναι 
καὶ φάσματα καὶ νεκρῶν ψυχὰς περιπολεῖν ὑπὲρ γῆς καὶ φαίνεσθαι οἷς 
ἂν ἐθέλωσιν (29) 15 the fixed conviction of these philosophers The 
hving too can sometimes catch a ghmpse of the underworld 22-4. 
A man’s soul can be detached from his body and go down to Hades, 
and afterwards, again reumited to his body, relate1ts adventures. Thus 
the soul of Kleodemos, while his body lay in fever, 1s taken down to 
the lower world by a Messenger but then sent back again since 
he had been taken by mistake for his neighbour, the smith Demylos 
25 This edifying narrative 1s certainly intended as a parody of the 
similar story told in good faith by Plu de An. fy 1, preserved 
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ap. Eus, PE 11, 36, p 563 It 15 certain that Plu did not simply 
imvent such a story, he may perhaps have found τὲ in some older 
collection of miraculous ἀναβιώσεις such as, for example, Chrysippos 
did not disdain to make The probability that Plu got this story of 
mustaken identity from a collection of folk-tales 1s made all the likelser 
since the same story occurs again im a popular guise Of a similar 
character 1s what Augustine has to say on the authority of Corn. 
Labeo Czv Dez 22, 28 (p 622, 1-5 Domb), Augustine himself, Cur 
pro Mort 15, tells a story exactly like that of Plu (about Curma 
the cuvtahs and Curma the faber fersariits), which, of course, 18 
supposed to happen a httle before ns time in Africa, and once more 
at the end of the sixth century Gregory the Great mtroduces a vision 
of Hell by the same formula Dza/ 4, 36, p 384 AB Migne The 
inventive powers of ghoststory-tellers 1s very lumted they keep on 
Tepeating the same few old and tned motifs 

86 Plu, το, 2,55, Cimon, 1, Brut, 36 £,, 48. 

89 Cf above, chap. v, n 23, chap. 1x, no. 105 ff. 

80 Wuxds ἡρώων ἀνακαλεῖν among the regular arts of the magician, 
Cels ap. Ong, Cels 1, 68, p. 127 Lomm 

®1 See Append. xu 

62 And in consequence we sometimes have the most surprising con- 
fusion of the two states of beng Lucian,e.g (nD Mort frequently, 
cf 18,1, 20, 2, and Necyom 15,17, Char 24) speaks of the dead 
in Hades as skeletons lying one upon another, Aiakos allowmng them 
each one foot of carth, etc (The Romans have the same confusion 
of ideas . nemo tam puer est, says Sen , Ep, 24, 18, ut Cerberum timeat 
et tenebras et larvalem habitum nudis ossibus cohserentium. Cf 
Prop iv, 5,3, Cerberus, . 1e1uno terreat ossa sono, etc) There 1s also 
a confusion between the grave and Hades in such expressions as 
μετ᾽ εὐσεβέεσσι κεῖσθαι" Epigy Gr 259,1, οκῆνος viv κεῖμαι Πλουτέος 
ἐμμελάθροις, 226, 4, cf above, chap. xu, π. 95. Such a mixture 
of ideas was all the more natural seeing that “Avdys also occurs as a 
metaphor for τύμβος (see below, n. 135) 

δ ὃ πολὺς ὅμιλος ots ἰδιώτας of σοφοὶ καλοῦσιν, Ὅμήρω καὶ 
᾿Ησιόδῳ καὶ τοῖς ἄλλοις μυθοποιοῖς περὶ τούτων πειθόμενοι, τόπον 
τινὰ ὑπὸ τὴν γῆν βαθὺν “Αιδην ὑπειλήφασι κτλ, Luc, Luct 2 (con- 
tinued toc 9) Plu, Suav Vw 27, 1105 AB, thinks that οὐ πάνυ 
πολλοὶ are afraid of Kerberos, having to fill broken pitchers and the 
other terrors of Hades, as being μητέρων καὶ τιτθῶν δόγματα καὶ 
λόγους μυθώδεις And yet as protection against these things people 
are always seeking τελετὰς καὶ καθαρμούς 

4 See Griech Roman, 261, Ettig Acheruntica (Letpz Siud 13, 
251 ff 

3: Man hopes that after death he will see rots viv ὑβρίζοντας ὑπὸ 
πλούτου καὶ δυνάμεως κτλ ἀξίαν δίκην τίνοντας, Plu, Suav V. 28, 2, 
1105 C. Reversal of earthly situation in Hades τὰ πράγματα ἐς 
τοὔμπαλιν ἀνεστραμμένα ἧἡἧμεϊῖς μὲν yap of πένητες γελῶμεν, ἀνιῶνται 
δὲ καὶ οἰμώζουσιν of πλούσιοι, Luc, Catapfi 15, cf DAL 15,2, 25,2 
ἰσοτιμία, ἰσηγορία in Hades and ὅμοιοι πάντες aequat omnes cimis, 
impares naScimur, pares monmur, Sen. Ep 91, 16-—a favourite 
commonplace see Gataker on M Ant νι, 24, p 235 f 

86 How far wdeed this really happened 15 of course not to be 
answered decisively, The Celsus against whom Ongen wrote his 
polemical treatise looks at the matter from the popular point of 
view on the whole (He is no Epicurean as Ong supposes, but 
neither in fact 1s he a professional philosopher of any kind, but rather 
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an ἐδιώτης with inchnations to philosophy of all sorts and esp to the 
semi-Platonism current at the time) He distinctly says μήτε τούτοις 
(the Christians) εἴη μήτ᾽ ἐμοὶ μήτ᾽ ἄλλῳ τινὲ ἀνθρώπων ἀποθέσθαι 
τὸ περὶ τοῦ κολασθήσεσθαι Tors ἀδίκους καὶ γερῶν ἀξιωθήσεσθαι τοὺς 
δικαίους δόγμα fap Ong, Cels 3, 16, p 270 Lomm ) —On the other 
hand, τὲ 1s significant of the temper of the very “secular Graeco- 
Roman society which was at the head of affairs at the end of the last 
century Bc, that Cicero at the end of his work, de Nat Deor (μι, 
81 ff), im discussing the various means of obtaining a balance between 
desert and pumshment, virtue and 1eward, in the circumstances 
of human Ife, never even mentions the belief in a final balance and 
recompense after death (He only mentions among othe1 things 
the visiting of the sins of the father upon his descendents on earth— 
90 ff —that old Greek belief [see above, chap xu, n 65] which really 
excludes the idea of an afte: life) Between the days of Cic and those 
of Celsus 1deas had changed We know this from innumerable indica- 
tions , even the next world was looked at in quite a different hight in 
the second century ἃ Ὁ from what it had been two centurics carlier 

ΟἹ τιμωρίαι αἰώνιοι ὑπὸ γῆν καὶ κολασμοὶ φρικώϑεις are expected 
afte: death by many (while others regard death as merely an ἀγαθῶν 
στέρησι) Plu, Vert Moral 10, 450 A  Hornible tortures in the 
κολαστήριον in Hades, fire, scourging, etc Luc, Necyom 14 
(carned still further in Plu’s pictures of Hades, Ger Soc. and Ses 
NI’) Fire, pitch, and sulphur belong to the regular apparatus of 
this place of torment, alrvady in Aatoch 372 A, sinners are scorched 
by burning to1ches ἀιδίοις τιμωρίαις (cf Lehrs, Popi Aufs 308 ff) 
How far such hortors really represented popular belief τῇ 15 difficult 
to say for certain (they became quite familar to Christian writers 
on Hell from classical tradition cf Maury, Magte et l'astrol. dans 
Vantq 166 ff) But Celsus, for example, though he himself believes 
in the punishments of Hell (Ong, Cels 8, 49, p 180) only appeals in 
confirmation of his belief to the teaching of ἐξηγηταὲ τελεσταΐ τε καὶ 
μυσταγωγοί of certain (not precisely defined) ἱερά 8, 48, p 178, cf 
above, chap vu, 8 2, chap 1, n 62 

58 See above, chap u, § I 

89 Peleus, Kadmos, Achilles in the Islands of the Blest Pi, O u, 
86 ff (Peleus and Kadmos the supreme examples of εὐδαιμονία 
P ws, 86ff) InEur, Andy 1254 f Thetis promises to Peleus immortal 
life Νηρέως ἐν δόμοις An ancient poem must have spoken to ims 
effect of Kadmos (and of Harmonia his wife), both are transported 
μακάρων és alav Eur, Ba 1338 Σ΄, ποιηταί and μυθογράφοι ap Sch 
Pi, P in, 153 (this would be after their “ death” in Illy11a where 
their graves were shown, and the snakes of stone into which they had 
been changed see Muller on Scylax, 24, p 31) Achilles and Diomedes 
are νήσοις ἐν μακάρων acc to the skolion on Harmodios Caym pop 
fr 10 Bgk (Thus we often hear that Achilles 1s in the Is of the Blest 
or in the ᾿Ηλύσιον πεδίον which was regularly identified with them— 
cf ᾿Ηλύσιος λειμών in the μακάρων νῆσος Luc, Jup Conf 17, ΤῊ 
u, 14—eg Pla, Smp 199 E, AR ιν, 811, [Apollod] Eprt v, 5 
His special place of abode the island of Leuke 15 also a μακάρων νῆσος 
and an older invention than the common Is of the Blest ot which 
we first hear in Hes, Op 159 ff Diomedes in the same way after 
his ἀφανισμός enjoyed immortal life in the island named after him 
in the Adriatic Ibyc ap Sch Pi, N 3, 12, Str 283-4, etc , but 
the skolion transferred him to the common dwelling-place of the 
blessed Heroes) Achilles, sometimes in Leuke, sometimes on the Is 
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of the Blest, 1s accompanied by his wife Medea fn Elys Ibye Simon 
Sch AR ιν, 814, AR iv, 811 ff) or Iphigeneia who had once been 
betrothed to him (an Leuke Ant Lib 27 after Nikand , different 
version by Lycophr 183 ff) or llelen (Paus 3, 19, 11-13, Conon, 18, 
Sch Pl, Phdy 243 A, Philostr, Hey 211 ff Kays) —Alkmene after 
her body had vamshed from the sight of those who were beanng the 
coffin (cf Plu, Rom 28) was translated to the μακάρων νῆσοι Ant. 
Lib 33 atter Pherecyd —Neoptolemos is tiansported ἐς ἠλύσιον 
πεδίον μακάρων ἐπὶ γαῖαν, QS im, 761 ff —Among the other Heroes 
there Agamemnon 1s also implicd Artemid v, 16—In all these 
fabulous accounts the Is of the Blest (Elysion) remain invariably the 
abode of special and chosen Heroes (Harmodios’ translation there 
in the sholzon 1s no exception, nor 15 Lucian’s jesting reference, 
1H 1,17) It was only later imagmation that, unde: the influence of 
theology, made tlus Lingdom of bliss the common dwelling-place of 
almost all the εὐσεβεῖς 

100 Fortunatorum memorant insulas quo cuncti qui aetatem egerint 
caste suam convemant, Plaut , T+: 5491 Menand Rh, Encom 414, 
16 ff Sp, recommends the use in a παραμυθητικὸς λόγος of the words 
πείθομαι τὸν μεταστάντα τὸ ἡλύσιον πεδίον οἰκεῖν (—and even καὶ τάχα 
πον μᾶλλον μετὰ τῶν θεῶν διαιτᾶται νῦν), cf p 421, 16-17 Sp And 
much later, χάριν ἀμείψασθαι αὐτὸν εὔχομαι τοὺς θεούς, ἐν μακάρων νήσοις 
ἤδη συζῆν ἠξιώμενον, Suid, ᾿Αντώνιος ᾿Αλεξανδρευς (410 B Οδι51) 
from Damasctus 

191 Sertorius Plu, Sev? 8-9, Sall,H 1, fs 61,62, Flor 2,10 (Hor, 
Epod 16, 39 ff) Some even thought that they had found (cf Phoen 
legends Gr Roman 215) the pax τῆσ off the west coast of Africa Str 
1, 3, m, 150, Mela, im, 10, Phn, NH vi, 202 tf , Marcellus, 
Αἰθιοπ ap Procl,7mTim,p 54 F, 55 A,56B,etc Islands inhabited 
by spinitsin the north Plu, Def Or 18,p 419F, fr vol v, 764 ff 
Wytt Procop, Goth iv, 20 (the μακάρων νῆσοι are in the mddle of 
the African continent acc to Hdt μι, 26, 1n Boeot Thebes, Lyc. 
1204 with Sch) Ps Callisth makes Alex the Great reach the land 
of the Blest, u, 39 ff There may have been many such fables which 
have been parodied by Lucian in VH un, 6 ff, where he and his 
company ἔτι ζῶντες ἱεροῦ χωρίου ἐπιβαίνουσιν (1, 10) It was always 
natural to hope that at the Avtipodes (cf Serv, A. vi, 532) such 
a land of the Souls and the Blest might some day be discovered—as 
indeed many have thought they iad discovered it 1n the progressive 
geographical discovery of the Middle Ages and modern times 

102 Leuke, to which already in the Atthtopis Achilles had been 
translated, was originally a purely mythical place (see above, p 65), 
the island of the pallid shades (luke the Aeuxds πέτρη of Od. 
ω 11, at the entrance of Hades, cf « 515 It 1s the same rock of 
Hades from which unhappy lovers cast themselves down to death, 
ἀρθεὶς Sqdr’ ἀπὸ Λευκάδος πέτρης κτλ Anacr 17, etc [cf Dueterich, 
Nek 27 1] λεύκη, the white poplar, as the tree of Ilades, was used 
to make the gailands of the Mysta: at Eleusis, cf λευκὴ κυπάρισσος 
at the entrance of Hades, Epzgry Gr 1037, 2) —It was probably 
Miulesian sailors who localized this island of Achilles in the Black Sea 
(there was a cult of Ach in Olbia and in Miletos itself) Alc already 
knows of the champion as ruling over the countiy of the Scythians 
fy 480, ἐν Εὐξείνω πελάγει φαεννὰν ᾿Αχιλεὺς νᾶσον (ἔχει), P1, N iv, 49 
Then Eur, 4πᾶν 1259 ft , IT 436 , finally Q.S m, 770 ΗΠ Leuke 
was particularly identified with an ummhabited islet rising with 1ts 
white limestone chiffs out of the sea at the mouth of the Danube 
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Κέλτου πρὸς ἐκβολαῖσι, Lyc 189 (probably the Istros is meant but 
the latest editor simply substitutes “Jotpou πρὸς ἐκ —a far too facile 
conjecture) —It stood, more exactly, before the ψιλὸν στόμα, τε the 
most northerly mouth of the river (the Kia mouth) Arnan, Pertpl 
2) 3H , (Scylax] Per:pi 68 prob means the same island , cf Leuke, 
εὐθὺ “Zarpov, Max Tyr 15,7 It has been proposed to identify it 
with the “ snake island ” which lies more or less in the same neighbour- 
hood see H Koehler, Mém sur les tles et la course cons ἃ Achille, 
etc, Mém acad S Petersb 1826, 1v, p 599 ff It was only by a 
confusion that the long sandy beach at the mouth of the Borysthenes, 
called ᾿Αχιλλέως δρόμος, was identified with Leuke (eg by Mela, 
u, 98, Plm, NH iv, 93, DP 541 ft), legends of Achilles’ epiphanics 
may have been current theie too (as in other islands of the same name 

Dionys of Olbia ap Sch AR τι, 658), the Olbiopolttai offer a cult 
to ᾿Αχιλλεὺς Ποντάρχης there CIG 2076-7, 2080, 2096b-f (IPE 
1, 77-83) But as a scttled abode of Achilles only Leuke was generally 
recognized (there was a δρόμος ᾿Αχιλλέως there as well Eur,iT 437, 
Hesych "AyiAA πλάκσ, Arr 21—hence the confusion mentioned 
above) Strabo’s remarhs on the subject are peculiar (vu, 306 f) 
He distinguishes the "Ay δρόμος (which had already been mentioned 
by Hdt ιν, 55) from Leuke altogether, and he places that island not 
at the mouth of the Istros but 500 stades away at the mouth of the 
Tyras (Dnicster) But the place where sacrifice and worship was 
made to Achilles, as the abode of his spirit, was definitely 
fixed , and this was, in fact, the island at the mouth of the Danube 
(κατὰ τοῦ "Ἴστρου τὰς ἐκβολάς, Paus 3, 19, 11), of which Arr 23, 3, 
gives an account based partially on the evidence of eye-witnesses 
(p 399, 12 Mull) It was an unmbhabited, thickly wooded island 
only occupied by numerous birds, there was a temple and a statue of 
Ach on it, and also an oracle (Arr 22, 3), which must have been 
an oracle taken by casting or drawing lots (for there were no human 
intermediaries) which those who landed on the island could make use 
of forthemselves The birds—which were perhaps regarded as :ncarna- 
tions of the Heroes, or as handmaidens of the “divinity of light" 
which Achilles was, acc to R Holland, Heroenvogel in d gy Myth 
7 ff, 1896—the birds purnfy the temple every morning with their 
wings, which they have dipped in the water An, p 398, 18 ff 
Philostr, Her 746, p 212, 24 Kays (Cf the comrades of Diomedes 
changed into birds on his magic tsland Iubaap Phin, NH x, 127— 
another bird miracle 1b, x, 78) No human beings dared to ine 
on the island, though sailors often landed there, they had to leave 
before nightfall (when spirits are abroad) Amm Marc 22, 8, 35, 
Philostr, Her 747, p 212, 30-213, 6 The temple possessed many 
votive offenngs and Greek and Latin inss (IPE 1, 171-2) Those 
who landed there sacrificed the goats which had been placed on the 
island and ran wild Sometrmes Ach appeared to visitors, at other 
times they heard him singing the Paian In dreams too he sometimes 
appeated (16 if a person happened to sleep—there was no Dream- 
oracle there) To sailors he gave directions and sometimes appeared 
like the Dioskouro: (as a flame ?) on the top of the ship’s mast (see 
Arr, Peripl 21-3, Scymn 790-6, from both these 1s de:ived Anon, 
P Pont Euvy 64-6, Max Tyr 15, 7,p 281f πὸ, Paus 3,19, 11, 
Amm Mare 22, 8, 35 (The account in Philostr, Her 745, p 211, 
17-219, 6 Kays, 1s fantastic but uses good material and 1s throughout 
quite in keeping with the true legendary spuit—esp in the story also 
of the girl torn to pieces by ghosts 215, 6-30. Nor 1s it likely that 
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Phil himself invented the marvellous tale laid precisely in the year 
163-4 pc). Achilles 15 not regarded as living quite alone here 
Patroklos 15 with him (Arr 32, 34, Max Tyr 15, 7), and Helen or 
Iphigeneia 1s given him as his wife (see above, n 99) Leonymos of 
Kroton, sixth century Bc, meets ihe two sAiantes and Antilochos 
there Paus 3, 19, 13, Conon 18, DP (time of Hadman) says 
(545) κεῖθι δ᾽ ᾿Αχιλλῆος καὶ ἡρώων φάτις ἄλλων ψυχὰς εἱλίσσεσθαι 
ἐρημαίας ἀνὰ βήσσας (which Avien, Des Orb, misunderstands and 
improves on 722 ff) Thus the island, though 1n a limited sense, 
became a true μακάρων + Foos—insula Aciullea eadem Leuce et Macaron 
appelata, Pin, NH 1v, 93 

103 Cic , speaking of the ‘‘ translations” of Herakles and Romulus, 
says non: corpora in caclum elata, non enim natura pateretur 
(ap Aug, CD 22, 4), only their anim remanserunt et aeternitate 
fruuntur, ND τι, 62, cf m, 12 Plu, Ron 28, speaks in the same 
way of the old translation stories (those of Aristeas, Kleomedes, 
Alkmene, and finally Romulus)—1t was not their bodies which hac 
disappeared together with their souls, for τὸ would be παρὰ ro εἰκός, 
ἐνθειάζειν τὸ θνητὸν τῆς φύσεως ἁμὰ τοῖς θείοις (cf Pelop 16 fin), 
cf also the Hymn (represented as ancient) of Philostr dealing with 
the translated Achilles Her 741, p 208, 24 ff K 

106 Celsus and Plutarch both know and describe the ancient cult 
and oracular power of Amphiaraos (only at Oropos now) as still in 
existence, the same applies to that of Trophomos (like that of 
Amphilochos also in Cilicia) An inscr from Lebadera (first half 
third century AD) mentions a priestess τῆς Ὁμονοίας τῶν “Ελλήνων 
παρὰ τῷ Τροφωνίῳ, IG Sept 1, 3426, 

105 "Aaraxidnv τὸν Κρῆτα, tov αἰπόλαν, ἥρπαας νύμφη ἐξ ὁρέων 
καὶ νῦν ἱερὸς ᾿Αστακίδης (he has become divine,1e immortal) Call, 
Ep 24 Of a similar character 1s the legend of Hylas ἀφανὴς 
ἐγένετο, Ant Lib 26, and of Bormos among the Maryandynoi 
(νυμφόληπτος Hesych Βῶρμον, ἀφανισθῆναι Nymphis, fr 9) The 
Daphnis legend 1s another example, and even the story of Odysseus 
and Kalypso, who detains him in her cave and would like to make 
him immortal and ageless for ever, 1s in reality based on such legends 
of the Nymphs (Even the name of the Nymph in this case indicates 
het power to καλύπτειν her mortal lover, ie ἀφανῆ ποιεῖν) Only 
in this case the spell 1s broken and the ἀπαθανάτιοις of the translated 
lover 1s never carried out For other exx of legends of the love of 
Nymphs for a youth see Griech Roman, 109, 1, a Homerc ex in 
Z 21 of the νηὶς "ABapBapén and Boukolion the son of Laomedon 
The idea that a person translated by the nymphs did not die but lived 
on for ever, remained current cf imscr from Rome, Efzgr. Gr 
570, 9-10 τοῖς πάρος οὖν μύθοις πιστεύσατε παῖδα yap ἐσθλὴν ἥρπασεν 
ὡς τερπνὴν Ναΐδες, οὐ θάνατος And again, ἢ. 571 Νύμφαι κρηναῖαί 
με συνήρπασαν ἐκ βιότοιο, καὶ τάχα που τιμῆς εἵνεκα τοῦτ᾽ ἔπαθον 

108 In the extravagant and fanatical worsmp of Dionysos that was 
transplanted from Greece to Italy and Rome in the year 186 Bc the 
miracle of translation was carried out in a very practical fashion 
(belief in its possibility was evidently firmly established). Machines 
were prepared upon which those whose disappearance was to be 
effected were bound, they were then transferred by the machine 
an abditos specus, whereupon the miracle was announced raptos 
α dts hommes istos Livy 39, 13 This only becomes intelligible in 
the light of such legends of the translation of mortals, body and soul, 
to immortality, of which we have been speaking 
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10? Plainly so in the case of Beremke the consort of Ptolemy 
Soter Theoc 17, 46 Theocritus addresses Aphrodite σέθεν 
δ᾽ ἕνεκεν Βερενίκα εὐειδὴς ᾿Αχέροντα πολύστονον οὐκ ἐπέρασεν, ἀλλά 
μιν ἁρπάξασα πάροιθ' ἐπὶ νῆα κατελθεῖν κυανέαν καὶ στυγνὸν ἀεὶ 
πορθμῆα καμόντων, ἐς ναὸν κατέθηκας, eas δ᾽ ἀπεδάσσαο τιμᾶς (as θεὰ 
πάρεδρος or σύνναος οἱ Iuscr Perg 1, 246, 8) Cf also Theoc 
15, 106 ff As arule, however, this idea 1s not so definitely expressed 
(though it 1s plainly implied that translation 1s the normal way in 
which deified princes depart this life, m the story indignanily 
rejected by Arman, Anab 7, 27, 3, that Alexander the Great wanted 
to throw himself into the Euphrates ὡς ἀφανὴς ἐξ ἀνθρώπων γενόμενος 
πιστοτέραν τὴν δόξαν mapa τοῖς ἔπειτα ἐγκαταλείποι ὅτι ἐκ θεοῦ τε 
αὐτῶ ἡ γένεσις συνέβη καὶ παρὰ θεοὺς ἡ daoxdpyors—which is the 
regular and ancient idea of translation, exhibited e g in the story of 
Empedokles’ end see above, chap x1, n 61 and Christian 
pamphleteers transferred the fable to Jullan and his end) The 
Roman Emperors also allowed such conventional miracles to be told 
of themselves, 1n which at least they were imitating the practice of 
the Hellenistic monarchs and the “consecration” fables usual at 
their death (they do not die but μεθίστανται ἐξ ἀνθρώπων, μεθ εἰς 
θεούς, SIG! 246, 16, Insey Perg 1, 249, 4, imscr from Hhierapolis 
given by Frankel, 1b 1,p 39a) ‘hat the god 1s translated, his whole 
personahty 1 caelum vedet, 1s umphed as occurring at the death of 
an Emperor on the coins of consecration, τῇ which the translated 1s 
represented as being carried up to heaven by a Genius or a bird (eg 
the eagle which was set free at the rogus of the emperor DC 56, 
42,3, 74,5, 5, Hdn 4, 2fin) see Marquardt, Rom Staatsverw 
3, 447,3 Nor were there lacking people who maintained on oath 
that they had actually witnessed the translation of the emperor body 
and soul to heaven, as had once happened to Julius Proculus and 
Romulus’ Thus at the end of Augustus’ hfe DC 56, 46, 2, and that 
of Drusilla 59, 11, 4 Sen, Apool 1 It was the official and 
only recognized manner in which a god can Jeave this life 

108 Phdy 246 CD πλάττομεν θεόν, ἀθάνατόν τι ζῶον, ἔχον 
μὲν ψυχήν, ἔχον δὲ σῶμα, τὸν ἀεὶ δὲ χρόνον ταῦτα ξυμπεφυκότα. In 
acc with the will of the δημιουργός body and soul in the gods remain 
joined together (though 1n itself τὸ δεθὲν πᾶν λυτόν. It 1s to this that 
Klearch alludes ap Ath 15, 670 B, ὅτι λυτὸν [λύεται the MSS 1 μὲν 
πᾶν τὸ δεδεμένον) hence they are ἀθάνατοι, Tim 41 AB 

109 Hasisatra, Enoch see above, chap u, π. 18 Moses, too, 
was translated acc to later legend, and Elijah (cf after the battle of 
Panormos Hamulcar disappears and for that reason 1s worshipped 
with sacnfice Hdt vu, 166-7) In Egypttoo DS 1, 25, 7, speaks 
of the ἐξ ἀνθρώπων μετάστασις, 1e translation, of Osims (for the 
expression cf Κάστωρ καὶ Πολυδεύκης ἐξ ἀνθρώπων ἠφανισθησαν, 
Isoc , Archid (6), 18, etc, frequently) 

110. Stones of the disappearance (non comparuit, nusquam apparuit 
= ἠφανίσθη) of Aeneas and Turnus, King Latinus, Romulus and 
others Preller, Rom Myth*, pp 84-5, 683, 2, 704 Anchises 
Procop, Goth iv, 22 fin 

41 So too Caesar in deorum numerum relatus est non ore modo 
decernentium sed et persuasione volgi, Suct, 711 88 

42 DC 79, 18—It 15 natural 10 suppose that some prophecy of 
the return of the great Macedoman was current and encouraged the 
attempt to turn the prophecy into a reality and predisposed people 
to believe in 1t This at least 1s what happened in the case of Nero 
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and the false Trederichs of the middle ages This seems to have been 
at the back of the superstitious cust of Alexander particularly flounshing 
just at that time (cf the story told of the family of the Macnam by 
freb Poll ax¥ Tir 14, 4-6) Caracalla (Aur Vict, Epit 21, οἱ 
Hdn 4, 8, DC 77, 7-8) and Alexander Severus actually regarded 
themselyes as Avatars of Alexande: reborn and incarnated im them- 
selves (the latter was nrst called Alexander at his elevation to the 
puncipate, certainly o122nts causa, and was supposed to have been born, 
on the anniversary of Alevander’s death, in A’s temple Lampnid, 
Al Sev 5,1 13, 1, 3,4 He paid special honour to Alex, and as 
we 816 expressly told by Tamp 64, 3, se magnum Alexandrum siders 
volebat) 

148 The.Chnstian anticipation of the return of Nero jas Antichnst) 
is wellhnown he was supposed to hive disappeared and not to have 
died They based their expectation, however, on a widespread belief 
of the populace which the various Wevdosepwves who actually appeared 
tuined to their advantage (Suet, Ney 57 Tac,H1,2 n,8 Luc, 
Indoct 20) 

14 This was the idea lying behind the deification of Antinous 
commanded by the Emperor as may be seen from the connexion in 
which Celsus speaks of the matter (ap Ong, Cels 3,36, p 296 Lomm ) 
he mentions the disappearance of Ant im the same contest as the 
translation of Kleomedcs, Amphiiraos, Amphilochos, etc (c 33-4) — 
Phe language in which the deification of Ant 1s spoken of on the obehsh 
at Rome gives no precise idea of what happened sce Frman, Mit arch 
Inst xm Abt 1896 p 113 f—Inthscase then, we havea translation 
effected by a 11ver god cf the witer nymphs mentioned above, 
n 105 Inthe same way Aeneas disappeared into the m\er Numuicius 
Serv, Aen xu, 794 Sch Veron, Aen 1, 259 DH 1,64,4 Arnob 
1,36 Ov, 1 uv 598 ff Liv 12,6 cf the fable of Alex the 
Great’s translation into a mver n 107 Euthymos in the same 
way vanished into the 11ver Kaikinos (supposed to be his real father 
Paus 6, 6, 4) see above, chap iv,n 116 

15 Philostr, V Ap vui, 29-30 (not indeed from Damis as Ph 
himself definitely asserts , but certainly from sincere accounts dered 
from the various adherents of Apoll—none of the facts in the 
biography are Phil’s own invention) Apoll either died in Ephesos 
or disappeared (ἀῤανισθῆναιν in the temple of Athene at Lindos or 
disappeared in the temple of Diktynna in Crete and ascended to 
heaven αὐτῶ σώματι (as Eus adv Hierocl 44 408, 5 Ks nghtly under- 
stands it) This was the legend generally preferred His ἀῴφανισμος 
was confirmed by the fact that no grave or cenotaph of Apoll was 
tobefound Philostr vin, 31 fin The imitation of the legends about 
the disappearance of Empcdokles 1s oby10us 

116 χρῦ ᾿Απολλωνίου ἐξ ἀνθρώπου ἤδη ὄντος θαυμαζομέιον δὲ ἐπὶ 
τῆ μεταβολῆ και μηδ᾽ αντιλεξαι θαρροῦντος μηδενος we οὐκ ἀθανατος 
εἴη, Philostr vin, 31 Then follows a miracle vouchsafed to an un- 
believing Thomas to whom Apoll himself appears 

117 Pre existence of the soul, retuin of the souls of the good to their 
home with God, punishment of the iched, complete ἀθανασία of 
all souls as such—all this belongs to the wisdom of Solomon The 
Lssene doctrine of the soul as descnbed by Jos BJ 2, 8, 11, 15 also 
thoioughly Grech τὲ belongs to the Stoico Platomec teaching fie 
the Neopythagorean vanety) see Schwally, Leben x Tode ἢ 
Vorst alt Istact, p 151 ff, 179 ff 118921 The carmen Phoo hdeum 
is the work of some Jewish author who obscurely mies up 
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Platomc ideas with those of Greek theologians (cf. 104 where Bgk, 
PLG u, p 95, rightly defends the MSS θεοί against Bernays), and 
of the Stoics (108)—adding also ideas derived from the Jewish doctrine 
of the resurrection (115 at least 1s completely Greek ψυχὴ δ᾽ 
ἀθάνατος καὶ ἀγήρως ζῇ διὰ wavros) In Philo’s doctrine of the soul 
everything comes from Platonic or Stoic sources 

118 eg in Sikyon as it appears Paus 2, 7, 2 

119 Perhaps in Epigy Gr ed Karbel (which will be referred to in 
this section as Ep), 35a, p 517, but this belongs to the fourth century 
ΒΟ A late example (in prose), IG Su et It 1702 

120 γαῖαν ἔχοις ἐλαῴράν, Ep 195, 4, cf 103, 9, 538, 7, 551, 4, 
559, 3, IG Sz ef It 229, Rhodian inser, IGM Aeg 1, 151, 3-4 
(first-second century AD) ἀλλὰ σύ, δαῖμον, τῆ φθιμένῃ κούφην 
γαῖαν ὕπερθεν Exots —Eur already has something similar Alc 463, 
see above, chap xu, n 121 

421 The confusion of ideas 15 evident, eg in Ep 700, κοῦφον ἔχοις 
yains βάρος evoeBins evi ydpw, cf 222b, 11-12 —The real meaning 
of such wishes 15 indicated by Luc, Luct 18, the dead son says to 
his mourning father, δέδιας μή σοι ἀποπνιγῶ κατακλεισθεὶς ἐν τῶ 
μνήματι 

122 Φερσεφόνης θάλαμος, θάλαμοι, Ep 35, 4, 50, 2, 201, 4, 
231, 2, Anth Pal wu, 507-8 “Simonides” φθιμένοις ἀέναος 
θάλαμος, Ep 143, 2 Sdyos Νυκτός, AP vu, 232 (We need not 
hesitate to use the grave-epigrams in the Anthology side by side 
with the actual sepulchralinss The former are sometimes the models 
of the latter, sometimes modelled upon actual epitaphic inscriptions, 
but always closely related to the more literary epitaphs ) 

128 Λήθης παυσίπονον πόμα, Ep 244, 10 qv καταβῆς ἐς πῶμα 
Λήθης, 261, 20 (Νύξ, λήθης δῶρα φέρουσ' ἐπ᾿ ἐμοί, 812) Μοῖραι 
καὶ Λήθη με κατήγαγον εἰς "Aidao, 521 (Cf AP vu, Λήθης δόμοι, 
25,6, Λήθης λιμήν, 498, Λήθης πέλαγος, 711, 710) AdBas ἤλυθον 
εἰς λιμένας, Mysian inscr BCH xvu (1894), p 532, n 34 

124 οἱ πλείους = the dead (like the Latin pluves Plaut, Trin 291, 
Petron 42): ἐς πλεόνων in Hades, Ep 373,4, AP vu, 731, 6, x1, 
43 Already in Ar, Eccl 1073 γραῦς ἀναστηκυῖα παρὰ τῶν 
πλειόνων Call, Epygy 5 (cf Boisson on Eunap, p 309) Ancient 
oracle ap Polyb 8, 30, 7 μετὰ τῶν πλεόνων = τῶν μετηλλαχότων 
(Tarentum) Even in the present day στοὺς πολλοὺς, Schmidt, 
Volks! d Neugr 1, 235 

ἤτοι Ep 266, μὴ μύρου, φίλ᾽ ἄνερ, με καὶ αὐτὸς ἐκεῖ γὰρ οδεύσας 
εὑρήσεις τὴν σὴν σύγγαμον Εὐτυχίην Ci 558,58, 397, δ Phrygian 
inser, Papers American School, τι, 305 (n 427) a father addressing 
his dead son καὶ πολὺ repoavéw τότε δάκρυον ἥνικα σεῖο ψυχὴν ἀθρήσω 
γῆν ὑποδυσάμενος 

120 εἰ δέ τις ἐν φθιμένοις κρίσις, ὡς λόγος ἀμφὶ θανόντων, Ep 215, 5 
A mother boasts of the prety of he: son to Rhadamanthys 514, 5 
(cf 559, 81) Sotoo,in AP vu there 15 little mention of a judgment 
(596 Agathias) 

47? The division of the dead into two classes 1s implied where the 
Pious departed 1s said to be about to dwell ἐν μακάρεσσιν, ete But 
the distinct separation of the dead into two or three classes [see above, 
chap xu, n 62] 1s rare in the sepulchral inscr Ep 650, 9 ff, 1s 85 
exception (but there one company 15 ἐπιχθονίη, the other in the azther 
—a Stoic idea) —A peculiar arrangement, implying the three classes, 
1s given in [Socr] Epist 27, 1 (thev are in the τόπος eda and ἀσεβῶν 
in Hades, and in the azther) τοῦ εἴτε κατὰ γῆν ἐν εὐσεβῶν χώρῳ ὄντος 
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εἴτε κατ᾽ ἄστρα (ὅπερ καὶ μάλα πείθομαι) Lwxpdrovs —The same again 
m AP vu, 370 (Diodor) ἐν Acds (ι6 1n Heaven) ἢ μακάρων 

128 There 1s perhaps no reference 1n the grave-inss to the punish- 
ment of the ἀσεβεῖς, and scarcely any in AP vu (but cf 377, 7 ἢ 
Eryloos) 

129 ψυχὴ δ᾽ ἐς τὸ δίκαιον ἔβη, Ep 502,13, τε to the place to which 
1t justly belongs. 

130 ναίεις μακάρων νήσους Badin évi πολλῇ, Ep 649, 2, 366, 6, 
648, 9 νῆσον ἔχεις μακάρων, 473, 2, 107, 2, AP vu, 690, 4 
μακάρων πεδίον, Ep 516, 1-2 ᾿Ηλύσιον πεδίον, 414, 8, 150, 6 
media ᾿Ηλύσια, 338, 2, 649, 3 χῶρος ἠλύσιος, 618a, 8 μετ᾽ 
εὐσεβέων ἐσμὲν ἐν ᾿Ηλυσίω, 554, 4—vaiw δ' ἡρώων ἱερὸν δόμον, 
οὐκ ᾿Αχέροντος τοῖον γὰρ βιότου τέρμα σοφοῖσιν ἔνι, Ep 228, 7-8. 
ἡρώων χῶρον ἔχοις φθίμενος, 539, 4 Anrtoyevés, σὺ δὲ παῖδας ἐν 
ἡρώεσσι φυλάσσοις, εὐσεβέων ἀεὶ χῶρον ἐπερχόμειος, 228b, 7 (p 520) 
ᾧχετ᾽ ἐς ἡμιθέους, 699 (σοὶ μὲν ἕδρη θείοισι wap’ ἀνδράσι, AP. vu, 

181 Description of the charms of the μακάρων νῆσοι and the Elysian 
fields where οὐδὲ ποθεινὸς ἀνθρώπων ἔτι βίοτος, Ep. 649 More 
elaborate in the poem of Marcellus on Regilla the wife of Herodes 
Att Ep 1046 (she 1s ped" ἡρῴνησιν ἐν μακάρων νήσοισιν, ἵνα Κρόνος 
ἐμβασιλεύει, 8-9, Zeus had dispatched her thither with soft breezes, 
és ὠκεανόν, 21 ff Now shes οὐ θνητή, ἀτὰρ οὐδὲ θέαινα but a Heroine, 
42 ff. In the χορὸς προτεράων ἡμιθεάων she serves aS an ὀπάων 
νύμφη Of Persephone, 51 ff ) 

132 Clearly 6 g the place whcre Rhadamanthys holds sway in Hades, 
Ep 452, 18-19 

199 The χῶρος εὐσεβέων clearly indicates Hades “Aidew νυχίοιο 
μέλας ὑπεδέξατο κόλπος, εὐσεβέων θ᾽ ὁσίην εὔνασεν ἐς κλισίην, Ep 
27, 3-4, cf imscr from Rhodos, IGM Aeg 1, 141, of an old school- 
master —evoeBdv χῶρος [σφ᾽ ἔχε) Πλούτων yap αὐτὸν καὶ Κόρη 
κατῴκισαν, “Ἑρμῆς τε καὶ δηδοῦχος ᾿Εκάτη, προσφίιλῆ) ἅπασιν εἶναι, 
μυστικῶν τ' ἐπιστάτην ἔταξαν αὐτὸν πίστεως πάσης χάριν ---Ν οἱ in- 
frequently Elysion and the place of the εὐσεβέες are identified. eg 
Ep. 338, εὐσεβέες δὲ ψυχὴν (sc ἔχουσι) καὶ πεδίων τέρμονες ᾿Ηλυσίων 
τοῦτο σαοφροσύνης ἔλαχον γέρας, ἀμβροσίην δὲ (the ᾿πιπχογέαμεν of her 
soul) σώματος ὑβριστὴς οὐκ ἐπάτησε xpdvo® ἀλλὰ νέη νύμφῃσι (thus 
the stone Ath ΔΙ ἵν, 17) μετ᾽ εὐσεβέεσσι καθῆται ---ΤἸΤ there 15 
a judgment in Hades οἰκήσεις εἰς δόμον εὐσεβέων, Ep 215, 5-6 Kore 
conducts the dead χῶρον ἐπ᾽ εὐσεβέων, 218, 15-16 κἄστιν ἐν εὐσεβέων 
ἣν διὰ σωφροσύνην, 569, 12 εὐσεβέων χῶρος, 296 εὐσ δόμος, 
222, 7-ὃ εὐσεβέων ναίοις ἱερὸν δόμον, IPE u, 298, 11. ψυχὴ δ᾽ 
εὐσεβέων οἴχεται εἰς θάλαμον, Ep 90 (CIA u, 3004). eve εἰς ἱεροὺς 
θαλάμους, 2220, 12. eda ἐν σκιεροῖς θαλάμοις, 253, 6 ἐσθλὰ δὲ vaiw 
δώματα Φερσεφόνας χώρω ἐν εὐσεβέων 189, 5-ὃὸ μετ᾽ εὐσεβέεσσι 
κεῖσθαι, ἀντ' ἀρετῆς, 259 θῆκ' ᾿Αίδης ἐς μυχὸν εὐσεβέων, 2418, 18 
εὐσεβίης δ' εἵνεκεν εὐσεβέων χῶρον ἔβη φθίμενος, Ath Mirth χι, 427 
(Kolophon) Late Roman mscr, JG Ste et It 1660 a wife says 
of her dead husband περὶ οὗ δέομαι τοὺς καταχθονίους θεούς, τὴν ψυχὴν 
εἰς τοὺς εὐσεβεῖς κατατάξαι 

44 The χῶρος μακάρων in the sky ψυχὴ δ᾽ ἀθανάτων βουλαῖς 
ἐπιδήμιός ἐστιν ἄστροις καὶ ἱερὸν χῶρον ἔχει μακάρων, Ep 324, 3-4 
καὶ ναίεις μακάρων νήσους αὐγαῖς ἐν καθαραῖσιν, Ὀλύμπαυ 
πλησίον ὄντως, 649, 2, 8 The ἠλύσιον πεδίον outside the φθιμένων 
δόμοι, 414, 8, 6 Sometimes both the heavenly abode of the blessed 
and the Islands of the Blest occur together (Luc? Dem Ene 50 
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Demosth 1s after his death either in the μακάρων νήσοις with the 
Heroes, or else 1n the οὐρανός as an attendant daimon on Ζεὺς 
᾿Ελευθέριος 

188 ψυχὴ πρὸς ᾿Ολυμπον ἀνήλλατο, Lp 646a, 8 ψυχὴ δ᾽ ἐν 
ὌὈλύμπω, 159, 261, 11 ἦλθεν 3° εἰς ᾿Αἰδαο δέμας, ψυχὴ 8 ἐς 
"Ὄλυμπον, AP vu, 362,3. (Αἴΐδης here = the grave as often, so 
too im Ep 288, 4-5, ψυχὴ ἐς αἰθέρα ὀστέα εἰς ᾿Αἴδην 
ἄτροπος εἷλε νόμος ) μετὰ πότμον ὁρῶ φάος Οὐλύμποιο, AP vu, 678, 5 --- 
ψυχὴν δ᾽ ἐκ μελέων οὐρανὸς εὐρὺς ἔχει, Ep 104b, 4 ἥἧτορ δ᾽ οὐρανῶ 
μετάρσιον, 462, Θ ψυχή μοι vater δώματ᾽ ἐπουράνια, 261, 10 (and 
frequently in this poem in vanous forms) ἐς οὐρανέας ἀταρποὺς 
ψυχὴ παπταίνει σῶμ᾽ ἀποδυσαμένη, AP vu, 337, 7, cf also 363, 3 
597, 2, 672, 1 and ix, 207-8 αἰθὴρ μὲν ψυχὰς ὑπεδέξατο, Ep 21 
(filth century Bc, see above, chap xu, n 149) Evpupdyou ψυχὴν 
καὶ ὑπερφιάλους διανοίας αἰϑὴρ ὑγρὸς ἔχει, 41 (fourth century Bc 
but the αἰθήρ 15 not “" moist "--- αἰθὴρ λαμπρὸς ἔχει 15 the more primitive 
version of the phrase given in the corresponding epigr of the Πέπλος 
The dap would be ὑγρός τὴν ψυχὴν ἀπέδωκεν és ἀέρα, Ep 642, 7) 
ψυχὴ μὲν ἐς αἰθέρα καὶ Aids αὐλάς, 288, 4 ψυχὴ δ᾽ αἰθέριον κατέχει 
πόλον, 225, 38 ἐς αἴθρην ψυχὴ ἔβη ἐμέθεν, 325, 5 ---φυχὴ δ᾽ ἀθανάτων 
βουλαῖς ἐπιδήμιός ἔστιν ἄστροις, Ep 324,3 From Thyatira, BCH 
1887, p 461] θάψεν δ᾽ ἀδελφὸς ᾿Αρχέλαος σῶμ᾽ ἐμόν, ψυχὰ δέ μεν 
πρὸς ἄστρα καὶ θεοὺς EXT (read ἔβη) One company of the souls 
τείρεσοι σὺν αἰθερίοισι χορεύει ἧς στρατιῆς εἷς εἶμι, Ep 650, 11-12 
(Diogenes) νῦν δε θανὼν ἀστέρας οἶκον ἔχει, AP vu, 64, 4 

186 μυχὴ δ᾽ ἐκ ῥεθέων πταμένη μετὰ δαίμονας ἄλλους ἤλυθε σή, 
raiers 8° ἐν μακάρων δαπέδω, Ep 243, 5-6 καί pe θεῶν μακάρων 
κατέχει δόμος ἄσσον ἰόντα, οὐρανίοις τε δόμοισι βλέπω φάος ᾿Ηριγενείης, 
312, 6 --τὴν σύνετον ψυχὴν μακάρων εἰς ἀέρα δοῦσα, πρόσϑεν μὲν θνητή, 
νῦν δὲ θεῶν μέτοχος, 654, 4-5 ---ἀλλὰ νῦν εἰς τοὺς θεούς IG Ste εἰ It 
1420 ὡς δὲ φύσις μὲν ἔλυσεν ἀπὸ χθονός, ἀθάνατοι μὲν αὐτὸν ἔχουσι 
θεοὶ σῶμα δὲ σηκὸς ὅδε, AP vu, 570, 61, 2, 573, 3-4 

181 See above, chap xn, p 436 ff 

198 See above, p 500 f πνεῦμα, Ep 250,6, 613, 6, πνεῦμα 
λαβὼν δάνος οὐρανόθεν τελέσας χρόνον ἀνταπέδωκα (cf πνεῦμα γάρ 
ἐστι θεοῦ χρῆσις θνητοῖσι, Carm Phoc 106) 156, 2 πνοιὴν αἰθὴρ 
ἐλαβεν πάλιν, ὅσπερ ἔδωκεν (third century Bc , see Kohler on CIA 
u, 4135) —This conception having become popular frequently occurs 
in the theological poetry of later trmes eg χρησμός ap Stob, Ecl 
1, 49, 46,1, p 414 W τὸ μὲν (τὸ σῶμα) λυθέν ἐστι κόνις, ψυχὴ δὲ πρὸς 
αἴθρην σκίδναται, ὁππόθεν ἦλθε, μετήορος εἰς αἰθέρ᾽ ἁπλοῦν (read αἰθέρ᾽ 
ἐς ἁγνόν) Oracle of Apoli Tyan ap Philostr, VA vin, 31 
ἀθάνατος ψυχὴ μετὰ σῶμα μαρανθὲν ῥηιδίως προθοροῦσα 
κεράννυται ἠέρι κούφῳ 

189 ψυχὴν δ᾽ ἀθάνατον κοινὸς ἔχει θάνατος, Ep 35, 6 (CIA u, 3620, 
fourth century Bc) JG Sic et It 940, 8- ἀθανάτη ψυχὴ μὲν 


ἐς αἰθέρι καὶ Διὸς αὐγαῖς πωτᾶται 1b 942 ἐνθάδε κεῖμαι, 
οὐχὶ θανών θνήσκειν μὴ λέγε τοὺς ἀγαθούς (from Call , Epigy 11, τᾶδε 
Σάων ἱερὸν ὕπνον κοιμᾶται θνάσκειν μὴ λέγε τοὺς dyabovs) — 


οὐκ ἔθανες, Πρώτη, μετέβης δ᾽ ἐς ἀμείνονα χῶρον, ΕΡ 649 

“0 This retais its full and onginal meaning (as in Call, ἘΡΊΘΥ 
11), cf Ep 559, 7, λέγε Ποπιλίην εὔδειν ἄνερ οὐ θεμιτὸν θνήσκειν 
τοὺς ἀγαθούς, ἀλλ᾽ ὕπνον ἡδὺν ἔχεν More often as a mere conventional 
phrase 433, 10], 4, 202,1, 204, 7, σ᾽ ἐκοίμισεν ὕπνος ὁ λήθης, 
223, 3, 502,2, AP vu, 29,1, 30,2, 260 


41 Ep 651 θνητὸν σῶμα τὸ δ᾽ ἀθάνατον ἐς μακάρων ἀνόρουσε 
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κέαρ ψυχὴ yap ἀείζως ἣ τὸ ζῆν παρέχει καὶ θεόφιν κατέβη . σῶμα 
χιτὼν ψυχῆς (οἱ Emp 414 M - ἡ 126 D, σαρκῶν περιστέλλουσα 
χιτῶνι sc τὴν ψυχήν) τὸν δὲ θεὸν σέβε μου (the god in me, my ψυχή) 

261, 6, τὴν ψυχὴν δ᾽ ἀθανάτην ἔλαχον ἐν γαίῃ μὲν σῶμα τὸ συγγενές, 
οὐράνιος δὲ ἤλυθεν ἡ ψυχὴ δῶμα κατ᾽ οὐ φθίμενον κτλ, οἱ 320, 6 ff — 
594 (late epitaph of a doctor with philosophic leanings, found in 
Rome), 7 ff οὐδ᾽ dpa θνητὸς ἔην, ὑπ᾽ ἀνάγκης ὑψιμέδοντος τύμβῳ εἰναλέῳ 
πεπεδημένος ἤνυσεν οἶμον ἐκ βῥεθέων δ᾽ ἅμα στείχων σεμνὸν ἔβη Ards 
οἶκον No sense can be made of the passage if τύμβω 1s understood 
as the real grave and this has led to altering or straining the sense of 
εἰναλέῳ (εἰναλίῳ Franz, σιγαλέω Jacobs) But the poet means. the 
dead man was (in his 168} nature, his soul) unmortal, only the will 
of the gods had caused him (his soul) to be bound to the body and to 
complete his course of life in the body, after the end of which he will 
rise 1mmedtately (and return) to the realm of the gods Read there- 
tore τύμβῳ εἰν ἀλαῶ πεπεδημένος, fettered in the “‘ dark grave” of 
the body odpa=offua (Exactly asin Verg,A vi, 734, the animae 

clausae tencbris et caicere caeco)—603 he who lies buried here 
θνητοῖς ψυχὴν πείσας ἐπὶ σώμασιν ἐλθεῖν τὴν αὑτοῦ, μέλεος, οὐκ ἀνέπεισε 
μένειν Thatis he has persuaded his (previously lnving and bodiless) 
soul to enter into the 1ealm of mortal bodies (to occupy a body), but 
could not persuade 1t to remain there long—in this earthly hfe 

M42 Once at the most εἰ πάλιν ἔστι γενέσθαι et δ᾽ οὐκ ἔστιν 
πάλιν ἐλθεῖν---ἘΡ 304 (cf above, chap xn, π 138) 

43 The epitaphs quoted in n 141 have a theological meaning but 
do not allude to any specifically Platunic opinion or doctnnes There 
15 no need to see Platonic infiuence (as Lehrs would Pop Aufs*, 
p 339 f ) in the numerous epitaphs that speak of the ascent of the soul 
into the azther, the stais, etc (notes 135, 136) It 15 true that Alexis 
158 K inquires whether the view that the body decays after death— 
τὸ δ᾽ ἀθάνατον ἐξῆρε πρὸς τὸν adpa—is not Platonic doctmne (ταῦτ᾽ 
οὐ σχολὴ Πλάτωνος) But he has no real knowledge of Platonic teaching 
and calls Platonic that idea of the ascent of the souls of the dead into 
the upper regions which had long been popular in Athens—even 
before Plato’s time In fact Plato’s doctrine has only the most distant 
resemblance to the popular one, and the latter originated and persisted 
without being influenced at all by Plato or his school 

ἍΜ Ep 650, 12 I belong to the company of the blessed which 
τείρεσσι σὺν αἰθερίοισι χορεύει, λαχὼν θεὸν ἡγεμονῆα These last 
words must refer to a special relation of a pious kind to some god 
We may note the concluston of the Caesaves of Julhan (336 C) 
Hermes addresses the Emperor follow the ἐντολαί of πατὴρ Miépas 
τῇ life, καὶ ἡνίκα ἂν ἐνθένδε ἀπιέναι δέῃ, μετὰ τῆς ἀγαθῆς ἐλπίδος ἡγεμόνα 
θεὸν εὐμενῆ καθιστὰς σεαυτῶ, Cf also the promise made in an 
Egyptian magic papyrus ed Parthey, Abh Berl Ak 1865, p 125, 
1 178 ff the ghost thus conjured up will after your death σοῦ τὸ 
πνεῦμα βαστάξας εἰς ἀέρα ἄξει σὺν αὑτῶ, εἰς yap ἄδην οὐ χωρήσει ἀέριον 
πνεῦμα συσταθὲν (16 commended) κραταιῶ παρέδδω Cf Pl, Phd 
107 D ff the souls of the dead are conducted each by the δαίμων 
ὅσπερ ζῶντα εἰλήχει to the judgment place thence they go eis 
ἄδου μετὰ ἡγεμόνος ἐκείνου οὗ δὴ προστέτακται τοὺς ἐνθένδε ἐκεῖσε 
πορεῦσαι Afterwards yet another, ἄλλος ἡγεμών as τὲ appears, leads 
them back again A blessed abode hereafter 1s tound by ἡ καθαρῶς 
τέ καὶ μετρίως τὸν βίον διεξελθοῦσα καὶ ξυνεμπόρων καὶ ἡγεμόνων θεῶν 
τυχοῦσα, 108 C The same idea occurs on the monument οὗ Vibia 
{in the Catacombs of Praetextatus in Rome) Mercurins nuntous 
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conducts her (and Alcestis) before Dispater and Aeracura to be tned 
after that a special bonus angelus leads her to the banquet of the 
blessed (CIL κι, 142) There 1s nothing Chnstian in this, any more 
than in the whole monument or its imscnptions (The “angel” 
as an intermediate being between gods and men had long been taken 
trum Jewish religion by heathen belief and philosophy they were 
sometimes identified with the Platonic δαίμονες see R Heinze, 
Acnokvat 112 f These mtermediate matures, the ἄγγελοι, have 
nothing to do with the old Greek conception of certain gods as 
“‘Messengers” or of the Hero Evdyyedos, etc [cf Usener, Gétternamen, 
£68 ff ]) With the fanciful picture of Vibia we may compare (besides 
the Platonic passages mentioned above) what Luc, Phtlops 25, 
has to say of the veavias πάγκαλος who leads the souls into the under- 
world (of ἀγαγόντες αὐτόν less precisely in the parallel narrative of 
Plutarch, de dn fi 1, ap Eus, PE 11, 36, p 563 D) 

135 Hermes the conductor of the souls as ἄγγελος Φερσεφόνης, Ep. 
575, 1 Hermes brings the souls to Eubouleus and Persephone, 
Ep 272, 9 —He leads the souls to the μακάρων ἠλύσιον πεδίον, 414, 9, 
411, to the Islands of the Blest, 107, 2 He leads them by the hand 
to heaven, to the blessed gods, 312, 8 ff 

1440 ἘΡ 218, 15, ἀλλὰ σύ, παμβασίλεια θεά, πολυώνυμε κουρά, τήνδ᾽ 
ἄγ᾽ ἐπ᾽ εὐσεβέων χῶρον, ἔχουσα χερός 452, 17 ff Of the suuls of 
the dead man, bis wife and children τὲ 1s said δέχεο ἐς “Αιδου (Hades 
does not admit everyone cf the dead man who prays οὗ στύγιον 
χῶρον ὑποναίετε δαίμονες ἐσθλοί, δέξασθ᾽ εἰς ᾿Αἰδην κἀμὲ τὸν oik- 
τρότατον, 624), πότνια νύμφη, καὶ ψυχὰς προὔπεμπε, ἵνα ξανθὸς 
“Ῥαδαμανθυς To be thus received and conducted by a god or goddess 
1s evidently regarded as a special favour The abode of the εὐσεβεῖς 
15 reached by those who have honoured Persephone before all other 
deities IG Stc e¢ It 1561 Zeus too conducts the souls, Ep 511, 1 
ἀντί σε κυδαλίμας ἀρετᾶς, πολυήρατε κοῦρε, ἧξεν ἐς ᾿Ηλύσιον αὐτὸς ἄναξ 
Κρονίδης (θεος, 516, 1-2) Speaking of a Ptolemy who has died 
young, Antipater Sid says (AP. vu, 241,11 ff) οὐ δέ ce νὺξ ἐκ νυκτὸς 
ἐδέξατο δη γὰρ ἄνακτας τοίους οὐκ ’Aidas, Ζεὺς δ᾽ ἐς ὄλυμπον ἄγει 
Apollo also Parmenis buried by her parents says [νῦν μεγάλ]ου 
(to be restored in some such fashion) δέ μ᾽ ἔχει τέμενος Διός, Sppd τ᾽ 
᾿Απόλλων [λοιγ]οῦ (doubtful completion) ἄμειψεν, ἑλὼν ἐκ πυρὸς 
ἀθάνατον, IGM Aeg 1, 142 (Rhodos) —Tibulf 1s clearly imitating 
Greek poetry when he says (1, 3, 57) sed me quod facths tenero sum 
semper Amor ipsa Venus campos ducet ad Elysios (the poet himself 
explains why τὲ should be Venus hehas specially honoured her There 
1s no need to imagine a Venus Libitima) Phleg, Mivab 3, Ὁ 130, 
16 ff West [78,1 Kell] Φοῖβος ᾿Απόλλων Πύϑιος μοι ἑὸν. 
κρατερὸν θεράποντ᾽ (the daimonic wolf) ἐπιπέμψας ἤγαγεν εἰς μακάρων. 
τε δόμους καὶ Περσεφονείης 

141 Isidote, hierophantis in Eleusis (grand-daughter of the famous 
sophist Isaios) 1s called by her epitaph (Ἐφ ᾿Αρχ 1885, p 149, 
1 8 ff) ἔξοχον ἔν τ᾽ ἀρεταῖς ἔν τε σαοφροσύναις * ἣν καὶ ἀμειβομένη 
And μακάρων ἐπὶ νήσσους ἤγαγε, παντοίης ἐκτὸς ἐπωδυνίης (1 20 ἣν 
καὶ Δημήτηρ ὥπασεν ἀθανάτοις ) 

148. By their noble death the gods show ὡς ἄμεινον εἴη ἀνθρώπω 
τεθνάναι μᾶλλον ἢ ζώειν, Hdt 1, 31, cf [Pl] Axtoch 367 C, (το, 
TD 1, 113, Plu, Cons ad Apoll 13,108 E, cf Amm Marc 25, 3, 
15 —The epitaph of Isidote alludes to the legend,! 11 δῶκε (Demeter) 
he θάνατον γλυκερώτερον ἡδέος ὕπνου πάγχυ Kal ᾿Αργείων φέρτερον 
ἡιθέων 
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110 Γηραλέην ψυχὴν ἐπ᾿ dxpaiw σώματε Γλαῦκος καὶ κάλλει κεράσας 
κρείττονα σωφροσύνην, ὄργια πᾶσιν ἔφαινε βροτοῖς φαεσίμβροτα Anois 
εἰναετές, δεκάτῳ δ᾽ ἦλθε παρ᾽ ἀθανάτους. F καλὸν ἐκ μακάρων μυστήριον, 
οὐ μόνον εἶναι τὸν θάνατον θνητοῖς οὐ κακόν, GAA’ ἀγαθόν, "Ed ᾿Αρχ 
1883, pp 81-2 (third century AD) Below the statue of a daughter 
of this Glaukos, at Eleusis, there 15 an inscr, Γλαύκον δὲ γνωτὴ, 
θεοειδέος, Gs τε Kal αὐτὸς ἱεροφαντήσας dyer ἐς ἀθανάτους, Εφ *Apx 
1894, p 205, n 26,1 11 ff 

180 As a conventional formula (DH ] Rhet 6,5 ἐπὶ τέλει (of 
the funeral cration) περὶ ψυχῆς ἀναγκαῖον εἰπεῖν, ὅτι ἀθάνατος, καὶ 
ὅτι τοὺς τοιούτους, ἐν θεοῖς ὄντας, ἀμεῖνον ἴσως ἀπαλλάττειν 

151. πὸγμ ἀθάνατοι φιλέεσκον τοὔνεκα καὶ πηγαῖς λοῦσαν ἐν ἀθανάτοις 
(we are reminded of the ἀθάνατος πηγή out of which Glaukos 
drew ἀθανασία Sch Pl, Rp 611 C), καὶ μακάρων νήσους βάλλον 
és ἀθανάτων, Ep 366, 4 ff There are two fountaims in Hades, 
that (to the left) of Lethe, and (to the mght) of Mnemosyne, from 
which cold water flows (1 5) from the latter the guardians will give 
the supplant soul water to dnnk καὶ τότ᾽ ἔπειτ᾽ ἄλλοισι ped” ἡρώεσσιν 
ἀνάξει sepulchral tablet from Petelia (about third century Β 6), 
IG Stc et It 638 (Ep 1037, Harnson, Proleg, 661 ff) Mutilated 
copies of the same original have been found at Eleuthernai in Crete, 
BCH 1893-4, p. 126, 629, cf above, chap xu, n 62—This, in 
fact. 1s the “’ water of 18 ᾿᾿ so often mentioned in the folk-lore of 
many countnes, cf Gnmm, Ὁ Murchen, n 97, with Notes iu, p 178, 
328 , Dieterich, Abraxas, 97 8, Nekyza, 94,99 This 15 the fountain 
from which Psyche also has to bring water to Venus (Apul, AJ v1, 
13-14), and it 1s certam that in the onginal Psyche-story 1t was 
not the water of the Styx that was intended (as Apul supposes, 
but of what use would that be ’), but the water of the fountain of 
hfein Hades It 1s a speaking fountain, vocales aguae (Apul vi, 14), 
and, in fact, precisely the same as that mentioned 1n a unique legend 
of Herakles given in [Justin 1 πρὸς “Ελληνας 3 (p 636, 7,ed Harnack, 
Be: Berl Ak 1896), Herakies ts called 6 ὄρη πηδήσας (? πιδύσας, 
‘‘making it gush forth,’” would be more acceptable) ἵνα λάβῃ ὕδωρ 
ἔναρθρον φωνὴν ἀποδιδόν. Heraktes makes the mountain gush forth 
by striking the speaking water out of the rock Thus 1s exactly 
paralleled in the modern Greek stores given by Hahn, Gr u alb 
Murchen,u, Ὁ 234, the Lamia who guards the water of life (τὸ ἀθάνατο 
νερό, the phrase often appears in these stories, cf also Schmidt, 
Grech Muarchen, p 233) “stnkes with a hammer on the rock till 
it opens and she can draw the water of life” This 1s the same 
ancient fasry tale motif The proper home of this water of hfe 1s 
probably the lower world, the world of e1ther death or immortality, 
though this 1s not expressly stated 1n the Herakles legend nor in the 
fairy tale of Glaukos who discovered the ἀθάνατος πηγή (but probably 
also in the magic country of the West Thus Alexander the Great 
finds the ἀθάνατος πηγή at the entrance to the μακάρων χώρα acc 
to Ps -Calhsth τ, 39 ff , his story shows clear remimscences of the 
Glaukos tale, 1ts prototype, in c 39 fin, 41, 2)-—-The Orphic (and 
Pythagorean) mythology of Hades (see above chap x1, n 96, 
chap xu, nn 37-8, chap vu, n 21) then proceeded to make use of the 
folk-tale for their own purposes In Ep 658 the prayer also refers to 
the Orphic fable (ΟἹ 5772) ψυχρὸν ὕδωρ Soin σοι ἄναξ ἐνέρων ᾿Αιδωνεύς, 
and 719, 11, ψυχῇ διψώσῃ ψυχρὸν ὕδωρ μεταδός They mean may 
you live onin complete consciousness (The same thing 1n the negative 
the dead man dwells dpa παισὶ θεῶν καὶ λήθης οὐκ ἔπιεν λιβάδα, 414, 10 
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οὐκ ἔπιον Λήθης ᾿Αιδωνίδος ἔσχατον ὕδωρ, so that I can perceive 
the mourmng of the living for my loss, 204, Ll καὶ θνήσκων γὰρ 
ἔχω νόον οὔτινα βαιόν, 334, 5 —Poetical allusion in AP vn, 346 
σὺ 8 εἰ θέμις, ἐν φθιμένοισι τοῦ Λήθης ἐπ᾿ ἐμοι μή τι πίῃς ὕδατος --- 
Perhaps something of the sort already occurs in Pindar see above, 
chap χιι, 37) 

12 εὐψύχει κυρία καὶ δοίη σοι ὃ “Oops τὸ ψυχρὸν ὕδωρ, IG Src 
ef It 1488, 1705, 1782, Rev Arch 1887, p 201 (And once the 
line σοὶ δὲ ᾽Οσείριδος ἁγνὸν ὕδωρ Εἶσις χαρίσαιτο, ποτ from Alexandna 
Rev Arch 1887, p 199) εὐψύχει μετὰ τοῦ ᾿Οσείριδος, I. Ste et It 
2098 The dead man 1s with Osins, Ep 414, 5 Osiris as lord in 
the world of the blessed defiizo from Rome, I. Stc et It 1047. ὁ 
μέγας “Oceipis ὁ ἔχων τὴν κατεξουσίαν καὶ τὸ βασίλειον τῶν νερτέρωι 
θεῶν ---Ἰὸ appears that the legend of the fountain of Mnemosyne 
and its cold water was independently developed by the Greeks and 
then associated subsequently with the analogous Egyptian idea or 
brought into harmony with it (certainly not as eg Bottiger, Αἰ 
Schr , thinks, originally belonging to the Egyptians alone and thence 
imported into Greece from Egypt) Egyptian Books of the Dead 
often speak of the cool wate: that the dead enjoy (cf Maspero, Lt de 
mythol et @arch egypt 1893, 1, 366 f), as well as of the water drawn 
from the Nile and preserving the youth of the dead man Maspero 
Notices et Evxvtratts, 24, 1883, pp 99-100 The formula, ‘may 
Osiris give you the cold water ” (everlasting life), does not seem to occur 
on onginal Egyptian monuments It 1s prob therefore modelled by 
Egyptian Greeks on their own ancient Greek formula —On Christian 
inss we often have the formula speritum tuum domanus (or deus 
Christus, or a holy martyr) sefregeree see Kraus, Realencykl d 
thristl Altesth sv sefngerium This 1s probably, as has been 
frequently suggested, an imitation of the heathen formula, like so 
many features of early Christian burial usage 

168 On sarcophag: in Isauria the lion 1s sometimes represented on 
the ld with the inscr descmbing the contents ὁ δεῖνα ζῶν καὶ 
φρονῶν ἀνέθηκεν ἑαυτὸν λέοντα καὶ τὴν γυναῖκα αὐτοῦ προτέραν, etc 
On another sarcophagus Λούκιος ἀνέστησε (three names) καὶ ἑαυτὸν 
ἀετὸν καὶ "Αμμουκιν Βαβόου τὸν πατέρα ἀετὸν τειμῆς χάριν, American 
School at Athens, u, p 26, 91-2 These expressions must refer 
to something quite ditterent trom the otherwise not uncommon practice 
of representing lions or eagles on graves I can only explain them 
on the supposition that the dead persons represent themselves and the 
relatives named in the forms which had belonged to them in the 
mysteries of Mithras, in which lions and lionesses formed the fourth 
grade and eagles, ἀετοί (or ἱέρακες) the seventh (cf Porph, Abst 
ἵν, 16), these are elsewhere called πατέρες 

14 The soul of a dead son (who as it appears fiom ἢ 1, 2, 6 ff 
had been killed by a flash of hghtning and therefore removed to 
a higher state of being [see Append 1]) appears by might to his 
mother and confirms her own asseition, οὐκ ἤμην βροτός, Ep 320 
The soul of their daughter who has died ἄωρος and ἀθαλάμευτος 
appears to her parents on the ninth day (1 35) after death, 372, 31 ff 
(The ninth day marks the end of the first offerings to the dead 568 
above, chap v,n 84, cf ‘‘ Apparitions of the deceased occur most 
frequently on the mmth day after death” a German superstition 
mentioned by Grimm, 1812,n 856) It1s significant that the daughter 
who thus appears in a vision has died unmarned The ἄγαμοι, lhe 
the ἄωροι, do not find rest after death see Append vuandim The 
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soul of another unmarried maiden says distinctly that those Ike 
herself are especially able to appear in dreams ἠιθέοις γὰρ ἔδωκε 
θεὸς μετὰ μοῖραν ὀλέθρου ὡς ζώουσι λαλεῖν πᾶσιν ἐπιχθονίοις, Ep 325, 
7-8 —It becomes more general, however, 10 522, 12-13 σώματα 
yap κατέλυσε Δίκη, ψυχὴ δὲ προπᾶσα ἀθάνατος δι᾽ ὅλον (thus the stone, 
Ath ΜΉΝ s1v, 193) πωτωμένη πάντ᾽ ἐπακούει (cf Eur, Orest 667 ft). 

155 μυχὴ 8é—says his son and pupil to the dead physician 
Philadelphos—éx ῥεθέων πταμένη μετὰ δαίμονας ἄλλους ἤλυθε σή, 
ναίεις δ᾽ ἐν μακάρων δαπέδῳ, ἴλαθι καί μοι ὄπαζε νόσων ἄκος, ὡς τὸ 
πάροιθεν; νῦν γὰρ θειοτέρην μοῖραν ἔχεις βιότου, Ep. 243, 5 ff (1η50}. 
Perg τι, 576) 

188 There 1s a stnking conjunction of the τλοϑξ oe hopes and 
the most utter unbelief ona single stone Ep 2 

157 εἴ γέ τι ἔστι (ἐστῆ κάτω, CIG 6442 ---κατὰ ΝᾺ εἴπερ χρηστοῖς 
γέρας ἐστίν, Lp 48,6, 63, 3 εἴ γ᾽ ἐν φθιμένοισί τις αἴσθησις, τέκιον, 
ἐστίν---ΕΡ 700, 4 εἰ δέ τίς ἐστι νόος παρὰ Ταρτάρῳ ἣ πορὰ ΜΛήθῃ, 
722, 5. εἰ γένος εὐσεβέων ζώει μετὰ τέρμα βίοιο, AP vi, 673 —Ci 
above, chap xu, n 17 

1:8 Call, Epigy 15, Ep 646, 646a (p xv), 372, 1 ff 

169 ἡμεῖς δὲ πάντες of κάτω, τεθνηκότες, ὀστεα, τέφρα γεγόναμεν, 
ἄλλο δ᾽ οὐδὲ ἕν, Ep 646,5f, cf 288, 3-4 ἐκ γαίας βλαστὼν γαῖα 
πάλιν γέγονα, 75 (third century Bc), cf 438, 311,85 τοῦθ᾽ ὅ ποτ᾽ ὧν 
{the I that was once living has now ‘become these things, viz), στήλη, 
τύμβος, λίθος, εἰκών 513, 2, κεῖται ἀναίσθητος ὥσπερ λέθος (cf Thgn 
567 £) ἠὲ σίδηρος sa 3, κεῖται λίθος ὥς, ἡ πάνσοφος, ἡ περίβωτος 

age “Bornxey μὲν “" Ἔρως (prob on the monument) εὕδων ὕπνον, 
ἐν φθιμένοις δὲ οὐ πόθος, οὐ "λότης € ἔστι κατοιχομένοις ἀλλ᾽ ὁ θανὰν 
κεῖται πεδίῳ λίθος οἷα πεπηγώς, εἰχώρων ἁπαλῶν σάρκας ἀποσκεδάσας--- 
ἐξ ὕδατος καὶ γῆς καὶ πνεύματος (here evidently not τῷ the Stoic sense, 
but sumply = ἀήρ) ἦα πάροιθεν ἀλλὰ θανὼν κεῖμαι πᾶσε (all the 
elements) τὰ πάντ᾽ ἀποδούς πᾶσιν τοῦτο μένει τί δὲ τὸ πλέον, 
ὁππόθεν ἦλθεν, εἰς τοῦτ᾽ adr’ ἐλύθη σῶμα μαραινόμενον (imscr in 
Bucharest, Gompeiz, Arch ἐρισγ, Mitt a Oest. νι, 30) 

181 aychua λαβὼν Sdvos οὐρανόθεν τελέσας χρόνον ἀνταπέδωκα, Ep 
618, 6 (This 15 a commonplace of popular philosophy ‘life 1s only 
lent to man” see Wyttenbach on Plu, Cows. ad Apoll 106 TFT, 
Upton on Epict 1, 1, 32 Schw , cf usura vitae Anth Lat, Ep ed 
Bucheler, 1, p. 90, n 183) 

105 Epitaph from Amorgos Ath ΜΙΝ 1891, p 176, which ends 
τὸ τέλος ἀπέδωκα 

103 δαίμων ὃ πικρὸς κτλ, =e 127, 3 (cf 59) ἀστόργου μοῖρα κέχεν 
θανάτου, 146,6 δέσσα δὲ τέκνα λιποῦσαν ὃ παντοβάρης λάβε μ᾽ “Ἅιδης, 
ἄκριτον ἄστοργον θηρὸς ἔχων κραδίην (Tyitheion in Akarnama, BCH. 
1886, p 178) 

δ παύσασθαι δεινοῦ πένθους δεινοῦ τε κυδοιμοῦ οὐδὲν γὰρ πλέον 
(ΠΑΟΙΝ the sione as stated) ἐστί, θανόντα γὰρ οὐδένα (read οὐδὲν) 
ἐγείρει κτλ, ins fiom Larisa, Ath Alitt χι, 451 εἰ δ' ἦν τοὺς 
ἀγαθοὺς ἀνάγειν πάλιν, ms from Pherar, BCH 1889, p 404 

1865 οὐ κακός ἐστ᾽ ’Aiéys—comfort being derived from the fact 
that death 1s "'common”” Ep 256, 9-10, 282, 292, 6 298 

163 edddxet, τέκνον, οὐδεὶς ἀθάνατος, IG Sic. εἰ It 1531, 1536 
(cf 1743 ad fin), 1997 and frequent, CIG 4463, 4467 (Syna). 
εὐψύχει ᾿Αταλάντη, ὅσα γεννᾶται τελευτᾶ, IG Sic εἰ It 1832 καὶ ὁ 
Ἡρακλῆς ἀπεθανεν, 1806 —Even on Chnstian graves the formula 18 
frequent εὐψύχει (ἡ δεῖνα), οὐδεὶς ἀθάνατος (see Schultze, Die 
Katakomben, 251) 
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187 οὐκ ἥμην. γενόμην, οὐκ ἔσομ᾽ οὐ μέλει pot ὁ βίος ταῦτα 
IG Sz εἰ It. 2190 (the orginal ioe of the ending 1s probably οὐκ 
ἔσομαι τί πλέον, see Gomperz, rch eb Mutt Ocestirr vu, 149, 
Zischr f ost Gymn 1879, p 437), cl. Ep 1117, οὐκ ἤμην, γενόμην, 
ἤμην, οὐκ εἰμί τοσαῦτα (this τοσαῦτα, Or more commonly ταῦτα, 
is frequent in epitaphs as a formula of resignatron—a summary of 
existence “all hfe comes to nothing but this.’? See Loch, Zu ὦ 
griech Grabschr 289-95)—et δέ τις ἄλλο ἐρέει, ψεύσεται οὐκ ἔσομαι 
CIG 6265 εὐψυχῶ, ὅστις οὐκ ἤμην καὶ ἐγενόμην, οὔκ εἶμι καὶ οὐ 
λυποῦμαι (cf also Ep 502, 15, 646,14, AP. vu, 339, 5-6, x, 118, 
3-4) Frequent also in a Latin form Non ems, nec fuisti, Sen, 
Epist 77, 11 (see above, chap xv, pt 1,0 68) Ausonius, p 252, 
ed Schenkl (ex sepulchro latmae viae) nec sum nec fueram, gemtus 
tamen e nilo sum muitte nec explores singula, talis ers (probably 
this 13 how it should be read), cf CIL 11, 1434, v, 1813, 1939, 2893, 
vin, 2885, ctc , Bucheler, Carm lat epigy 1, Ὁ 116 

168 γνοὺς ὡς θνατοῖς οὐδὲν γλυκερώτερον αὐγᾶς ζῆθι, Ep 560, 7 
Coarser admonitions to enjoy the passing hour, ΟΙΟ 3846 (μι, p 1070) 
Ep 362,5 παῖσον, τρύφησον, ζῆοον ἀποθανεῖν σε Sei, 439, 480a, 
7 Απ ins from Salonila, second century AD, Ath Mutt 1896, 
p 99, concludes—¢é βίος οὗτος τί στήκ(ε)ις ἄνθρωπε, ταῦτα βλέπων 
YNAAOYEOY (ἀπόλαυσον ? or ἀπολαύου 9) 

168. εἰ καὶ φροῦδον σῶμα ἀλλ᾽ ἀρετὰ βιοτᾶς αἰὲν ζωοῖσι 
μέτεστι, ψυχᾶς μανύουσ᾽ εὐκλέα σωφροσύνην, Ep 560, 10 ff σῶμα 
μὲν ἐνθάδ᾽ ἔχει σόν, ΔίΦφιλε, γαῖα θανόντος, μνῆμα δὲ σῆς ἔλιπες πᾶσι 
δικαιοσύνης (and elsewhere with vauations) Ep 56-8 Or only 
τέλεσεν δὲ καὶ ἐσσομένοισι νοῆσαι στήλην, Ath Mit 1891, p 263, 3 
(Chessaly) Homeric see above, chap 1, n 88, and cf σᾶμα reg’ 
"Tdapeveds ποίησα ἵνα κλέως εἴη ancient inscr from Ithodos 
Ath Mutt 1891, p 112, 243 (IGM deg 1, n 737) 

470 From an earlier period (ca third century pc), Ep 44 ἣν ὁ 
σύνευνος ἔστερξεν μὲν ξΣῶσαν ἐπένθησεν δὲ θανοῦσαν φῶς δ᾽ Edin” 
εὐδαίμων, παῖδας παίδων ἐπιδοῦσα Fine also are 67 and 810 But 
something like them appears even late 647, 5-10 556 a puiestess 
of Zeus congratulates herself εὕτεκνον ἀστονάχητον ἔχει τάφος οὐ 
yap ἁμαυρῶς δαίμονες ἡμετέρην ἔβλεπον εὐσεβίην --ΤΟ recover tor 
a moment the taste of the old τορυϑὲ spirit we may remind ourselves 
of Herodotos’ story of Tellos the Athenian, the happiest of mankind 
He was born in a prosperous city, had fine children and saw the 
children of all these children, none of whom died And his happv 
life was crowned by anoble end Ina battle of the Athenians against 
thei neighbours he was successful in putting the foe to rout and then 
he lumself fell while fighting, so that his country buried him in the 
place whete he fell and honoured him greatly (Hdt 1,30 Herodates’ 
Solon does indeed assign the second prize of happiness to Kleobis and 
Briton and their fortunate end c 31 A changed attitude to hfe 
makes itself felt in their story ) 

171 Mundus senescens, Cypnan, ad Demety 3 ff The Christians 
lay the blame for the impovenshment and decay of life on the heathen 
The latter in tuin blame the recently arnved and now dommant 
Christianity for the unhappiness of the time Tertull, Apol 40% , 
Amob 1, Aug, CD It was alieady a vulgare proverbium—Pluvia 
aefit, causa Chiistiam sunt, CD 1,3 The Emp Julan found τὴν 
οἰκουμένην ὥσπερ λιποψυχοῦσαν and wished τὴν φθορὰν τῆς οἰκουμένης 
στῆσαι, Liban, Or 1, p 617, 10, 529, 4——The Christians returned 
the compliment the reason why everything in nature and the hfe 
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of men was gulng awry 1s simply paganorum exacerbata perfidia (Leg 
Novell Theodos 11,1, 3, p 10 Ritt) 

172 We know of a certain Nikagoras Minuc f (significantly enough 
an ardent admirer of Plato) temp Const ϑαδοῦχος τῶν ἁγιωτάτων 
᾿Ελευσῖνι μυστηρίων, CIG 4770 Juhan, even as a boy, was initiated 
at Eleusis Eunap, VY Soph, p 53 (Boiss) At that time, however, 
im muserandam ruimam conciderat Eleusina, Mamert, Act Jul 9 
Here again Julian seems to have restored the cult Valentinian [, 
on the point of abolishing all nocturnal festivals (see Cod Theod 
111, 9, 16, 7), allowed them to continue when Practextatus Procons 
of Achaca represented to him that for the Greeks ¢ Bios would be 
ἀβίωτος, εἰ μέλλοιεν κωλύεσθαι τὰ συνέχοντα τὸ ἀνθρώπειον γένος 
ἁγιώτατα μνοτήρια κατὰ θεσμὸν ἐκτελεῖν, Zosim ιν, 8 (Praetext was 
a inend of Symmachus and, hke him, one of the last pillars of Roman 
orthodoxy princeps religiosorum, Macr, S 1. 11,1 He was himself 
sacratus Eleusinus, and irervophania there ΟἿ, vi, 1779, probably 
the Πραιτέξτατος 6 ἱεροφάντης Ο Lyd, Mens 4.2,p 148 R [p 65 W), 
15 the same person) In 375 Ap we hear of a Nestonus (probably 
the father of the Neoplatonic Plutarch) as ἱεροφαντεῖν τεταγμένος 
at the trme (Zos iv, 18) In 396 during the htevophantia of a πατὴρ 
τῆς Μιθριακῆς τελετῆς (whose oath should have excluded him from 
that office) the temple of Eleusis was destroyed by Alaric, incited 
thereto by the monks who accompanied him (Eunap, VS, p 52-3) 
The regular holding of the festival must then have come to an end — 
Evidence of later celebration of the Eleusimia 1s not forthcoming 
The expressions of Proclus, which Maass regards as ‘certainly "ἢ 
proving that the testival was still beimg held in the fifth century 
(Orpheus, 15), are quite insufficient to the purpose Proclus speaks 
of various sacred ceremonies of initiation from which we μεμαθήκαμεν 
something, of a φήμη, 1e written tradition, of certain unspecified 
Eleusinian θεολόγοι, of what the Eleus mystenes ὑπισχνοῦνται to the 
nvystaz (just as we might speak τῇ the present tense of the permanent 
content of Greek religion) These passages prove nothing whereas 
the imperfects which he uses elsewhere clearly show that neither temple 
nor festival existed any longer in his time (He speaks, "1 Alc, 
p 5 Crz, of what used to be in the temple of Eleusis and stsl] more 
of what formerly occurred ἐν τοῖς ᾿Ελευσινίοις ἱεροῖς---ἐβόων κτλ, 
41 Τι 2935 Ο) The festival moreover cannot have gone on without 
the temple and 1ts apparatus 

173 The Orphic hymns in the form in which we have them al! belong 
as τί seems to one period, and that can hardly have been earher than 
ihe third century Ap They are all composed for practical use in 
the cult, and thai presupposes the existence of Orpbic communities 
(see Scholl, Commun et coll quab Graec [Sat Savpp}, p 14 ff , 
Dieterich, de H Orph) —It must be admitted that they were not 
purely and exclusively Orpluic communtties for which the poems were 
wnitten These hymns, called ‘ Orphic” a potion, make use im parts 
of older Orphic poetry (cf Η 62, 2f, with [Dem } 25, 11) 

174 Probably all these cults promised immortality to their smystat 
This is certamn in the worship of Isis (cf Burckhardt, Zeit Con- 
stantins ἃ G*,p 195 ff) Apul, M. mu, 21-3, alludes to symbolic 
death and reawakening to everlasting life as the subject of the 
δρώμενα in the Isis mysteries The initiated 1s thus γέμα (21) 
In the same way the mystat of Mithras are said to be τὴ aelernum 
venatt CIL 1, 510, 736 Immortality must certamly have been 
promised Acc. to Tert, Py Haey 40, the mystenes of Mithras 
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included an τη ρο vesusiectonts By this the Christian author can 
only understand -a real ἀνάστασις τῆς σαρκός Did these mysteries 
promise to their ὅσιοι a resurrection of the body and everlasting life ? 
This belief in the ἀνάστασις νεκρῶν (always a difficulty for the Gieeks 
Act Ap xvn, 18, 32, Tlotin 3, 6, 6 fin) 1s im fact ancient Persian 
(Theopomp fs 71-2, Hubschmann, Jb Prot Theol v, p 222 tf), and 
probably came to the Jews from Peisia It 1s possible then that it 
may have been the essential idea of the Mithras mysteries —Hopes of 
immortality as they appearcd to the mystaz of Sabazios are illustrated 
by the sculptures of the monument of Vibia (in the Catac of 
Praetextatus), and of Vincentius numumnis antistes Sabazis Vincentius 
hicest Quisacrasancta deum mente pia coluit (Gairucci, Tre Sepolcri, 
etc, tab, au, Nap 1802) —It 1s difficult to sce why Chnstian 
archeologists should regard this Vincentius as a Christian He calls 
himself a worshipper of “the gods” and an antistes Sabazw (theie 
cannot be the slightest objection to giving this meaning to numinis 
antistes Sabazis Tle difficulties raised by Schultze, Katakomben, 
44, are groundless Sabazis = Sabazu 15 no moie objectionable or 
doubtful than the geneta,es Clodis, Helis see Ritschl, Opusc ιν, 
454-6 The arrangement of words, # a Sab, 1s due to the exigencies 
of metze) 

17) ἡ ὄρεξις τοῦ ἀγαθοῦ εἰς ἕν ὄντως ἄγει καὶ ἐπὶ τοῦτο σπεύδει πᾶσα 
φύσις Plot 6.5, 1 πάντα ὀρέγεται ἐκείνου καὶ ἐφίεται αὐτοῦ φύσεως 
ἀνάγκη ὡς ἄνευ αὐτοῦ οὐ δύναται εἶναι, 5, δ, 12, 1, 8,2 ποθεῖ δὲ 
πᾶν τὸ γεννῆσαν (the τοῦς desires the πρῶτον, the ψυχή the τοῦς) 


, » 

176 αἱ ἔξω τοῦ αἰσθητοῦ γενόμεναι (ψυχαί), Plot 3, 4,6 In death 
ἀνάγειν τὸ ἐν ἡμῖν θεῖον πρὸς τὸ ἐν τῶ πάντι θεῖον, Porph, V Plot 2 
Return εἰς πατρίδα, Plot, 5, 9, 1 

72, 9, esp § 16 ff 

118 τὴ μὲν yap αἰσχρὰν ἐναντίον καὶ τῇ φύσει καὶ τῶ Ged, 3, 5, 1 

179 Flught from the ἐν σώματι κάλλος to the τῆς ψυχῆς κάλλη, etc, 
5,9, 2 And again in the fine treatise, 7 τοῦ καλοῦ, 1,6,8 Though 
even here it is in a different sense from that in which Plato speaks 
in the Symp of the ascent from καλὰ σώματα to καλὰ ἐπιτηδεύματα, 
etc Plotinos protests energetically agamst the idea that his own 
sense of beauty makes him any the less φεύγειν τὸ σῶμα than the 
hatred of beauty cultivated by the Gnostics 2,9,18 He too waits 
here below, only a little less impatiently, for the tume when he will 
he able to say farewell to every eaithly habitation 1b 

280 καὶ οὕτω θεῶν καὶ ἀνθρώπων θείων καὶ εὐδαιμόνων βίος 
ἀπαλλεγὴ τῶν τῆδε, βίος ἀνήδονος τῶν τῇδε, φυγὴ μόνου πρὸς μόνον, 
, 3 n 
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In many legends death by lighting makes the victim holy and 
raises him to godlike (everlasting) fe We need only remember the 
story of,Semele who now ζώει ἐν Ὀλυμπίοις ἀποθανοῖσα βρόμῳ 
κεραυνοῦ (Ῥι, Ο u, 27), or that of Herakles and his vanishing from 
the pyre of wood lighted by Zeus” flash of hghtning (see partic DS 
4 38, 4-5), or the parallel accounts of the translation or death by 
lightning of Erechtheus (above, chap 11, n 39). The primitive, 
popular belief finds unusually clear expression in the words of Charax 
ap Anon de Incred xvi, p 325, 5 ff West, who says of Semele, 
κεραυνοῦ κατασκήψαντος ἠφανίσθη ἐκείνην μὲν οὖν, ὁποῖα ἐπὶ τοῖς 
διοβλήτοις λέγεται, θείας μοίρας λαχεῖν ὠήθησαν (In this account 
Semele 15 tmmediately raised to heaven by the flash of lightning— 
a version of the story frequently given by later authors Ζεὺς τὴν 
Σεμέλην ex τῆς γῆς εἰς τὸν ᾿"Ολυμπον xopl“et διὰ πυρός, Anstid. 1, 
p 47 Dind [0 41,81] Οὐ Philostr, Imag 1,14, Nonnus, D vu, 
409 ff The passage of Pindar quoted above would also admit of 
a similar interpretation) Generally speaking, 6 κεραυνωθεὶς ὡς θεὸς 
τιμᾶται (Artem 2, 9, p 94, 26) as one ὑτὸ Aids τετιμημένος (Ὁ 93, 24) 
The behef 1n such elevation of a mortal through the disruption 
and purification of his body by the sacred fire of lightning (a πῦρ 
καθάρσιον of the highest hind—see chap 1, n 41) need not be of late 
origin simply because it so happens that only Jate authorities speak 
of 1 τῇ unmistakable terms (as Wilamowitz thinks, Ind Schol Gotting 
hib 1895, pp 12-13) Such lofty conceptions were by this time no 
longer the product of popular imagination Besides, 1t 1s quite clearly 
referred to in the above-mentioned story of Semele (see esp DS 
5, 52, 2) and in those of Herakles, Erechtheus, Asklepios In the same 
way lightning struck the tomb of Lykourgos (as afterwards that of 
Euripides) as θεοφιλέστατος καὶ ὁσιώτατος (Plu, Lye 31) When the 
statues of the Olympic victor Euthymos at Locri and Olympia are 
struck by lightning it shows that he has become a Hero Phny, NH 
vn, 152 The body of the person struck by hghtning remains un- 
corruptible dogs and birds of prey care not touch it. Plu, Smp 
4, 2, 3, p 665 Β, τὲ must be buried in the place where the hghtning 
struckit (Artem, p 95,6, cf Fest, p 178b, 21f , Pin, NH τι, 145) 
Every detail shows plainly that the διόβλητος was regarded as holy 
This, however, does not prevent death by lightning from being regarded 
on other occasions as the punishment of crme—as in the cases of 
Salmoneus, Kapaneus, etc , though in some even of these cases the idea 
15 occasionally present that the hghtning’s victim 15 raised to a higher 
existence This is distinctly so when Eurpides in Suppl makes 
a character call Kapaneus, who has been killed by hghtming, a ἱερὸς 
νεκρός (935) and his τύμβος (rogits) ἱερός too (981) ἱερός never means 
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"" accursed” like the Lat sacer 1t 1s invariably a title of honour 
Kapanens 15 here called “ holy ** just as Astakides, on his translation 
to everlasting life, 1s ἱερός in Kallimachos, and as Hesiod speaks of 
the ἱερὸν γένος ἀθανάτων (with τύμβος ἱερός cf S, OC 1545, 1763) 
We must not fail to observe that in this passage, where a find of 
Kap 15 supposed to be speaking, the latter 1s certainly not 1egarded 
by Eu1p as an impious person (as he 1s generalJy in Tragedy, and by 
Eurp himself in Phoen ,andevenin Suppl the enemy so regards him 
(496 &), though acc to this speaker \mphiaraos too 1s snatched away 
in atonement for his crime) Euripides in fact makes him highly 
praised by Adrastos (861 ff) as the very opposite of a ὑβριστής = and 
it 1s obvious that Euadne'’s saciifice of he: life which immediately 
follows 1s not intended to be offered for the benefit of a criminal 
and enemy ot the gods For these reasons Eumpides ennobles the 
cnaracter of Kapaneus and, consequently, the death of the Hero by 
lightning can no longe: stand for his punishment, but 1s on the contrary 
a distinction He becomes a ἱερὸς νεκρός This, however, could not 
have been done by Eunp unless the view that such a death might in 
certain circumstances bring honour on the victim and elevate him to 
a higher plane of being, had been at that time widespread and 
generally recognized Eunp therefore provides the most distinct 
evidence for the existence of such a belief in his time (As one of 
the exalted dead Kapaneus is to be separated from the rest of the 
dead and burnt zap’ οἴκους τούσδε 935, 938, 1009—1 e before the 
dvdxropov of the Goddesses at Eleusis 88, 290 )—-Finally Ashlepios, 
in all the stores that are told of his death by hghtning (and already 
in Hes fy 109 Rz), 1s never regarded as entirely removed from this 
life he lives on as Hero or god for all time, dispensing blessings 
Zeus allows him to live on for ever immortal (Luc, DD 13), and acc 
to later versions of the story, in the constellation Ophiuchus (Eratosth 
xaraor 6, Hygin, Astron, n, 14) the real and piimitive conception 
evidently being that he was transported to everlasting life by Zeus’ 
lightoing-flash So Min Fel 22, 7, says quite mghtly Aesculapius, 
ut in deum surgat, fulminatur 
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ἐμασχαλίσθη is the word used by Aesch, Cho 439, of the murdered 
Agamemnon Soph, El 445, says ὑφ᾽ ἧς (Κλυταιμνήστρας) θανὼν 
ἄτιμος ὥστε δυσμενὴς ἐμασχαλίσθη---8150 of Agamemnon What par 
ticular abomination was meant by this brief statement must have been 
immediately understood by the Athenian public of the day 4 more 
detailed account 15 given by Phot and Suid pacxyaX\lcpara(cf Hesych 
sv. Apostol, Ps αἱ, 4), end they give Anstophanes of Byzantium 
as their authonty (Not from Aristophanes—for they differ in many 
particulars—but from a closely related source come the two versions 
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of the Scholion to Soph , Εἰ 446 and EW 118, 22£) According to 
the:rr authority μασχαλισμός 15 something done by the murderer (of 
φονεύσαντες ἐξ ἐπιβουλῆς ---Ατιδξορ ) to the corpse of the murdered 
man He cuts off the extremities of his victim, strings the severed 
parts on a chain and puts them on—On whom? on himself? or 
the muidered man ? Ansiophanes’ words are undecisive the Schol 
Soph , El 445, «peaks in the first version of ‘ himself ” (ἑαυτοῖς, p 123, 
17 Papag ) and in the second of “‘him",1e the murdered man περὶ 
τὴν μασχάλην αὐτοῦ ἐκρέμαζον αὐτά [ra ἄκρα), p 123, 23, cf. 124, 5 
This tco 15 probably the meaning of Schol Ap Rh iv, 477, EM 
118, 28-9, speaks distinctly of hanging the chain round the neck of 
the dead man This 1s, in fact, the most probable version The 
murderer hung the limbs, strung together on a rope, round the neck 
of his victim and then drew the rope under the armpits (μασχάλαι) 
a proceeding which 19 far from being “‘ impossible ’’ (as has been said), 
as anyone may discover by trying 1t for himself The murderer then 
crossed the ends of the rope over the breast of his victim and after 
drawing them under the armpits fastened them behind his back 
From this process of diawing under the armpits the whole procedure 
15. called μασχαλισμός, and the μόρια of the dead man thus fastened 
to his body are his μασχαλίσματα (Aristoph ) 

Anyone who wishes to reject this description of μασχαλισμός (85 Some 
have done recently) must first of all show from what source Anstophanes 
of Byzanttuum—whom no one who knows him would accuse of 
improvizing such details or of concealing his ignorance by unvention— 
can have got his information if not from actual report and historical 
tradition The possibility that he arrived at 1t by straiming the 
meaning and giving a private interpretation of his own to the words 
μασχαλίζειν and μασχαλισμός 1s excluded by the nature of these words 
They offer no hint whatever in the direction of the special meaning 
suggested by his account We cannot indeed say (as Wilamowitz 
does on A, Cho 439) that “‘ grammar” forbids us to accept the 
explanation of what happened in μασχαλέζειν given by Anstoph To 
say ἐμαυχαλίσθη, “he had to suffer μασχαλίζειν, μασχαλισμός,"" 
15 equally correct whatever sense we give to the process of μασχαλισμός 
But the word itself docs not testify, by 1ts mere form, to the absolute 
or exclusive correctness of Anstophanes’ interpretation it denotes 
without distinction absolutely any proceeding τῷ which the μασχάλαι 
figure at all Verbs in -cLew, derived from the names of parts of the 
body, can denote according to the circumstances the utmost vanety of 
actions done to or with the part of the body concerned cf κεφαλίζειν, 
αὐχενίζειν, τραχηλίζειν, λαιμίζειν, duilew, paxilev, χειρίζειν, δακτυλίζειν, 
γαστρίζειν, σκελίζειν (and even πυγίζειν) What particular sort of 
activity applied to the pacydAat 1s indicated by the verb μασχαλίζειν 
cannot be decided from the mere form of the verb This only makes 
it the more necessary to adhere to Amstophanes’ interpretation, 
which must have been derived from some other source, 6 from actual 
knowledge It may be true that μασχαλίζειν, considered simply from 
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the point of v1ew of its form, might conceivably mean to tear the arm 
from the shoulder at the armpits (as Benndorf suggests, Monument 
von Adamkhssi, p 132 4)—though such an ἐκμοχλεύειν τὸν βραχίοια 
ἐκ τῆς μασχάλης should rather be ἀπομασχαλίζειν or ἐκμασχαλέζειν 
But that out of its many possible meanings the verb should have just 
this particula1 one 15 not suggested by anything least of all by the 
sculptured relief on which the gods appear to be tearing out the right 
arms of their defeated enemies Such scenes according to Benndorf 
represent μασχαλισμός Butcan the Greeks teally have attributed to the 
gods this much eaccrated practice of cowardly murderers ? We are not 
told by anyone that this scene represents μασχαλισμός--- δὶ 1s only 
a conclusion drawn from an apparent agreement between the 
representation and the view (itself as yet unproved) of what happened 
m pacyadifew Is the correctness of the meaning assigned to the 
word to be proved in its turn tiom its agreement with the representa- 
tion? A most palpable argument in a circle | 

There 1s no valid reason for reyecting the statement of Aristophanes , 
and there must be very good reason indeed for so doing before we 
may discredit such an authority He gives his information with no 
uncertain voice and no suggestion of hesitation, and 1t must be regarded 
as the simple account of well-established facts Jt would receive 
additional confirmation—if 1t necded any—from the very meamng 
and conception of the word μασχάλισμα μασχαλίσματα must be the 
product of μασχαλισμός, they are, in fact, the severed μόρια of the 
murdeied man, with which too Anmstophanes identifies them 
Σοφοκλῆς ἐν Tpothw πλήρη μασχαλισμάτων εἴρηκε τὸν μασχαλισμόν 
(probably a mere oversight for τὸν τραχηλον Suid sv ἐμασχαλίσθη 
(Soph fy 566 =623 P) If μασχαλίζειν had consisted in the dis- 
location of ihe arm from its sochet, 1t would be impossible to say 
what such pacyadiopara might be They are without doubt identical 
with what are otherwise called, in desciiptions of mutilations of the 
corpse of a murdered man, ἀπάργματα (Jason after the murder of 
Apsyrtos ἀπάργματα τάμνε θανοντος, AR ιν, 477, cf Schol and 
EAM 118, 22 ff) ἀκρωτηριάσματα, τόμια (τὰ ἀποτμήματα καὶ 
ἀκρωτπριάσματα τοῦ νεκροῦ, Hesych) These expressions allow us to 
conclude that the whole procedure 1s intended to offer the murdered 
man as 1 sacrifice to some sort of ἀποτρόπαιοι The μασχαλίσματα 
are the ἀπαρχαί of this sacnficial victim Indeed, Amstoph of 
Byzantium, ap Phot [Suid] pacyadicuara, defintely states that 
μασχαλίσματα was the name given to rd τοῖς μηροῖς ἐπιτιθέμενα ἀπὸ 
τῶν ὠμῶν (not ὥμων as the edd give, as also Nauck, Aszst Byz, 
p 221) κρέα ἐν ταῖς τῶν θεῶν θυσίας This 1¢efers—though it does 
not seem to have been remarked by those who have hitherto dealt 
vith the passage —to the parts of the body which were cut off from the 
raw flesh of the ἱερεῖον before the sacrifice, laid on the severed papol 
of the victim, and burnt up completely with these the ὠμοθετεῖν 
in fact so often mentioned in Homcr (4460f , B423f y»y456f , 
uw 360 f , £4271) If these ὠμοθετούμενα could also be called (in 
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ἃ comparison) μασχαλίσματα, that again shows that at the μασχαλισμός 
there was no tearing out of an arm from its socket but that in reality 
the extremities of the murdered man (---ἀκρωτηριάσαντες μόρια 
τούτου) were hewn off and a piece cut off ἐκ παντὸς μέρους τοῦ σώματος 
as the grammarians following Aristophanes say Only in this case 
15 the proceeding like that which took place at the ὠμοϑετεῖν when the 
sacrificers ἔκοψαν μικρὸν ἀπὸ παντὸς μέρους (Aristomic in Schol A 461, 
Apollon, Zev Hom 171,8, Lex Rhet ap Eust A461, p 134, 36 
ὠμοθέτησαν τὸ dd’ ἑκάστου μέλους τοῦ ἱερείου ἀπετέμοντο καὶ 
ἀπήρξαντο ἀπ’ ὠμοῦ [so the last word should be wnitten ποτα too, 
though Eustath found—and was surprised—djov] καὶ ἐνέβαλον els 
τὰ μηρία κατὰ τὴν θυσιάν SotooitissaidofEumaios ὁ δ᾽ ὠμοθετεῖτο 
συβώτης, πάντων ἀρξάμενος μελέων, £427 £ (this 15 the passage in which 
ἡρμήνευσε [ὃ ποιητής], τί ἐστι τὸ ὠμοθετεῖν Schol, BL A 461, 
it 15 this passage, and not A 461, which 1s meant by Hesych toosv 
ὠμοθετεῖν, when he says ἐξηγεῖται δ᾽ αὐτὸς “Ὅμηρος, cf also Dion 
Hal 7, 72, 15) 

μασχαλισμός was then essentially an offering intended to avert evil 
or, what comes to the same thing, a kathartic offering (1e a symbol 
imdicating such an offering) It was consummated by murderers 
ἐπὶ ταῖς καθάρσεσιν (Sch 5, El 445), ὑπὲρ τοῦ τὴν μῆνιν ἐκκλίνειν 
as Ατιβίορῃ Byz says (p 221 N), τὸ ἔργον ἀφοσιούμενοι as we are 
told by Apostolius, Prov x1,4 All these mean the same thing But 
besides these there may still have been another intention present in 
the minds of the superstitious The mutilation of the murdered man 
took place according to Sch 5, Εἰ 445 (in the second version, there 
15 something similar even in the first, p 123, 18 f) iva, φασίν, ἀσθενὴς 
γένοιτο πρὸς τὸ ἀντιτίσασθαι τὸν govéa The mutilation of the corpse 
was transferred to the ψυχή that was leaving the body—such 1s the 
ancient conception to which Homer too 1s not a stranger (cf eg 
A 40 ff) If the dead man 1s mutilated he will not, for example, be 
able to hold or throw the spear which in Athens was borne before the 
murdered man at his funeral (if he left no kinsman as avenger behind 
him) and was then set up beside lus grave ([Dj 47, 69, Eur, Tro 
1147 f , Poll vin, 65, Ister ap, EM 354, 33 ff , AB 237, 30 f )— 
certainly for no other purpose than that of supplying the dead man 
himself with a weapon with which to take vengeance on his own account 
since no one else would Bonet him (Thus among the Tasmanians 
a spear was planted on the grave of the dead that he might have a 
weapon ready for fighting Quatrefages, Howines fossiles et hommes 
sauvages, Ὁ 346) Probably the Greek murderer when he ἐμασχάλιζεν, 
calculated in exactly the same fashion as the Australian negro who 
cuts off the thumb from the right hand of his fallen foe in order that 
his soul may no longer be able to hold a spear (Spencer, Princ of 
Sociol 1, p 212) 

In Soph, ΕἸ 446, the murderer after the μασχαλισμός also wipes 
the bloody imstrument of death on the head of the murdered man 
Murderers did this ὥσπερ ἀποτροπιαζόμενοι τὸ μύσος τὸ ἐν τῶ φόνω 
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(Schol) There are passages in the Odyssey which allude to the 
custom (μέγα ἔργον, ὃ of κεφαλῇ ἀναμάξεις, τ 92) as well as in Herodotos 
and Demosthenes (see Schneidewin on Electva) Their meaning 15 
quite correctly given m Eust on Od τ 92 ὡς εἰς κεφαλὴν δῆθεν 
ἐκείνοις (τοῖς πεφονευμένοις) τρεπομένου τοῦ κακοῦ Evidentty a mimic 
version of εἰς κεφαλὴν σοί Something similar is intended when the 
murderer sucks the blood of the murdered man three times and spits 
τῷ out again three times Ap Rh describes such a scene (ιν, 477 1), 
and something similar occurred in Aesch (fr 354, EM refers to this 
in immediate connexion with μασλαλισμός) Here too the object 15 
the κάθαρσις of the murderer, the expiation of the impious deed 
(4 θέμις αὐθέντησι Sodoxracias ἱλέασθαι, AR , ἀποπτύοαι δεῖ καὶ 
καθήρασθαι στόμα, A) Spitting three times is a regular feature in 
magic charms and counter-charms in this case the blood of the 
murdered man and with τὸ the power of vengeance that mses up out 
of the blood, 1s averted (despuimus comutiales morbos, hoc est, 
contagia rege1imus, Pin, NH 28, 35 )—-What “savage” tribe ever 
had more pnmuitive ideas or a more tealistic symbolism than the 
Greek populace —and perhaps not populace only—of classical times 
in the sinister bachwaters of their life into which we have here for a 
moment descended ? 
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ἀμύητοι, ἄγαμοι AND DANAIDES IN THE UNDERWORLD 


In Polygnotos’ picture of the underworld were to be seen the figures 
τῶν οὐ μεμυημένων, τῶν ra δρώμενα ᾿Ελευσῖνι ἐν οὐδενὸς θεμένων λόγῳ--- 
an old man, a παῖς, a young and an old woman, who bear water to 
a πίθος in broken pitchers Paus 10,31,9-11 The myths evidently 
founded upon an etymological play on words—those who have neglected 
the “completion ” of the holy τέλη and are ἀτελεῖς ἱερῶν (h Cer 482) 
must perform the .ain labour in the realm of Persephone of cairying 
water im broken vessels the Δαναΐδων ὑδρείας ἀτελεῖς (Axtoch 371 E) 
It can only have been an oversight that made Pausanias forget to say 
that the wi@os 1s τετρημένος. for this is essential to the story (see Pl, 
Gor 493 BC, Philetarr ap Ath 633 F, 18 (2, p 235 K], Zenob, 
Prov u, 6, etc), and certainly cannot, as Dietetich, Nekyza, 70, 
imagined, be replaced by the κατεαγότα ὄστρακα That the od 
μεμυημένοι, the ἀμύητοι, as the inscription on the picture called them 
(Paus § 9), were in fact those who had neglected the Eleusimian mysteries 
1s only a conclusion of Pausanias’ (or of his authority), as we see from 
the way he speaks in ἃ 11, but τὸ 1s probably the mght conclusion 
The Orphics took over the Eleusimian fable, but exaggerated it to 
the point of absurdity they rods ἀνοσίους καὶ ἀδίκους κοσκίνῳ ὕδωρ 
diayxdlover φέρειν in Hades (Pl, Rp 363 D, Gor 493 BC) In this 
they followed a hint given by a popular proverb—representing one of 
the ἀδύνατα---κοσκίνω ὕδωρ φέρειν (which 1s also Roman cf Plaut, 
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Pseud 102, as an “ordeal” Pln, NH 28, 12) It 15 not until 
later (nor in surviving literature before the Axiochus, 371 E though 
perhaps a little earlier on vase paintings from South Italy) that the 
story occurs in which 1t 1s the daughters of Danaos who are punished 
in Hades by having to fill the leaking vessel The reason given for 
this punishment 1s their murder of the sons of Aigyptos in the marnage 
bed but why did the punishment take this particular form? C'carly 
in the case of the Danaides their non-fulfilment of an important 
τέλος 18 requited in the ever ἀτελεῖς ὑδρεῖαι Their marriage union 
‘was uncompleted through their own choice (thus marnage itself was 
often called a τέλος and the wedding was preceded by προτέλεια and 
compared with the τέλη of the mysteries) In thisit 15 certainly implied 
that their deed had not been expiated, and they themselves had not 
found other husbands, but had as it were 1mmediately after thetr 
impious deed been sent down to Hades (cf Sch Eur, Hec 886, » 436. 
14 Dind) The daughters of Danaos came to the underworld as 
dyapo: To die before marriage was regarded as the height of ill-luck 
by the common people (cf Welcker, Syll ep, p 49) the essential 
reason being that those who die thus leave behind them nobody who 
is called upon to keep up the cult of their souls (E Tyo 380) Other 
ideas may have been vaguely combined with this Thus, on the graves 
of ἄγαμοι a λουτροφόρος was set up—a figure of a παῖς or a κόρη 
λουτροφόρος, or a vessel called the λουτροφόρος which has been identified 
with certain bottomless vases (see Furtwangler, Sammil Sabouroff, 
on Pl Iviu-lix, cf Wolters, 4th AMtith xvi, 378 ff) Can this 
have referred to a similar fate awaiting the ἄγαμοι after their death, 
a fate such as was imputed to the Danaides 1n particular as mythical 
types of those who are ἄγαμοι by their own fault ’>—an ever unsuccessful 
carrying of water for the λουτρόν of the brdal bath (Dieterich, 
Nekyta, 76, with some probability takes this as the reason for the 
water-carrying ) 

Of these two myths, was the one which appears later in order of 
time—the story of the Danaids—merely a subsequent development 
out of the earlier one (even said to occur on a black-figured vase), 
which told of the vain water-carrying of the ἀμύητοι" I cannot be 
so sure of this as 1 once was_ I cannot indeed admit (with Dummler, 
Delphica, 18 ff , who, however, fails to prove an earlier date for the 
story of the Danaids’ jar) that τὸ would be difficult to rmagine how a 
special class of human be.ngs came to be replaced later on by certain 
mythical representatives such as the Danaids were But it 1s a very 
suspicious fact that the Danaids do πο as a matter of fact represent 
the particular class of mankind—the dyvyro:—whose place they are 
supposed to have taken as their mythological representatives They 
are not ἀμύητοι at all, but ἄγαμος The ἄγαμοι and their ἀτελεῖς 
ὑδρεῖαι in Hades must have been familiar in popular belief 1n addition 
to this the mystical fable of the similar behaviour of those who had 
neglected the τέλος of initiation may have sprung up, but ceitainly 
not as the model of the ἄγαμοι story, more probably as a subsequent 
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rehandhng of 11 for the putposes of mystical edification (The story 
of the ἄγαμοι has a much more primit.ve and popular flavour and it 
alone gives a definite relation between the special labo.r of water- 
cariying in Hades and the nature of their default on earth) The 
mythical fate of the ἄγαμοι was then forgotten owing to the competing 
interest of the story of the ἄμνητοι, which, 1n fact, absorbed it, when 
a poe+—fora poctit must hax e been—tooh up whatstill surviving custom 
andits accompanying legend applied to the ay in general and transferred 
it to tne Dazatdes This version of the myth was then victorious 
in the general consciousness both over the popular tradition about the 
ἄγαμοι and the mystery fable of the ἀμυητοι ---Τῇ remains to be said 
that the Danaids \and the ἀμύητοι too 1n a lesser degree) were supposed 
to be punished by their ἀτελεῖς ὑδρεῖαι This, so long as τὸ was a matter 
of the ἄγαμοι simply, cannot have been the meaning of that fate nf 
purposeless toil in ther case any more than τῇ was 1m the case of Oknos 
Even \enopbon, Gec vu, 40, lets us see that the \ain toilers are not 
as a matter of fact intended to inspire horror, as sinners, but rather 
pity His words are οὐχ dods, of εἰς τον τετρημένον πιθον ἀντλεῖν 
Acyopevat ὡς οἐκπέρονται, Gre ματην πονεῖν δοκοῖσι vy Ac’, ἔφη ἡ γυνή, 
κα yap τλημονες εἰσιν, εἰ τοῦτο γε ποιοῦσι ΤὍῊΙΒ gives us the attitude 
of mind from which the whole story originally grew up 


APPENDIX IV 
ΤῊΣ TLTRALOGIES or ANTIPHON 


T ought not to nave admitted the doubt suggested in chap v n 176, 
as to the gen.ineness of the Tetralogies traditionally ascribed to 
Aitiphon ΣΕ have eximined more carefully the well known linguistic 
variations between the Tetralogies and speeches, v, and vi of Antiphen, 
and also the recently noticed divergenccs (see D:ttenberger, Hermes, 
31 32) of the Tetralogies from Athenian law (for which the author, 
like the declamation writers of later times, substitutes occasionally 
a ‘aus scholasticium "—a purelv fanc ful creation but one more suited 
to pleading in utramgue paitem) Δ these objections seem to me, 
on maturer consideration, insufficient to make us 1eject the identity — 
otherwise so well established—of the author of the Tetralogies with 
the author of the Speeches 
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RitvaL PunRIricaTION TirrecTrD ΒΥ RunvwING WATER, 
RUBBING WITH ANIWAL OR VIGETABLE SUBSTANCTS 
(σκίλλα, Fics), ABSORPTION CT THE matena pecans 
INTO Eccs 


For the purpose of ritual purification 14 15 necessary to have wate: 
drawn from runming spring» or streams, or from the sea θαλασσα 
κλυζει wav-a τἀνθρώπων κακα, Cur, IT 1193 (Hence 1m the exalted 
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semi-oracular language of bardic poetry ἡ ἀμίαντος = θάλαττα, Aesch, 
P 578 <Atasacrifice ὁ iapeds ἀπορραίνεται θαλάσσᾳ, sacrificial calendar 
from Kos JInscy Cos, 38,23) Various details on this point in Lomeier, 
De lusivat c 17 In the water thus drawn from running sources the 
power of washing off and carrying away the evil still seemed to be 
inherent When the pollution 1s unusually severe 1t has to be purged 
by the water from several running springs κρηνάων απὸ πέντε, 
Emped 452 M =143 Ὁ, ἀπὸ κρηνῶν τριῶν, Menand, deo 530, 
22 K , Orestes se apud tra flumina circum Hebrum ex responso 
purificavit (from the stain of matricide), Lamprid, Heltog vu, 7— 
or else at Rhegion im the seven streams which combine to form one 
river Varroap Prob, ad Verg,p 3, 4 Keil, Sch Theoc, prol,p 1, 
3 f Dub (and cf Hermann, Opuse τι, 71 ) Even water from 
fourteen different springs might be used at a punfication of murder 

Suid 476 BC Gaisf (ἀπὸ Sis ἑπτὰ κυμάτων, conclusion of an iambic 
or trochaic line) In all this the remarkable persistence of Greek 
ritual performances 1s shown once more. Even in a late period the 
same kathartic rules prevail An order of the Klarian oracle of about 
the third century AD (ap Buresch, Klaros, Ὁ. 9) commands those who 
seek 1ts aid ἀπὸ Ναιάδων ἑπτὰ ματεύειν καθαρὸν πότον ἐντύνεσθαι, ὃν 
θειῶσαι πρόσοθεν (taken from 1] ' 533, but understood in a temporal 
sense) ἐχρῆν καὶ ἐπεσσυμένως ἀφύσασθαι ῥῆναί re δόμους κλ And 
in ἃ magical papyrus (about tourth century), ap Parthey, 40} Berl 
Ak 1865, p 126, 1 234-5, instructions are given to collect ὕδωρ 
πηγαῖον ἀπὸ ζ’ πηγῶν ἴοι magic purposes (Then again in medieval 
superstition for the purposes of hydromantia “ water must be taken 
from three rrvnning streams, a httle from each”, etc —Hartleb ap 
Gnumm, p, 1770—probably a survival from classical antiquity cf 
Phn, NH 28, 46, 6 insbus putets, etc) Cf also and in general the 
completely analogous use of water in old Indian ceremonies of purifica- 
tion Oldenberg, Rel Veda, 423 ff , 489 --- περιμάττειν, ἀπομάττειν 

wiping-off of the uncleanness see Wyttenb ad Plu, Afor vi,pp 1006-7 
In this use περιψῆν also occurs in a transferred sense a φαρμακός 
1s called a περίψημα = περικάθαρμα, Ep ad Cor 1,4,13 Washing-oft 
with bran, earth, etc, 1s often mentioned Otherwise the σκέίλλα 18 
used or the bodies of sacrificed dogs ἐκάθηρέ τέ με καὶ ἀπέμαξε καὶ 
περιήγνισε δᾳδίοις (with περιήγν) καὶ σκίλλη, Luc, Necyow 7 The 
Superstitious Man 1s accustomed ἱερείας καλέσας σκέλλῃ ἣ σκύλακι 
κελεῦσαι αὑτὸν περικαθᾶραι, Thphr, Οὐ 28 (16) fin ΔΙῚ sorts of 
medicinal propertics were attributed to the σκέλλα (The idea 15 
elaborated farcically in the pamphlet of ‘‘ Pythagoras” περὶ oxiAAns 
[DL vim, 47 ? κήλης Cobet], an extract of which 1s given by Galen 
π᾿ εὐπορίστ 3, vol xiv, 576-9 K) But above all 1t 1s regarded as 
καθάρσιος Artem i, 50, καθαρτικὴ πάσης κακίας, Sch Theoc τ, 
121, and cf Cratin, Xefp 232 K Hence it 1s also ἀλεξιφάρμακον, 
ὅλη πρὸ τῶν θυρῶι κρεμαμένη, Diose 11, 202 fin (see Hermes, 51, 628) , 
such also was the teaching of '‘ Pythagoras” Pun, NH 20, 101, 
of it may be buried at the threshold Ar Aavaid fr 8 [255 H-G] 
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Tt 1s also λύκων φϑαρτική Artem 1, 50 (cf Gp 15, 1, 6, with notes 
of Niclas) As being able to keep off daimones (ἸΏ wolf-form) 1t was 
then used in rehgious “ purification Figs are also used for the 
purpose of religious cleansing and scounng (black figs particularly 
imferum deorum et avertentium in tutela sunt, Macr 3, 20, 2-3) 
Figs used ἐν καθαρμοῖς Eustath, Od, p 1572, 57 (? 1s this the meaning 
of the περιμάττειν of the eyes with figs im Pherecr ap Ath. 3, 78 Ὁ 
(132 K.j). Hence Ζεὺς συκάσιος = καθάρσιος (Eustath) Figs the 
best ἀλεξιφάρμακον Anst ap Jul, Ep 24, p 505, 7 ff From the 
specially magic properties of the fig comes the idea that fig-trees are 
never struck by lightning Plu, Smp 5,9, p 684C, Gp 11 2,7, 
Theoph Nonn 260, 288 (and cf Rh. Mus 50, 584), Lyd, fens 
fr fals 1,p 181 W , 4,4,p 69W The φαρμακοί at the Thargeha 
(above, chap 1x, n 26) wear strings of figs round their necks (Hellad 
ap Phot, Bibl, p 534a, 5 ff), and are beaten with branches of the 
fig-tree (xpd8a:) and with σκίλλαι (Hippon frr 4, 5, 8, Hsch 
κραδέης νόμος) here agam the figs have a kathartic purpose (Muller 
mistakes this, Dovzans, 1, 346), as 1s shown also by the presence of 
σκίλλαι as well (cf in general Theoc vn, 107, v, 121) Before the 
φαρμακοί were driven out of the city as scapegoais they were thus 
“purified ” with the above-mentioned κράδαι and oxfAAae The same 
thing 1s said 1n the story of the ravens which parodies this expiatory 
tite The ravens are offered up to “οιμός as a sort of φαρμακοι--- 
περικαθαίροντας ἐπῳδαῖς ddidvat ζῶντας, καὶ ἐπιλέγειν τῶ “οιμῷ 
φεῦγ᾽ ἐς κόρακας (Ατιδὶ fr 454 [496 Tbn 1, for a similar ἀποτροπιασμός 
(εἰς αἶγας ἀγρίας) see the commentators on Macar 1, 59, Diogen v, 49, 
cf τὴν νόσον (regarded as a daimon), φασίν, és αἶγας τρέψαι, Philostr , 
Hes, 179, 8 Kays) —Rubbing-off of the “impurity” was effected 
also with the dead bodies of puppies (σκέλλη ἢ σκύλακι, Thphn, Ch. 
28 [16]} Those ἁγνισμοῦ δεόμενοι were rubbed down with the bodies 
of puppies (which had been sacrificed to Hekate) περιμάττονται, 
and this is περισκυλακισμός, Plu, Q Rom 68, p 280 C 

It was beheved that these materials (wool and the skins of animals 
were also employed) received into themselycs the harmful and 
polluting substance This is why eggs are also used as καθάρσια 
eg in P Mag Lond,n 121,1 522 ap Kenyon, Greek papyrt tn 
Bil 1, p 101 (1893) ypdde τὸ ὄνομα εἰς ὠὰ δύο ἀρρενικὰ καὶ τῶ ἑνὶ 
περικαθαίρεις (sic) σεαυτὸν xrA More in Lomeier, Listy (ed 2 Zutph 
1700),p 258f They weremeanttoabsorbthe impurity ἀνελάμβανον 
τὰ τοῦ περικαθαρθέντος κακά, Auct π᾿ δεισιδ ap Clem, δὲν vu, p 844P 


APPENDIX VI 
HEKATE AND THE ᾿Εκατικὰ φάσματα, GORGYRA, GORGO, 
MORMOLYKE, Mormo, Bauso, GELLO, EMpousa, ETC 


Hekate herself is addressed as Γοργὼ καὶ Moppad καὶ Myvq καὶ 
πολύμορφε Hymn ap Hipp, RH ιν, 35,p 102,67D-S Sch AR. 
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11, 861, says of Hek. λέγεται καὶ φάσματα ἐπιπέμπειν (cf Eur, Hel 569, 
D. Chr iv, p 73M [i,p 70 AmJ, Hsch ἀνταία), τὰ καλούμενα ‘Exdraa 
(φάσματα ‘Exarixd, Marin, V Proc! 28) καὶ πολλάκις αὐτὴ μεταβάλλειν 
τὸ εἶδος διὸ καὶ "Εμπουσαν καλεῖσθαι Hekate-Empousa also in Ar 
Tagen fr 500-1 Sch Ar, Ran, 293, Hesych "Ἔμπουσα Thus 
Hekate is the sane as Gorgo, Mormo, and Empousa_ SBaubo also 1s 
one of hernames H Mag, p 289 Abel (Baubo probably identical 
with the Bafa mentioned among other χθόνιοι 1n an inscr from Paros 

᾿Αθήναιον, v, 15, cf the male personal names Βαβώ, Βαβείς Βαυβώ 
can hardly be etymologically connected with βαυβών unpleasantly 
fam.liar in Herond (though the mistake has been repeated τῷ Roscher, 
Myth Lex u, 3025), one does not see how a female daimon could be 
named after a male ὄλισβος The nature of Hekate makes 1ts more 
probable that she got her name from fav the noise of the baying 
hound cf βαυκύων, P Mag Par 1911) Baubo, too, is elsewhere 
the name of a gigantic nocturnal spectre Orph fy 216 Ab ; Lob, 
Agl 823-—Elsewhere these ἐπικλήσεις, or forms in which Hekate, 
Gorgo, Mormo, etc, appear, are found as the names of separate 
infernal spirits ζοργύρα' ᾿Αχέροντος γυνή Apollod wm θεῶν ap 

Stob, Ecl 1, 49, p 419, 15 W , cf [Apollod] 1, 5, 8 Γοργώ is 
probably only the shortened form of this daimon (she 1s alluded to 
as an inhabitant of Hades as early as Od A 634, in the κατάβασις 
of Herakles [Apollod] 2, 5, 12, χθονία Fopyd, Eur, Jon, 1053) 

Acheron, whose consort she 1s, must have been regarded as the lord 
of the underworld We also hear of a mothe: of the underworld god 

in Aesch, Ag 1235, Kassandra calls Klytaimnestra θύουσαν “Αιδου 
μητέρα In this very striking phrase it 1s impossible to take d&ov 
in its generalized sense (as Lob. docs 473, p 292), and the whole 
phrase as merely metaphoncal = αἰρομήτορα Why μητέρα in 
parhcular? And, above all, what would be the point of θύουσαν 7 
Klytaimnesira, of course, it goes without saying, 15 only metaphorically 
called the ‘raging mother of Hades", 1e a true she-devil, but 
the thing with which she is compared, from which the metaphor 1s 
taken, must have been areal figure of legend In exactly the same way, 
in Byz Greek, τῶν δαιμόνων μήτηρ 18 a figurative expression for 
a wicked woman sec Καλλίμ καὶ Χρυσορρόη 2579 ed Lambros, cf 

1b , 1306, τῶν Νηρηΐδων μάμμη In German too “ the devils mother ”, 
or grandmother, or the devil’s wife or bride, are of frequent occurrence 
in a metaphorical sense Gnmm, ἢ 1007, 1607 But im all these 
cases the comparison invanably implies the existence of real legendary 
figures to winch the comparison refers, and often enough in medieval 
and modern Greek folk-lore these creatures actually occur We may 
therefore conclude that the θύουσα “A:Sov μήτηρ was a real figure of 
Greek legend ‘‘ Hades” in this connexion cannot be the god of 
the underworld, common in Homer and a regular poetic character else- 
where, the brother of Zeus and Poseidon In that case his mother would 
be Rhea who certainly cannot be identified with the θύουσα “Acdou 
μήτηρ In local mythology there were numerous other underworld. 
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gods any of whom might be loosely called “Av5ys, the word being 
used as a general name for such deities But the “ raging ᾿᾿ mother 
of the underworld god has the most unnustakable resemblance to 
Hekate who flies about by night on the wind (see above, chap 1x, 
p 297 f , below, App vu) ψυχαῖς νεκύων μέτα βακχεύουσα (Reiss, Rh 
Mus 49, 181n , compares her less well with the “ huntsman of Hades ’’) 
It seems almost as 1f the two were identical local legend could quite 
well have made Hekate the mother of the underworld god {just as she 
was the daughter of Admetos, or of Eubouleus, 1e of Hades) If 
she 1s the same as Μορμώ (cf the Hymu ap Hipp, RH ιν, 35) 
then she was also known to folk-lore as the foster-mother of Acheron 
This title 1s applied to Moppodvxa τιθήνη of Acheron in Sophron 
fr 9 Katbel But Μορμώ 15 simply the abbreviated form of 
Moppodwen as Γοργώ is of Γοργύρα, and cf also Μομμώ Hsch, and 
with metathesis of p, MopBpe 1d (Μορμολ 15 mentioned together 
with Aayia, Γοργώ. ᾿Εφιάλτης, as a legendary creature in Str.. p 19, 
and see Ruhnken, Tim Lev, p 179 ff, Μορμολύκειον) Moppd 
also in plural ὥσπερ μορμόνας παιδάρια (φοβοῦνται), Xen, HG 4, 
4, 17, Hsch poppévas πλάνητας Satpovas (1e “ wandering”, as 
in Hesiod, and like the Erinyes in the Pythagorean σύμβολον, and the 
ἀλάστωρ, the unquiet and wandering soul whose name 15 derived 
from ἀλᾶσθαι---580 Lob, Paralip 450) Besides this we have ‘Exdras 
too in the plural Luc, Phtiops 39 fin. (perhaps only generalizing) , 
τρισσῶν ‘Exaray, P Mag Par 2825 f, "Ἔμπουσαι (with ἄλλα εἴδωλα), 
DP 725, etc, to say nothing of Γοργόνες. Μορμώ as a bogey to 
frighten children Moppw δάκνει, Theoc xv, 40 (cf [dvd] «Anois 
Mopyo‘is], a theatrical piece, probably a farce IGM Aeg 1, 125g) 
So too 1s the monster “άμια that kidnaps children Dumis, fr 35 
(2 FHG), DS. 20, 41, Heracht, Incred 34, etc Some details in 
Friedlander, Darsiell a ἃ Stiteng*,1, 511 f (as a mickname “αμώ 

Sch Ar, Eg 62) Mormo herself 15 called Lamia, Moppois τῆς καὶ 
Λαμίας, Sch Greg Nz ap Ruhnken, Tim Lex, Ὁ 182a With 
Mormo and Lamia Γελλώ 15 also identified (Sch Theoc xv, 40), a 
ghost that kidnaps children mentioned already by Sappho, fy 44, 
Zenob 1, 3, etc Kapxd, too, is the same as “άμια (Hesych) Lamia 
15 ev.dently the general name (see above, chap iv, n 115), while 
Mormo, Gello, Karko, and even Empousa, are particular Lamia, 
who also merge into one another Just as Mormo and Gello coincide, 
so also do Gello and Empousa [Γελλὼ εἴδωλον ᾿Εμπούσης, Hsch 
(Empousai, Lamiai, and Mormolyka: the same Philostr, V dp 
4, 25, p 145,16 Κα) Empousa, who appears in contmmually changing 
shapes (Ar, Ran 289 ff), 15 seen by human beings at night (νυκτερινὸν 
φάσμα ἡ ᾿"Ἔμπουσα, V Aeschtn uit , Philostr V. Ap 2, 4), but 
even more commonly at midday {like the Hekate of Lucian) 

μεσημβρίας ὅταν τοῖς κατοιχομένοις ἐναγίζωσιν, Sch Ar, Ran 293 
She 1s, τῇ fact, the daemonzum meridtanum known to Christian writers 
as Diana (Lob, dg! 1092, Gnmm, 1162) For devils appeamng at 
midday see Rochholz, Glaube « Br, 1, 67 ff , Mannbardt, Ant 
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Wald u Felde u, 1354 , Haberland, Zischy Volkerpsych. xu, 310 ff. , 
Drexler in Myth Lex u, 2832 ff , Grimm, 1661 Hekate, in so 
far as she appears a3 an ef8wAovin the upper world 15 identical with Emp 
and with Borbo, Gorgo, Mormo, as well as Gello, Karko, Lamia (Acc. 
to Sch AR ιν, 828 Stesichoros, ἐν τῇ Σκύλλῃ εἴδους [Eidois Bergk 
on Stes fr 13 quite unconvincingly] τινὸς Παμέας τὴν Σκύλλαν φησὶ 
θυγατέρα εἶναι Here Hek herself seems to be described as ‘a kind of 
Lamia”, Jor she was generally regarded as the mother of Skylla,e g by 
Akousilaos [73 B, 27 Vors] 1n the Hesiodic Eo1a?, 172 Rz [Sch. AR], 
and evenin AR himself who in iv, 829, explains the Homeric Kratans 
[μ 124] as merely a name of Hekate )—The vagueness of feature and 
confusion of personality 1s charactenstic of these ghostly and delusive 
apparitions In reality the individual names (in some cases 
onomatopceic formations to suggest terror) were originally the titles 
ot local ghosts In the long run they all come to suggest the same 
general idea and are therefore confused with each other and are 
identified with the best known of them, Hekate The underworld 
and the realm of ghosts 1s the proper home of these feminine daimones 
as a whole and of Hekate too, most of them, with the possible exception 
of Empousa, give way entirely to Hekate 1n importance and are 
relegated to children’s fairy-tales In the case of Gorgyra (Gorgo) 
and Mormolyke (Mormo) this fact 1s clearly attested Tamia and 
Gello carry off children and also ἀώρους from tlus life, hke other 
daimones of the underworld, Keres, Harpies, Ennyes, and Thanatos 
himself. The Lamiai nse to the ight from their underground lairs— 
λαμέας τινὰς ἱστοροῦντες (the oldest writers of histoues) ἐν ὕλαις καὶ 
νάπαις ἐκ γῆς ἀνιεμένας, DH, Thuc 6 Empousa appears on earth 
at midday because that was the time when sacrifice was offered to the 
dead (Sch Ar, Fan 293, sacrifice to Heroes at midday above, 
chap iv, n 9) She approaches the offerings to the creatures of the 
lower world because she herself is one of their number (In the same 
way the chthomic character of the Sewenes—thev are closely related 
to the Harpies—-1s shown by the fart that they too appear like Empousa 
at midday and oppress sleepers, etc, according to the popular 
demonology See Crusius, Philo! δῦ, 97 ff) 
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The Hosts of Hekate cause fear and sickness at πιρῃξ εἴτ᾽ 
ἔνυπνον φάντασμα φοβῇ xGovias θ᾽ “Ἑκάτης κῶμον ἐδέξω, Trag Incert 
fv 375 (Porson suggested Aesch) They form the νυκτέφαντοι 
πρόπολοι *Evodias, Eur, Hel 570 (These πρόπολοι τᾶς θεοῦ are 
probably also referred to 1n the defix1o CIG 5773, Wunsch, Tab 
Defix, p rxb) They are nothing else than the restless souls of the 
dead wandering in the train of Hekate Nocturnal terrors are pro- 
duced by ‘Exdrys ἐπιβολαὶ καὶ ἡρώων ἔφοδοι, Hp, Morb Sacr (vi, 
362 1) Hence Orph, H 1, 1, calls Hekate ψυχαὶς νεκύων μέτα 
βακχεύουσαν The souls which thus wander about with Hekate are 
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iD part those of the ἄωροι, 16 of those who have died before the com- 
pletion of their “destined * period of life, πρὶν μοῖραν ἐξήκειν βίου, 
Soph, Ant 896 cf Phrynich mn AB 24, 22, and πρόμοιρος ἁρπαγή, 
Inscy Cos, 322 Thanatos has acted unjustly towards them ἐν 
ταχυτῆτι βίου παύων νεοήλικας ἀκμάς, Orph, H 87, 5-6 The period 
of conscious existence on earth which they had left incomplete they 
must now fulfil as disembodied “‘souls”* aunt smmatura morte 
praeventas (animas) eo usque vagari istic, donec reliquatio compleatur 
aetatum quis tum pervimssent si non intempestive obussent, Tert , 
An 56 (They haunt the place of ther burial ἥρωες ἀτυχεῖς, of ἐν 
τῶ δεῖνι romp συνέχεσθε, P Alag Par. 1408, οἱ CIG 5858b) Fo 
this reason τὲ 1s often mentioned on gravestones (and elsewhere Eur, 
Alc 168 f) as something specially to be lamented that the person there 
buried had died ἄωρος see Cpigr Gr 12, 16,193 220, 1, 221, 2 
313,23 drexvos ἄωρος, 336, 2, and cf 372, 32, 18,38, CIG 5574 
(see also App 1 and chap xiv, pt u, n 155, dyapor) Gello who 
herself παρθένος ddpws ἐτελεύτησε then becomes a φάντασμα, slays 
children and causes τοὺς τῶν ἀώρων θανάτους, Zenob 11, 3, Hsch 
Vedi The souls of the ἄωροι cannot rest but must continually 
wander see Plaut, Most 499 They (ἀνέμων εἴδωλον ἔχοντες, 
H Hec,1 15 Orph,p 290 Ab) are the creatures which accompany 
Hekate in her nocturnal wanderings The Hymn to Hekate p 289 4b 
(cf P Mag Par 2727 ff) addresses Hek thus (10 ff) δεῦρ᾽ ‘Exarn 
τριοδῖτι, πυρίπνοε, φάσματ᾽ ἔχουσα (ἄγουσα Mein), ἥ τ᾽ ἔλαχες δεινας 
μὲν ὁδοὺς (δεινάς τ’ ἐφόδους ?) χαλεπάς τ᾽ ἐπιπομπάς, τὴν ᾿Εκάτην σε 
καλῶ σὺν ἀποφθιμένοισιν ἀώροις κεῖ Tues ἡρώων θάνον ἁγναῖοί τε (καὶ 
Mein , but this position οὗ τέ 1s a regular Hellenistic usage, occurs 
frequently in Orac Sibyll) ἄπαιδες xrA Thus the ἄωροι became the 
typical haunting spirits κατ᾽ ἐξοχήν Just as in this Hymn thev are 
summoned (with Hek) for unholy purposes of magic, so an awpos 
1s sometimes expressly invoked in the defivrones which were placed 
in graves (esp 1n those of ἄωρος see the instructions givenin P Mag 
“Par 332 ff, 2215, 2220 , P Anastasy,1 336 ff 353) λέγω τῶ 
ἀώρω τῶ «lard τοῦτον τὸν τόπον, οἰα 1 Roman defixo,I 516 οἱ It 1047, 
ἐξορκίζω σε, νεκύδαιμον ἄωρε, leaden tablet from Carth, BCH 1888, 
p 299 (Tab Defix, p xv1) cf also P Mag Pay 8451, 13908, 
παράδοτε (the victim) ἀώροις, leaden tablet from Alexandna, Rk Mus 
9, 37, 1 22, a lead tablet from Phrygia (BCH 1893, p 251) has 
γράφω πάντας rods ἐμοι ἀντία ποιοῦντας μετὰ τῶν ἀώρων ᾿Επάγαθον 
Σαβῖναν, etc In the curses of Epigy Gr, p 149, the ‘Exdrns 
μελαίνης δαίμονες alternate with ἄωροι συμφοραί, see also Steirett, 
Amer Sch Athens, u, 168—Everything that has been said of the 
ἄωροι apphes also to the βιαιοθάνατοι (or βίαιοι, a term found in the 
magical papyi: cf also βιοθάνατον πνεῦμα, P Mag Pa, 1950) 
they are a special kind of ἄωρος they find no rest, see above, chap v, 
n 147 Tert, An 56-7 Serv, 4 ιν, 386, quoting the physic, 
cf also Heliod, 2,5, p 42, 20 ff Bk A βιαιοθάνατος, who has thus 
been deprived of his hfe, has to make special supplication for admission 
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into Hades Epigy Gr 625, cf Verg, A. iv, 696 ff Such souls 
become ἀλάστορες, wandering spirits see above, Append vi, p. 592, 
wandering of a βιαιοθάνατος, Plu, Crm 1—Finally the souls of un- 
buried persons who have no share in the cult of the souls or home 
in the grave are also condemned to wander (cf Eur, Hee 31-50) 
see above, chap v, p 163 The ἄταφος 1s detained ἐνθάδε, Soph, 
Ant 1070, and wanders about the earth: ἀλαΐνει, Eur, Tvo 1083, 
cf Tert, 4m 56. Hence the souls of these ἄταφοι could be forced to 
appear 4nd answer the sorcerer Helhod, p 177, 15 ff Bk , nite 
condttts Manbus the wanderings of the soul cease Phn, Ep 7, 27,11, 
Luc , Philops 31 fin —The art of the μάντις and of the καθαρτής (and 
of the ἀπομάκτρια γραῦς, Plu, Superst 3, p 166 A) 1s supposed to keep 
off such nocturnal terrors, it 1s “ purification” precisely because 
it dnves away such unholy beings, It 15 also a kind of καθάρσιον 
that 1s employed when ἀπομαγδαλίαι (instead of to the dogs Ath 
409 Ὁ) are thrown out ἐν τοῖς ἀμφόδοις γινομένοις νυκτερινοῖς φόβοις 
(Harmodios of Leprea ap Ath 149 C),1e to Hekate and her rout 
which also appears as a pack of hounds 
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DISINTEGRATION OF CONSCIOUSNESS AND REDUPLICATION OF 
PERSONALITY 


In that period of extreme excitement the Greeks must have had 
frequent expenence of the abnormal but by no means unusual psychical 
state in which a division of consciousness takes place and 
becomes apparent The single personality splits up into two (or 
more) distinct cenires of consciousness, and these give rise to two 
personalities (succeeding each other, or contemporaneous), with a 
double will and a double intellect appearing 1n one man’ Even un- 
prejudiced psychological observers of our own time are unable to 
describe such phenomena, which appear (spontaneously or produced 
experimentally) in certain neuropathic conditions, except as a reduplica- 
tion or multiplication of personality A second self comes into being, 
a second centre of consciousness following or by the side of the first 
and normal personality, which 1s generally unaware of the existence 
of its tival (Probably the most complete and cautious account of 
these maitcrs 1s that given by Pierre Janet in L’automatisme 
psychologvque, Pans, 1889) When such phenomena appear m con- 
junction with marked religious or spirituahstic tendencies they are 
naturally explained in accordance with these:intellectual preconceptions 
The appearance 1Π a man or woman of an intelligent will, unguided or 
unperceived by the normally dominant personality, 1s conceived as the 
entrance of a foreign personality into the individual , or as the expulsion 
of the real soul of the individual by such a demonie or spiritual visitor 
Nothing, however, is commoner, in all ages, than the religious or 
spiritualist preconceptions that lead to such an explanation, and so 
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what the Greeks called ἔκστασις or κατέχεσθαι ἐκ θεοῦ has been a very 
frequent explanation of such mysterious occurrences fiom the earhest 
times (and in the present day) It has appealed just as much to the 
petson affected by such “ reduplication of personality ” as to those 
round about him (unless they have been scientifically educated) 
The actual experience of such phenomena 1s generally a fact, fancy 
begins only with the explanation offered For the Greeks the Pythia 
was always the best. known example of such “ possession ” of a human 
being by a foreign wil] οἱ spini which seemed to enter violently and 
from outside into the human individual, having httle correspondence 
(as it usually happened) with the character or the intellect 
of the ‘* medium’ in bis or her normal state of consciousness The 
Sibyls, Balides, Βάκχοι, the seers and pmests of purification, 
Epimemdes, Ansteas, and so many others, were further cases of the 
ascent of the soul to the divine or the entrance of a god into the soul 
It was mevitable that the idea of an immediate relation between the 
soul and the divine, and of the divine nature of the soul ttself, should 
grow up im connexion with such cases as these, and seem to be 
authenticated 2n them more than in any other way Greece 1s not the 
only place where this has happened 
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Tuc Great ORPHIC THEOGONY 


The information about a coherent Orphic Theogony and Anthropogony 
which has come uown to us from the statements of Neoplatonic 
philosophers and their contemporaries, 1s derived, as Lobeck very 
mightily concluded, from the ἐν ταῖς ῥαψῳδέαις ᾿Ορφικαῖς θεολογία, ἣν 
καὶ οἱ φιλόσοφοι διερμηνεύουσιν (Damasc, Princ, p 380 K) This 
last statement means that they were explained in lectures given by 
the heads of the Platonic school since the time of Svrianos (’Op¢ixal 
συνουσίαι of Syman Procl, τῷ. Tim 96 B, Schoha of Proclus on 
Orpheus, εἰ καὶ μὴ εἰς πάσας τὰς ῥαψῳδίας Marn, V Proct 27), 
Wnitten commentaries were also published, more particularly in order 
to prove the συμφωνίαν ᾿Ορφέως, Πυθαγόρου καὶ Πλάτωνος (Syrnanos 
wrote a book with this title, wrongly ascribed to Proclus by Suidas 
see R Scholl on Procl τη ®f,p 5 Probably the work of Syx. εἰς τὴν 
᾽Ορφέως ϑθεολογέαν 15 the source of Orph, frr 123-4, which are traced 
back in the Θεοσοφία, § 50, to Ζυριανὸς ἐν τοῖς ἑαυτοῦ πονήμασιν From 
Syr also probably comes the citation from Orpheus ἐν τῇ τετάρτῃ 
ῥαψῳδίᾳ, 1b, ὃ 61) The older Neoplatomists before Synanos took 
little notice of the Orphica Plotinos gives no quotation at all (though 
perhaps an allusion in 4, 3, 12, see Lob. p 555), Iamblichos quotes 
nothing from immediate acquaintance, Porphyrios, who read every- 
thing, gives a little (fry 114, 123 Euseb from Porph , 211) and 
what he does give certainly comes from the Rhapsodiai In fact, 


APPENDIX IX 597 


the Neoplatonics as a whole when they quote Orpheus from their 
own knowledge (and do not, ἔοι example, simply write ‘‘ Orpheus ” 
instead of “‘ Pythagoras” see above, chap x, n 9) use the 
Rhapsodiai ovly, as Lobeck rightly maintains, p 466 (Abel did nat 
realize this, to the detriment of his collection of the frr) The ttle 
of the poem they used can hardly have been Θεογονία (This seems 
to occur asa title:in fy 188 [Clem Al fromauct π᾿ κλοπῆς] In fr 108 
it is only; a descnption of contents, fy 3101s spurious In Suidas, 
Ga:sford’s MSS , we do indeed read of a @eoyovia, ἔπη ““ac’” but the 
figure indicating the number of lines corresponds most. suspiciously 
with that of the previous ὀνομαστικόν, and in any case would be 1π- 
sufficient for the great length of the ῥαψῳδίέαι) It seems extremely 
probable (as Lobeck already suspected, p 716, 726) that the simple 
description an Orphic poem divided into several Rhapsodiat, fepot 
λόγοι ἐν ῥαψῳδίαις κδ' (Suid), was the real title of the poem, which 
consisted of several ῥαψῳδίαι This ἑερὸς λόγος (the plural only means 
that there were several books) 1s, however a different one (Lobeck 
missed this, p 716) from the fepés λόγος which Epigenes (ap Clem Al., 
Θὲ 1, 21, p 144P) attributed to the Pythagorean Kerkops (And 
again when Suid attributes the 24 Rhaps to the Thessalian Theognctos 
or to Kerkops he also means the old ἱερὸς λόγος not divided nto Rhaps , 
and confuses this with the later and much extended ἱερὸς λόγος ) 
The older ἱερὸς λόγος 1s that alluded to by Cic., ND 1, 107, and prob. 
also by Plu, Smp 2, 3, 2, p 636 Ὁ (fv. 42), the quotation in EM, 
(fy 44) from the 8th Bk. refers to the later ἱερὸς λόγος But it 18 
certain that the ἱερὸς λόγος in 24 Bks, the poem possessed by the 
Neoplatonists, from which by far the greater number of our fragments 
are taken, was not a work of the sixth century, wntten for instance 
(as Lobeck was inclined to think, 683 f) by Onomakritos It 1s even 
untrue—regrettably enough we might add—that as the Neoplatonists 
presumed (and Lobeck believed 1n consequence p 508, 529 f, 602, 
613) Plato knew and made use of the ‘‘ Rhapsodies”* (This emerges 
with particular plainness from Gruppe’s study of the question in 
Jb Philot Supp xvu, 689 ff) And when this 1s gone no other evidence 
for the earlier date of the Orphic Theogony 1n this form 1s left. And 
in the very few passages in which a real comcidence (and not a doubtfully 
assumed one) exists between the Rhapsodies and Pherekydes, 
Herakleitos, Parmenides (see Lob, p 532, Kern, Theogon, p 52, 
Gruppe, p 708) or Empedokles, the poet of the Rhapsodies 1s the 
borrower not the creditor The age in which he lived cannot be 
precisely determined , the fact that Neoplatonic writers are the first 
to quote him does not settle the question, 11 1s uncertain whether 
he lived after (as I think) or before the (otherwise unknown) 
Mieronymos whose statement about an Orphic Theogony 1s quoted by 
Damasc , Prine 381f K In any case Gruppe (p 742) has correctly 
appreciated the character of the bulky poem (equalling or even sur- 
passing the length of the Iliad), when he says that it consists in the 
main of a loosely connected patchwork of older O1phic tradition. 
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There are many points in which agreement between the Rhapsodies 
and older Orphic teaching and poetry 15 still demonstrable lines from 
older Orphic poems were taken over unaltered, subjects from older 
Orphic Theogonies were combined, sometimes without regard for their 
divergent character different versions of the same motif occur 
together Thus we have the κατάποσις (modelled eventually upon 
Hesiod) twice over in the first version Zeus swallows Phanes, in 
the second the heart of Zagreus Both mean the same thnog the 
devouring of the heart of Zagreus may perhaps belong to the older 
Orphic legendary matenal, the devouring of Phanes to the later 
The personality of ®avys, however, cannot have been unknown even 
to the older stratum of Orphic poetiy DS 1, 11, 3, quotes a line 
of “ Orpheus”, which certanly was not taken from the Rnaps, in 
which Φάνης is mentioned (and identified with Dionysos) And in 
a gold tablet, folded up with the tablet bearimg an inscription of 
Orphic character, J Ste εἰ Jt 642, and found in the same grave near 
Sybaris, there occurs in addition to other (illegible) matter a list of 
divine names which includes that of Φάνης (and also Πρωτογοιῖος 
here apparently distinguished from ᾧΦανης with whom this figure of 
Orphic theology 1s generally identified) see Comparetti, Notte 
deglt scart dt antichita, 1879, p 157, 1880, p 156 This establishes 
the existence of this figure of Orphic mythology as early as the third 
cent Bc the prob date of these tablets} —We may therefore employ 
the facts derived from the Rhapsodies with some confidence for the 
reconstruction of Orphic poeiry and doctrine at those points at least 
in which coincidence with older Orphic teaching and the fantastic 
creatures of Orphic theology can still be proved [I leave these remarks 
exactly as they stood in the first edition of this book, for they still 
fully correspond to mv own opinion Others in the meanwhile have 
expressed divergent views, esp Gomperz, Greeh Thinkers, 1, p 539 
But that Gruppe’s proof of the fact that Plato did not know the 
Rhapsodist Theogonv 1s “ἧ wholly unsuccessful”, το something which 
no one has yet sought to show upon intelligible gsounds Until such 
a disproof 1s forthcoming the belief in the early date of the Rhapsodies 
has no real ground on which to stand J 
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Prrvious LivEs or PytHacoras His Descent To HADES 


Pythagoras’ miraculous power of remembering what had happened 
long ago in previous lives seems to be already alluded to m 
the lines of Empedohles, 430 ff M = fy 129 Ὁ Lhe legend in 
which it was related how Pythag showed that he had once been 
Emphorbos the son of Panthous who had been slain by Menelaos in 
the Troj1n war, muct, at any rate, have been put forward at an early 
peiiod The story 1s often told or alluded to DS 10,6,1 3 Sch V 
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on P28, Max Tyr 16 {1,287f R), Porph, VP 26-7, Yamb!, VP. 
63, Philosir, V AP 1,1,1, 8,7,4 Her 17, Ὁ 192, 23 ff Ks, 
Tatian, Gy 25, Hor, C 1, 2810, Ov, M 15, 160 ff , Hygin 112, 
Lact , Inst 3, 18, 15, cf also Call, fr 83a (completely misunder- 
stood by Schneider) who even calls Pythag ‘‘Euphorbos”, as Hor. 
does and Luc, DM 20,3 The story 1s always told 1n such a way 
as’ to mmply that no intermediate ἐνσωματώσεις of his soul had taken 
place between Pythag. himself and Euphorbos (they are definitely 
excluded in Luc, Gall 17)—Why was Euphorbos in particular 
selected ? The fact that through his father Panthous he had a special 
connexion with Apollo, like Pythagoras (a true ψυχὴ ᾿Απολλωνιακή * 
cf also Luc, Gall 16), can hardly have been sufficient reason (as 
Gottling, Opusc 210, Krische, Soc Pythag 67 suggest) —Euphorbos 
was taken up and made one of a whole senes of previous incarnations 
{Aithalides—Euphorbos—Hermotimos—Pyrmhos the Delhan fisherman 
—Pythagoras) by Heraklerdes Pont DL vm, 4-5 (with which 
agree Hippol, RH 1, 2,p 12, 54f D-S, Porph, VP. 45, Tert, 
An, 28, 31, Sch Soph, Εἰ 62) Starting with Aithalides (to whom 
Herakleides was perhaps the first to ascribe the gift of miraculous 
memory in addition to other miraculous powers) the power of ἀνάμνησις 
in hfe and death was transmitted through all the links in the chain 
down to Pythag himself (The story of the shield of Euphorbos was 
now tiansferred to Hermotimos for obvious reasons) According to 
DL. Herakleides φησὶν περὶ αὑτοῦ τάδε λέγειν (τὸν Πυθαγόραν) It 1s 
very possible that the language 15 here inexact and Herakleides did 
not (as the words of DL would stnctly suggest) appeal to a state- 
ment of Pythagoras (in a book) but represented him as saying all this 
(im a dialogue) If this 15 correct, apart fiom the incarnation as 
Euphorbos which he took over from the tradition, Herakleides invented 
all the rest, according to his own fancy The fable was then taken up 
with variations by others in Sch AR 1, 645, two versions derived 
from the fiction of Herak} but diverging in some points are mentioned 
(one being supported by of Πυθαγορικοί, the other by Pythagoras 
himself—in a book? Πυθαγόρας φησίν are the actual words). 
What Gellius 4, 11, 14, has to say on the authority of Klearchos and 
Dikatarchos differs (except in the matter of Euphorbos) entirely from 
Herakleides (and the names given should not be altered) But 2t 
ταν, nevertheless, be essentially the same fable over again, this time 
in the form of a parody of Herakl (which 1s not very likely in the case 
of Klearchos but suits Dikaiarch very well} Encouraged by these 
‘predecessors Lucian in the Cock (19-20) carried still further the parody 
of the fabulous tale The story of Herakleides seems to be seriously 
used τη the γραφή in which Pythagoras αὐτός φησι δι' ἑπτὰ καὶ διηκοσίων 
ἐτῶν ἐξ ἀΐδεω παραγεγενῆσθαι ἐς ἀνθρώπους, DL vu, 14 As Diels, 
Archi f Gesch Philos πὶ, 468 f, shows to be very probable, this 
was τῇ the ps -Pythagorean book written in the Ionic dialect, not 
before the third century and divided into three parts, which DL 
quotes and makes use of (vin, 6, 9, 14, cf alsoSch Pl, Rp 600 B) 
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Pyth here states that he appears on earth from the underworld " every 
207 years", and the calculation may possibly be based on the series 
of lives invented by Herakleides and the Chronology of Apollodoros 
(in which case it could not be before the last century B c), thus 

Pythag born 572. Pyrrhos 779, Hermotimos 986, Euphorbos 1193 
(in the first year of the Τρωικά acc to Eratosthenes and Apollodor ), 
Aithalides 1490 It must indeed be admitted that this method of 
reckoning makes the gross error of calculating from birth to birth 
instead of from the death of A to the birth of B (Other intervals 
are given in Theologuin Anthm, p 40 Ast [216 = 6% DL vm, 14, 
should not be altered to suit this as I once proposed], Sch Bern 
Lucan ix, I, p 289, 12 Us [462, ? an error for 432 = 2 x 216, cf 
Theol Astth, p 40, 30]}—The existence of a Pythagorean writing 
belonging to the Ῥοιιοά before Herakleides, τι which these previous 
hves of Pythag were mentioned cannot be certainly proved It mght 
be supposed (as I once supposed Rh Mus 26, 558) that the con- 
yunction of the legend of Pythagoras’ previous lives with the descent 
of P to Hades, which appears in Sch Soph, ΕἸ 62, and Tert, An 28, 
15 ancient and onginal, mm which case the previous hives would have 
been described in a Pythagorean κατάβασις εἰς ἅδον But the con- 
junction 15 quite arbitrary and 1s not such as would be likely in a 
Pythagorean book on the descent the descent 1s, in fact, told as 
a parody, the form which had been given to 1t by Hermppos, and 
with the implication that 1t 1s untiue Nor 15 it very likely that the 
previous lives would be described 1n connexion with a descent to 
Hades, considering that Pyth remembered them while alive on earth 
and not m ἃ condition of ecstasy, and did not learn of them in Hades 
It would be more natural that, vice versa, an acccunt of the previous 
lives should also include something about τὰ ἐν diov—the ἀνάμνησις 
included that also cf DL vin. 4 fin (sce the decisive objections to 
Mv previous view raised by G Ettig, Acheruntica, Lexpz Stud 13, 
289 6) ‘This applies equally to the τιον of Diels! (Archt., p 469) 
that Herakleides (in his work 7 τῶν ἐν ἅδου) told of the previous lives 
of P in connex.on with the descent of P to Hades and that Herakl 
was the first to make P go down to Hades There 15 nothing to prove 
that Herakl did this or to make it even probable Without any 


1 What Diels, Puvmenides, p 15 (1897) says in support of his view 
might stand 1f we were willing to ignore the fact that Pythag, as has 
already been 1emarked, remembered his previous lives while he was 
stil ahve, and not in the ecstatic condition—not ἔξω γενόμενος τοῦ 
σώματος But this is a fact, so that Diels’ view remains untenable — 
T cannot see what there 15 of a “rationalist " character (Diels) in the 
fact that Pyth saw Hesiod and Homer in Hades undergoing pumsh- 
ment ἀνθ᾽ ὧν εἶπον περὶ θεῶν (DL vin, 21) This 15, mm fact, an anti- 
rationalist, priestly invention (and so I see Dieterich also understanas 
it, Nekyia, 130) This fact certainly does not tell against the view 


that the Hades poem had its ongin :m the siath (or the first half of the 
fifth) century Bc 
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grounds for doing so Diels supposes that what Pythagoras (acc to 
Sch Ambros on a 371) “ φησίν" ἔξω γενόμενος τοῦ σώματος ἀκήκοα 
ἐμμέλους ἁρμονίας, was said by Pythag, not in a book going under 
hus name, but in a dialogue by Herakleides (who 15 not even 
mentioned in that Schol) There 15 no reason at all to doubt 
that these words (as Lobeck supposed, 944) came from a book 
ascribed to Pythagoras himself, in which he described his ekstasis 
and ecstatic visions (cf Sch Anst 496b, 1f,13ff Br) Thereis no 
further definite evidence for the existence of such a Pythagorean 
KardBaas eis ἅδου (for the γραφή of DL vin, 21, has another and 
better imterpretation, as already remarked) But a fairly early date 
for the origin of at least a legend about a descent of P to Hades (and 
of quite definite statements about τὲ with a propagandist aim) 15 attested 
by Hieronymos of Rhodos ap DL. vin, 21 (But we should not 
without more definite reason ascribe the invention of the fable itself 
to Hieron , as 1s done by Hiller, Hier Rh frag, p 25 What reason 
could Hieron have had for inventing anything of the kind 3) Further, 
the lines of the comic poet Arstophon ap DL vi, 38 [fr 12 K], 
already suggest that such legends were in existence in the third century 
BC Whether the work on the subject of Pythagoras’ descent to 
Hades called forth the legend or whether the legend was already current 
and called forth the book, must remain undecided But in any case 
the book included no account of the previous lives of Pythagoras 

these (apart from the older legend of P and Euphorbos) were first 
put forward by Herakleides Pont (but not the Descent of P to Hades) 


APPENDIX XI 
INITIATION CONSIDERED AS ADOPTION BY THE Gon 


The Mystes whose soul 1s speaking 1n the first of the gold tablets 
found at Sybans (Diels, No 18) says, | 7-8 ἱμερτοῦ δ᾽ ἐπέβαν 
στεφανοῦ ποσὶ κμαρπαλίμοισι, δεσποίνας δ᾽ ὑπὸ κόλπον ἔδυν χθονίας 
βασιλείας This ὑπὸ κόλπον ἔδυν.. can hardly mean anything else 
than I seek (as ἱκέτης) the protection of her maternal bosom (or lap) 
It would certainly be attractive to take this (with Dieterich, de hymn 
Orph , p 38) as referring to a symbolical act, corresponding to the 
ceremony in which in Greece and elsewhere, the adoption of a boy, 
his reception into a new yévos, was symbolically represented (DS 
4, 39, 2, in particular records the process, see Wesseling’s learned 
note there, οἵ also Preller, Gy Mythol 41,702) But such a symbolical 
proceeding τὲ 1t was to bring about the association of the μύστης with 
the goddess must have taken place already in the ὄργεα once held upon 
earth—here we are in Hades, and 1t 1s to say the least of it difficult 
to beheve that this διέλκεσθαι τοῦ κόλπου can have been supposed 
to occur in Hades in the neighbourhood of the goddess herself (a fact 
which made a merely symbolical act of the kind supposed quite 
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unnecessary),—Apart from this the views of Dieterich are quite sound - 
the ceremony was essentially regarded as an adoption of the μύστης 
by the goddess or the god, as a reception of the initiated into the divine 
γένος The δράκων (who represents the god himself) διελκόμενος τοῦ 
κόλπου in the Sabazia seems actually to have had this meaning 
Further the μύστης 1s sometimes called senaius, or tm acternum 
venaius (Apul, Μ wu, 21, CIL, κι, 510, 736), the day of his 
imtiation 1s his vatalss sacer (Apul, ΔΙ a1, 24, where natalem sacrum 
should be read) 1m these circumstances we may venture to recall 
that the above-mentioned solemn ntes of adoption also represented 
a new birth of the θετὸς vids from the womb of his new mother (see 
DS le Hence Heras called the δευτέρα τεκοῦσα of Herakles whom 
she adopted Lycophr 39, and hence also the adopted 1s called 
Seurepémorpos,1e reborn Hsch sv ad fin) This conception also 
provides the simplest explanation of the fact that the μυῶν, who 
has received the νέος μύστης into the divine γένος to which he himselt 
already belongs, can be called the pates or parens of the μύστης (Apul, 
M x1, 25, Tert, Apol 8, ad Nat 1, 7)—he effects the entiance of 
the new member into his own family (In Greek the name for such 
a mystic “father”? seems to have been πατρομύστης, CIG 3173, 
3195 )—This conception of a new birth by imitiation reminds us of 
the Christian idea of yvebivith by baptism (which in 1ts turn 15 
developed from older Jewish ideas see Annch, Ant Alysirienwesen, 
Ῥ 111,n) It 1s nevertheless one which the Greeks themselves had 
δὲ anearly date The μύσται of the Lleusima seem to have been not 
far from regarding initiation as an adoption into the divine γένος 

In the ps -Platonic Aazochus, p 371 D, we read in the description 
of the χῶρος εὐσεβῶν ἐνταῦθα τοῖς μεμνημένοις ἐστί τις προεδρία 
καὶ τὰς ὁσίους ἁγιστείας κἀκεῖσε συντελοῦσι πῶς οἷν οὐ σοὶ πρώτω 
μέτεστι τῆς τιμῆς, ὄντι γεννήτῃ τῶν θεῶν, καὶ τοὺς περὶ ᾿Ηρακλέα 
τε (perhaps δέ would be better) καὶ Διόνυσον κατιό:τας εἰς “ΑΑιδου 
πρότερον λόγος ἐνθάδε (re at Athens) μυηθῆναι καὶ τὸ ϑάρσος τῆς 
ἐκεῖσε πορείας παρὰ της ᾿Ελευσινίας ἐϊ αύσασϑαι ---δτε Axtochos (for 
τῇ 15 to him that Sokrates 1s speaking) 1s plainly described as γεννήτης 
τῶν θεῶν simply and solely because he belongs to the μεμυημέιοι 
According to Wilamowitz (Gott Gel Anz, 1896, p 984) he 1s called 
γεννήτης τῶν θεῶν only as a member of the γένος of the Εὐπατρίδαι 
to which he apparently belonged But that anyone just on the 
Strength of the by no means uncommon fact that he belonged toa yévos 
that happened to trace its earliest origin from a god (nor 15 1t certain 
even that the Εὐπατρίδαι did this)—that anyone on tls account 
should have dared to call himself a “member of the same tamily as 
the gods "’ 1s to sav the least of 11 difficult to parallel In ihis case at 
any rate nothing of the kid can be meant Irom the gereral principle 
that the init:ated have a προεδρέα in Hades τὲ 15 deduced simply as 
conclusion from premiss, with a “surely then "—(mds οὖν ot—), 
that Axiochos too may hope to enjoy this same honour (τῆς τιμῆς-- 
It is then entirely impossible that to account for this hope, a reason 
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should be imphed and expressed which, like the supposed descent 
of Axiochos from the gods, had nothing to do with the mystenes and 
the privileges of the μύσται If it was the (alleged) descent of 
Axiochos from the gods which secured him τιμή τὰ Hades τὲ would 
be quite meaningless to accompany the mention of the τιμή thus 
secured to Axiochos with an allusion to the τιμή obtaimed on qmte 
different grounds by the μεμυημένοι (which yet is mysteriously 
equivalent to that obtained by nght of birth) This allusion, moreover, 
1s put in such a way that it quite unambiguously includes the special 
case of Axiochos in the common denomination of the pepunpero: of 
whom he 1s said to be one ‘The fact, indeed, that the privileges of 
the μεμυημένοι is the only subject alluded to throughout 1s shown 
also by the third and last sentence the famous cases of the initiation 
of Herakles and Dionysos are only mentioned as emphasizing still 
further the importance of μνηϑῆναι for those εἰς ddou κατιόντας 

Here then Axiochos can only be called γεννήτης τῶν θεῶν in so far 
as he is μεμυημένος Why, indced, he πρῶτος, before other μεμυημένοι, 
should have a claim to the honour of προεδρία 1s something that our 
text does not say and that can hardly be extracted fromit. It certainly 
appears that Axiochos has a special privilege beyond that of other 
Mysta: Had he reached a specially high stage of the τέλη which was 
not open to everyone and at which kinship with the gods was first 
fully assured ? Did the family of the Εὐπατρίδαι undertake some 
active part in the μύησις which gave them a closer relation to the gods ? 
In any case his claim to be regarded as γεννήτης τῶν θεῶν must have 
depended on his having been initiated at Eleusis 

Now this kinship with the gods to which he thus attains can only 
be made intelligible, 1f, 1n accordance with the analogies adduced 
above, we regard the μύησις (or perhaps only 11s highest stages) as 
a symbolic adoption by the divinities, suggesting or representing 
entrance into the divine γένος No one will maimtain that γεννήτης 
τῶν θεῶν 15 a ‘‘ very unnatural phrase” (Wil) for one who has been 
“adopted "* by the gods, who will recall the fact that at Athens the 
adopted person was inscribed εἰς τοὺς γεννήτας of the adopter (Is 
7,13, 15, 17, 43), or, which 1s preciscly the same thing, eis τοὺς ovy- 
γενεῖς of the adopter (Is 7, 27, 1) Thereby he becomes himself 
γεννήτης of the members of the γένος into which he thus enters, he 
15 now their γεννήτης, or, as it 1s once expressed in an absolutely 
equivalent phrase, their συγγενὴς κατὰ τὴν ποίησιν ([Dem 1 44, 32) 

Thus the fully mmitiated 15 γεννήτης of the divine family, κατα τὴν 
ποίησιν 
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MacicAL ExorcisMs OF THE DEAD ON LATE κατάδεσμοι, 
φιμωτικά, ETC 


Invocations and conjurings of ἄωροι and other νεκυδαέμονες of an 
earlier period are mentioned above (p 594f) Toa later period belong 
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the defiviones found at Cyprus (Kunon) and edited in the Proc of 
the Soc of Bibl Archaeology, p 174 ff The defixtones are there 
called παραθῆκαι, φιμωτικαὶ ποῦ ἀντιδίκου (1, 39, and trequently), 
or φιμωτικὰ καταθέματα (ιν, 15, etc) φιμοῦν and φιμωτικόν in this 
rude Egypto-Synan Greek are equivalent to the terms, otherwise 
usual for such magic charms. καταδεῖν, κατάδεσμος (see above, chap 1, 
n 107) SeealsoP Afag Lond (Kenyon, Greek Pap in BM ,p 114), 
1 967 ff inan appeal toa god (δεῦρό por καὶ φίμωσον, ὑπόγαξον, 
καταδούλωσον τὸν δεῖνα τῶ δεῖνι eTA—i1t, p 97,1 396 ff φιμωτικὸν 
καὶ ὑποτακτικὸν γενναῖον καὶ κάτοχος λαβὼν μόλυβον ἀπὸ ψυχροφόρου 
σωλῆνος ποέησον λάμναν καὶ ἐπίγραφε χαλκῶ γραφείῳ (bronze 3s a 
magic metal), ὡς ὑποκεῖται, καὶ θὲς παρὰ ἄωρον (see above, p 594 f) 
here follows the rest of the barbarous text—-On these Cypniote 
defixtones among the other invocations regularly appear those addressed 
to the souls of the unquict dead, to the δαίμονες πολυάνδριοι (νι, 17, 
adds πεπελεκισμένοι καὶ ἐσϊταυρωμένοι ΟΣ ἑἐσκολοπισμένοι "Ὁ cf Luc, 
Philops 29]) καὶ βιοθάνατοι καὶ ἄωροι καὶ ἄποροι ταφῆς (τῆς ἱερᾶς 
ταφῆς, 1v, 18) thusi, 30f, and frequently The δαίμονες πυλυάνδριοι 
were probably the souls of executed criminals whose bodies were thrown 
out mto the common bunal giounds—as at Mehte in Athens Plu, 
Themist 22—the πολυάνδρια (cf Perizon on Ael, VH 12, 21). 
βιοθάνατοι εἴτε ξένοι etre ἐντόπιοι are invoked, iv, 4 Invocation 1s 
madeincommon to τύμβε πανδάκρυτε καὶ χθόνιοι θεοὶ καὶ ‘Exdrq χθονία 
καὶ Ἑρμῆ χθόνιε καὶ Πλούτων καὶ ᾿Ερινύες ὑποχθόνιοι καὶ ὑμεῖς of 
ὧδε κατῳκη μένοι ἄωροι καὶ ἀνώνυμοι (see Rh Aus 50, 20, 3) 1, 35, 
and frequently repeated with the same formula What we have here 
is of frequent occurrence a dead person 1s called upon to carry out 
a curse, An early example is CIG 539 καταδῶ αὐτοὺς (the persons 
to be cursed) coi, Ὀνήσιμε (Attica, fourth century Bc), The tablet 
in Bockh, 1, p 487, admits the reading Ὀνήσιμε as well as Ὀνήσιμη 
The latter (as a nominative) 15 preferred by Wunsch, Tab Defix, 
p ivb, p 25 (n 100), simply in order to expel every example of the 
invocation of a dead person to carry out a cuise. But this 15 only 
a petitio pnncipu , and if we accepted ᾿θνησέμη (as the name of the 
curser) at least the addition of some word lithe ἐγώ after αὐτοὺς σοί would 
be necessary—for which there is no room on the tablet It will be 
necessary 10 retain the generally accepted vocative Ὀνήσιμε {to 
which the coming πάντας τηρεῖν,1 5-8, 1s much better suited 
than to the following ‘Epp%, 1 8, as im Wunsch’s version) There 1s 
nothing remarkable in the invocation here of the individual νεκυδαΐίμων 
by name (thus doubling the force of compulsion exerted cf Kroll, 
Rh Mus , 52, 345 £) to complete and carry out the curse parallels 
are given above, p 594 ff, and in the above-mentioned Cypriote 
φιμωτικά οἵ also CIG 5858b, δαέμονες καὶ πνεύματα (1 6 ‘souls ”’) 
ἐν τῶ τόπῳ τούτω θηλυκῶν καὶ ἀρρενικῶν, ἐξορκίζω ὑμᾶς 

The custom of burying such magic defixions was astonishingly wide- 
spread Jefigi diris deprecationtbus nemo non metuit, Pin, NH 
28,19 In the places where Latin was spoken such abominations were 
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indeed even more common than im Greek-speaking countnes (Tre 
Latin defixtones are collected now by Wunsch, Tab Defix xxvii) The 
practice had a long life and 1s not quite dead even to-day Onthe Roman 
side examples from the seventh and eighth centunes are by no mears 
rare see eg [Aug] Hom de Sacrileg,§20 Fora Greek example 
see eg thestoryap Sophromus, SS CyrietIoannis Mzracula (saec v1), 
ehap 55, p 3625 Migne magical objects were buried under the door- 
step of the victim’s house , were discovered and dug up, whereupon 
the déath immediately followed of—not the victim but—the magician. 


12th August, 1897 (= 2nd German Ed ) 
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᾿Αχερουσιὰς λίμνη, 1, 67, 
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“Avdou μήτηρ, 591 ἢ 

αἱμακουρία, τν, 18 

Arpytas, 123 ιν, 53, 

Air, see Aether 

Aithalides, x1, 51, 599 

Arthtoprs, 64, v, 166, xiv, u, 102 
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Aktaion, 134 

Akousilaos, 593 

Alabandos, ιν, 138 

Alance, xiv, n, 172 

ἀλάστωρ; v, 148, 178, xn, 73, 592, 
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Aletes, 1x, 66 

Alexander the Great reaches the Iand 
of the Blest, a.v, 1, 101, translated, 
Ὁ, 107, Return of, and false 
Alexanders, 1b, 112 

Alexander of Aphrodisias, xiv, 34 

Alexis, comic poet, x'v, u, 143 

ἀλιτήριος. ν, 176, 178 

Alkandros, 1, 56 

Alkmaion Hero, iv, 105, 186, 
Physician, x1, 28, 35, 40, 55, xu, 
150, xin, 22. 

Alrmaronts, v, 17, 40 

Alkmene, 11, 134, translated, xiv, 11, 
99 


Alhon, 111. 56 

ἀλλαθεάδες, v, 88 
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23 


Altharmenes, in, 4 

Ambrosia, 58 

Amemiis (Pvthagorean), x1, 30 
Amelesagoras, 14, 58 

ἀμεταστρεπτί, 1x, 104 

Ampelus, Leb Aen, ναὶ, 3, 1, 12. 
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Amphiaraos, translated, 89 f, 92-3, 
(Zeus Amph), 94, 101, 159, (not 
onginally a god), m, 57, (later cult 
of), xiv, u, 104 

ἀμφιδρόμια, 1x, 72 

Amphilochos translated, i, 5, 13, 56, 
133, 1v, 105, xiv, u, 104, 114 

Amphilytos, 1x, 59 

Amphion, 238 

ἀμύητοι, 586 f 

Amyklai, 99 f 

ἀναβιώσεις, x1, 103 

Anzsthesia, see Insenstbehty 

Anagyros, Hero, 134 

ἀνάμνησις as taught by Pythagoras, 
Empedokles, Plato, x1, 96, 598 f 

Anaxagoras, vi, 23, 386, 432, xu, 
143, fr 6 [12], x, 110-11 

Anaximander, x, 38, 366, x1, 98 

Anaximenes, 366, x1, 98 

Ancestor-cult, 10 f, 27 £, 77 f 
(Hesiod) , Ancestors in the cult of 
Heroes, 119 1, 527 f{, of the 
γένη, etc, 124 f (with on) 

Anchises translated, xiv, τι, 110 

ἀγχιστεία (in the cult of souls), v, 42, 
141, 176, xiv, u, 10 

ἀνιέναι (τὰ καλά, etc ), v, 120 

— and animus in Lucretius, σιν, 

4 

Animals in cuit of the dead, v, 105, 
care of animals enjoined, vi, 35 
(and see Food), skin of, apotropaic 
use of, x1, 58 (v, 167), souls of, 
x, 45, xin, 40 

Andromkos (Peripatetic), 512 

ἄνεμοι, x, 45 

ἀνεμοκοῖται, 1x, 107 

Sere of Greenland, 262 , 1%, 
117 

Angels, xiv, u, 144 

Anthropogony _(Orphic), 
(Hesiodic) 67 f 

Anios, 1v, 102 

Anthesteria, 168, 1x, 11 

Anthologia Palatina, xv, τι, 122 

ἀνθρωποδαίμων, τι, 43 

Antichnst, xiv, 11, 113 

Antigone, 163, 426, xu, 94 

Antilochos translated, xin, u, 
(p 567) 

Antinous translated, xiv u, 114 

Antiochos of Kommagene, his tomb, 
xiv, n, 13 (p 554) 

Antiphon (of Rhamnous, the orator), 
v, 176, 588 
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Antipodes, xiv, 1, 101 

ἀωροθάνατοι, 594 (add Phryn App 
Soph in Bekk Anecd, 24, 22) 

ἄωροι, xin, 36, 533, 553, 594, 604, 
xiv, τι, 154 

ἀωροβόρος Hekate, 1x, 92 

Apis, 1x, 68 

ἀποκατάστασις, x, 47, 519 

Apollo, 97 f , 130, τὰ, 40, god of 
expiration, 180 f , as lerder of the 
Souls, xiv, 1, 146, and Dionysos, 
287 £, supplants Gaia, 290, 
Hyalanthos, 99 f , ᾿Ατύμνιος, etc, 
ιν, 99 

Apolline manithé, 289 1 

Apolloma in Chalkidike, v, 92 

Apollonios of Tyana, n, 18, x1v, u, 
115 

ἀπομαγδαλίαι, 595 

ἀπομάττειν, 586, 590 

ἀπόνιμμα, 1x, 88 

ἀποπαμπή (δαιμόνων), v, 168 

ἀπόταφοι, V, 88, 158 

ἀποτροπαῖοι (θεοῦ, v, 168 

Appantions of the departed, xiv, 1), 
154, sce Ghosts 

ἄψυχα trial held over, iv, 118 

βρεῖος (νέκυς, δαίμων), ν, 148, xu, 


Aratos as Hero, mv, 11, 57 f 
ἀρχηγοί, ἀρχηγέται, iv, 51, 55, 
527 


Archelaos, the philosopher, 432, x1, 
152 


Archemoros Vase, v, 40 

aArchilochos, v, 173 

Archon Basileus at Athens, 178 

-Areopagos, 162, v, 145, 178 

Argeios and Herakles, 1, 35 

Argimpaio1, x, 78 

Arginousa, battle of, 162 

Aristaios, 111, 6 

Aristeas of Prokonnesos, 300, 386 

Anstogeiton and Harmodios in Hades, 
237 

Anstogeiton, Speech against, vu, 15 

Aristomenes as Hero, 528 

Anstophanes Frogs, 240 

Anstophon, comic poct, 601 

Anstotle, 383, av, 1, 493 £ (An 
408, 18 χιν, 27) 

Anstoxenos, x1, 47, 52, 512 

Anstophanes of Byzantium, 583 

Arkesilaos, x1v, 1 

Art of the Greeks, 157 Cult of Souls 
as represented 1n, v, 105 
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Askesis (Asceticism), v1, 35 802, 338 
Orphic, 343 Thracian, 1, 78, 
Pythagorean, su, 47 Empedokles, 
381 practised in foreign mystery- 
religions, 546 

Asklepiides, doctor, +1, 69 

Asklepios, τι, 13 chthonic, mantic, 
100 f his death by hghtmng, 532, 
Asklemadai, ιν, 92 f 

Asphalt (bisumen), apotropaic wirtuc 
of, v, 95 

ἀσῴοδελος sacred to the yfovor, x, 115 

Assouations bunal, «nn, uu, 4, 
religious, x1v u, 53 

Astahides, xn, 1, 105 502 

Astarte, μι, 30 

Astrabakos, 137 

ἄταφοι, restluss wandering of, 163 
v, 148 595 4, 33) 

ἀτελεσ-οι, uninitiated, lving in mud in 
the underworld, vu, 15 586 f 

ἀθάνατος πηγη (in the underworld), 
λιν, 11, 15]. 

Athenaeus (139 F), μι, 48 

Athenais, 1x, 59 

Athene ἀτοτροπαια, v, 168 

ee phuosopher and Iero, 

Athens,98 <A and Fleusis, 219 f 

Atlantes, a, 78 

Atorusts, 385 f , 506 

Beas in Plato (Purgation), 1, 

Attis, μὰ, 30, vi,55 546 

Augusiine, aiv, τι, 87 

Augustus, ascent to Heaven of, Ἀν, 1, 
107 

Aurchus, M Antonius, 1, 44, 63, 
69 504 

Ausonius, xiv, 1., 167 

Austrahan natives, religious dances of, 
vu, 55 585 

Autoly kos, 1v, 101 xiv, 11, 43 

Authonty, later Antiquity’s need of, 
545 

Axtoclos, the pscudo Platonic dha- 
logue, vu, 15 «nu, 120 602 ἢ 

Avenging spint, v, 145, 16 cf 
ἀλαστωρ 

Averting the eyes fiom the sight of 
spirits, 14, 104 

Avon ne the sight of spirits, iv, 84 
a, 104 


Baal, ecstatic prophets of, vu, 48 
Babo,. 19 59] 
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Babylonia, 1, 44 

Deseheuels in Rome, xv, 1, 106, vu, 

Bakchiadai, iv, 46, 47 

Baxyos, vin 10, 35 
Dionysos 

Βακχοι, vu, 311 

ard Bakidcs, 292, 1a, 58, 63, (6, 

Bamshment, 163 im expiation of 
murder, 1751 (v, 142 £) 

Banquet of the Pure (Orphic doctnne 
of) in the other world, 1n, 18, x, 70 

Barathion at Athens,. 932 

Barharossa, legend of, 11 16 

Βασιλιδαι,ιν, +7 

Bacoapevs (Bassarides}, vin, 10 f 

Batloha, vin 30 

Baubo, 591 f 

Beans, see Food, prohtbit1on of 

Beer known to the Thracians, vi, 38 

Bendis Bendideia at Athens, x, 4 

Beicnike, translated, τὰν, u, 107 

Besso1 in Thrace, 260 1, 53-4 

BratoPavaror (βιοθονατοι, βιαιοιὶ), 175 £ 
x, 148, 176 594 f G04 

oe ( ncairations of Heroes), Ὧν, 11, 
102 


335 cf 


Birth, pollution of, 295 

Birthday as dav of remembrance of 
the dead, ., 89 sn, 11, 18, 45 

Biton and Kleolis, ων, 1, 148, 170 

Black objects (trecs, frirt_ etc ) sacred 
to ) orca, and hence have kathartic 
pioperties, +, 61 1x, 81 cf 1x, 


26, 590 

Blest of the dead, 171 wu,10 x1v, 
n 91 541 (cf μακαριτὴς and Islands 
of ‘le Blesi) 

Blindness follows the sight of a deity, 
sus, un, 41 


Bhss lfc of τῷ Hades 
Blood = thought, 380 
Boccaccio, 1v, 134 
Boethos, xiv, 34 (fin), 57 

Bones of Heioes, cult paid to, 122 
Bouin, better not to be, χὰ, 10 
Bouhvhon, τῶν, u, 105 

Βουκολοι Dionysiac 1.1m, 35 
Bouselid1, ν, 69, 129 

Lrahmimsm, 302 x, 83 

Brasidas, as Ilero, 11, 22 128 
Breathing out the soul,1, 29 80 
Bride contesis for the hand ofa 1 19, 
Bionve sce Notse εἴς 

Bro+inos (Pxthagorean) +, 7 


Rr 


see Utopia 
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Brutus, 515, xiv, τι, 88 

Buddhism, viu, 60, x, 83, x1 54, 96 

Burial, 1, 34, oldest customs of, 22f , 
coffinless, v, 61, 62, snhumation and 
burmng in Attica, v, 58, within 
the house, at the hearth, \, 66, 
xiv, τ, 9, within the city, v, 68, 
xiv, 11,8 

Burial societies, x11, 11, 4 

Burning and inhumation, 19 f, 
burning the possessions of the dead, 
1, 30, 51, burnimg the dead, see 
Cremation 

Butios of Antilles, 262 


Cesar. deification of, xiv, τὶ, 111 

Calling home the Souls, 42 

Canosa, vase from, vu, 27. 

Cannibalism, x, 54 

Caracajla as an avatar of Alexandcr, 
xiv, u, 112 

Cato of Utica, xiv, 64 

Cave of Zeus in Crete, 96 f 

Cave-deities, 89 £ , vin, 68 

Caves, sleep 1n, 1x, 116 

Catacombs, τιν, 1, 144, 166, 174 

Celsus, x1v, 11, 96 

Celts, x, 81 

Cenotaph, 1, 88 

Ceremonial of funcrals restricted, 165, 
167, v, (85, 540 

Cites, Founders of, 127 £, cf 
ἀρχηγοί 

Chains attached to a sacred statue, 
iv, 108 

χαῖρε on tombstones, 526 f 

Chalkis, cnminalJ law of, v, 145 

χάρισμα, 292 

Charon, 237 

Χαρώνιον, v, 23 

Charon’s fare given to the dead, 18, 
162, vn, 9 

Children, smportance of, 172, xn, 7 

China, ancestor-worship 1m, v, 129 

yoat, for the dead, v, 106, 120 

Choes, v, 95, 1a, 11 

χρηστοί of the dead, χιν, 1, 291 (vu, 
1 


} 

Chnstiamty ascetics and exorcists, 
292, xiv, 1,171, 179, use of word 
ἥρως, X1V, τι, 82, violation of graves 
by, xiv, u, 11, Hell, 242, future 
rewards and punishments, xiv, n, 
96, rebirth, 602, Antichrist, x1, 
n, 113 

Christi Russian sect of, yi, 57 
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Chrysippos, xiv, 40, 47, 60-1, xv, τὸ, 
87 


Chthome deities, 158{,218/ , v.29, 
groups of χϑόνιοι, v, 19, mvoked at 
marnage and birth, 171, 1x, 91 

Chytro1, festival at Athens, 168 , 1x, 11 

Cicero, v1, 22, 23, mv, δέ, 519, 
my, u, 71, 96 

Chiff of Leukas, xiv, 11, 102 

Closing the eyes of the dead, 1, 25 

Coffin-bunal, v, 60 

Collegia funeraticia, xiv, n, 4 

Colomes, Greek, 27, 156 

Comedy, Descents to Hades in, 240 

Conscience, 294, 384 

Consciousness division of, 595, 
ἔκστασις 

Consolationes, xiv, u, 6, 100 

Connth, cnmunal law of, v, 145 

Cornutus, 504 

Corpses devourcd by a daimon 
(Eurynomos), vu, 23, ([Tehate), 
1x, 92. 

Cosmopolitansm, v, 34, 499 f 

Cosmos, 29 

Costume, see Dyess 

Coulanges, Fustel de, iv, 48, v, 131 

Cremation, 8, 19 f, 28, 1, 66, 1, 
38, v, 33,58, aud bunal in later 
period, v, 58 

Crete, cult of Zeus in, 96 f , v, 167, 
ix, 113-14 (mantic and kathartic 
Teputation) 

Creuzer, 223 

Crossways, 216, 1x, 88 

Crowning the dead body with garlands, 
v, 40 

Crowns (of flowers) for the dead, v, 40 

Crumbs, etc, left on the ground for 
the Souls, v, 114 

Cult-societies, 221 

Cure of diseases by piophets, 294 f 

Curses against tomb-violators, 526 1: 

Cuise-tablets sce Defixtones 

Cycle, Epic, 34, 64 {, 75, 90 

Cychic poetry, editing of, x, 17 

Cymics, v, 84, 499 

Cypress at funerals, v, 39 


see 


Dacira, Dara, Aaepirgs at Eleusis, 
u,8 

daemonium meridianum, 1x, 96, 592 

Darmones deities of second rank, 1, 
56, distinct from Tlerocs, 1v, 23, 
xu, 121, τῷ Tlesiod, 70 f, 
Fmpedokles, 381, Stoics, 500. 
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δαίμων, personal, of dividual men, 
xiv, 44, (= worpos), au, 26, χιν, 
44, ἀγαθὸς ὃ, v, 133, cf x1, 
44, δαίμων θνητός (ἀνθρωποδαίμων, 
νεκυδαΐμων), τι 43 

δαίμονες ἀποτρόπαιοι, ν, 168, ἀραῖοι; 
¥, 148, μειλίχιοι, ν, 168 πλάνητες, 
592 , ' προστρόπαιοι, ν, 148, 176, 
= Angel, xiv, u, 144, δαιμόνων 
μήτηρ, 5915 

Daztes, Trojan Hero, τν, 8 

Damon, 1x, 19 

Danaides, 242 , 587 

Dances, religrous, 257, vi, 55, 1x, 
19 


Tance, circular, in cult of Dionysos, 
vin, 15 

Dante, 33, 242 

Danube, mouths of, xiv, 1, 102 

Daphne, 100 

δάφνη, v, 38, 95, 1x, 46, x1, 85 

Daphnis, «uv, αν, 105 

Days, unluclry, v, 158 

Dea Syria, τ, 55 

Dead ofiernngs to, I8f, 1657, v, 
105, dirge for the, 18, 164, 
Banquet of, 168, sacrifices to 
(Patroklos), 12 ὃ, in Mycenean 
graves, 22f , τῇ Od. A, 36 f., else- 
where, 116, 164, 167 f , Oxacles 
of the, 24, 1, 73, Judges of the 
(Aesch and Plato), 2384 , (Pindar), 
an, 84 ἢ, (Aesch), xu, 77, (later), 
541, classes of the, xu, 62, xiv, τι, 
127, imagined as skeletons, x1, 
u, 92, exorcisin, conjuration of, sre 
Souls and Ghosts 

Death, 1, superior to life, 229, 
342, causing pollution, 295, of 
gods, 11, 30, Black Death, 284 


Defisrones, 3x, 92, 107, 534, 594, 
G03 f 

Deification of Rulers, 537 f{ (cf 
530 £) 


Telos, purification of, 1x, 119 

Delphic Oracle, i1egulates expiatory 
ites, v, 167, 180 f , authonty of, 
in the cult of He1oes, 128 f , gives 
support to the cult of Souls, 1741, 
to the Eleusinian woiship, v1, 5, 
to the worship of Dionvsos in Atthca, 
v1,9, sources of o1acular inspiration, 
9891, mmportance of D in religious 
hie of Greece, 157, grave of Python 
atD ,97, Delphic funeral ordinance, 
v, 45 


611 


Delphinion at Athens, v, 172 

Demete1 (and Kore), 160 f , v, 168, 
219 f 

Demetnos Pohorketes as Hero, xv, 
nu, 69 

Demetrios, Cynic, xiv, 64 

Demigods (ἡμίθεοι), 1v, 23 

δῆμοι called after γένη in Attica, etc , 
ιν, 52 

Demokritos, «1, 35, 385 f : xn, 150, 
sun, 27, περὶ τῶν ἐν ἄδου, x1, 103 
(hagg moral) 

Demonassa, v1, 35 

Demonology, 534 

Demophoon, 1, 41 

De mortuis nil n1s1 bene, v, 81, 170 

Dervishes, vi, 15, 43, 262, 266 

Devil’s Bnde, un, 7 

Devil's Mother, 591. 

Dexikreon, 1x, 111 

Dewston the Hero (Sopholdes), ιν, 
1ὶ 

Diagoras of Melos. 240, xu, 65 

Diana = Empousa, 592 , in the Middle 
Ages, ia, 10] 

Diasia at Athens, v, 168 

Dies nefasti, v, 158 

Dikaiarchos, x1, 52, 512, 599, 

Dikte, Mt in Crete, 96 

Diochaitcs, Pythagorean, x1, 30 

Diogenes, of Apolloma, 432, 436 

Diogenes, Cynic, v1. 27, 239 

Diogencs Laertius (vim, 31), x1, 50 

Diomedes, 67, on the μακάρων νῆσος, 
an, 11, 99 

Dionysos. the Thracian, 256 f , Greek 
god, 282 f., Greek (not Thracian) 
name, 1x, 1, Orphic, 335f , 8401 

Διόνυσος μαινόμενος, vin, 4, Loid of 
Souls, 168, 271, 1x, 11, at Delplu, 
97, 287, Cracle of Dionysos, 260, 
290, as Bull, vin, 19, 33, 35, x, 
35, as βουκόλος, viu, 35, at 
Eleusis, vi, 9, Epzphames of, 258, 
279, 285, Worship of, in Rome, 
vin, 54, aiv, u, 106 

Duioscur, ἑτερήμεροι. x1, 51, translated, 
xiv, ἢ, 109 

Dipylon, cemetery at Athens, v, 58 

Dipylon vases, 165 

Duge, 164 

Discovery, geogiaplucal, xrv, u, 101 

Disease, origm of, .n da:rmonic m- 
finence, 294 f , 1a, 81-2 

Disision of consciousness, 595 f 

Dodona, m, 14, 1x, 42 
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Dogs sacrificed to Hekate, 298, 
589-90 , Hekate appears as a dog, 
1x, 99, 595, on grave rehcfs, v, 105 

Donans in the Peloponnese, 27, 

Drakon, 115, 176 

Drama, 285, 421, 1m cult, 222, 258, 
mystic drama at Eleusis, 227 

Dreams, visions of the dead in, 7 
(proving survival), xiv, u, 154, 1, 
55, see Incubatzon and Prophecy 

Dress in Dionysiac worship, 257 

Dnmakos (Hero), 530 

Driving out the souls, v, 99, 100 

Druids, x, 81 

Drusilla (ascent to heaven), xiv, 11, 
107 

Dryopes, v, 18 

Avados, vii, 10 

Duty, as conceived by the Stoics, 498 f 


Earth = Hell, x, 75 

Yarth-deities see Chihosic 

Earth, Oracle of, at Delphi, 97, 160, 
1x, 46 

Echetlos (Hero), 136 

Echidna, v, 23 

Eckhart, xin, 75 

ἐγχυτρίστριαι, ν, 77 

Eggs, kathartic use of, x, 55, 590 

Egypt, 1,5, 39, 242, 335, x, 8, 45, 
346, xiv, u, 109, 159-3, 144 

ἐκῴφορά of the dead body, v, 46, 50, 60 

ἕκστασις (ἐνθουσιασμός, κατοχή), 30, 
255, vin, 24, 258f , 284[{, 293, 
300 f , 384, 471, 547, 595f 

Eleatics, 371 f 

Flements, the fou, 11, 28, 379 

Eleusinian Mystenes, 218 f , secrecy 
at, 222, promises made by, 223, 
modern interpretations of, 223 f , 
symbolism at, 226, later mention 
and end of (fourth century), 542, 
xiv, 1, 172, ‘ Lesser Mystertes " at 
Athens, 220, and Morality, 228, 

Eleusis, v, 19, 21 

Elyah, 1, 18, xv, τι, 109 

ἐλλέβορος kathartic effects of, 1x, 26, 


Elpenor, 17, 1, 29, 33, 19, 20, 36 

Flysmm, 55 f, 59 1, 75 £, xv, n, 
99, 541 

Embalming in Egypt, 1, 39, τῇ Sparta, 
iv, 46 

Fmpedokles, 378 δ, x, 72, x1, 28, 
34, 42, 50, 56 ἢ, xu, 41, xm, 40, 
68, xiv, u, 107, 597 
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Empedotimos, 1x, 111-12, xu, 44, 
xiv, 53 

Empousa, vu, 25, 591 

ἐναγίζειν, iv, 15, 86 

évara, an offermg to the dead, v, 82-3 

Enemics of the gods in Hades, 238, 
24} 

ἐνιαύσια for the dead, v, 81, 90, 92 

ἔνθεος (ἐνθουσιασμός) see ἔκστασις 

ἐνθύμιοι, 216 υ 

Enhghtenment in Greece, 79 115, 292 

ἐνναετηρίς m expiation of murder, x1, 
78 xu, 34,40, 180 

Enoch, τι, 18, xiv, u, [09 

Eoiai, Hesiodic, 592 

ἐπαγωγή (δαιμόνων), 1x, 106-7 

Ephialtes (damon), 1x, 102, xtv, ἢ, 
86, 592 

Ephyrai in Thesprotia, v, 23 

Epicharmos, vi, 5, 436 f , xn, 151, 
uv, 53 

Epidauros, μι, 13, 54 

Epwlemucs, religious, 284 

Epigencs, 597 

Epikteta, Testament of, v, 126, τιν, 
u, 18, 71 

Epiktetos, 504, χιν, 3, 41, 44 

Epicurus, doctnne of the soul, 504 f , 
foundation for the cult of Ins soul, 
v, 126, 137 

Epigrammata Graeca, ed Kaibel, uv, 
un, 1198 (No 594 141) 

Epilepsy (see mental diseases), viu, 39 

Epimachos, v, 19 

Epimenides, 301, τ, 24, 
896, Theogony of, 1x, 123 

ἐπιφάνεια of Dionysos, 258, vi, 68, 
285 

ἐπιπομπαί (δαιμόνων), v, 168, 1x, 107 

Epitaphs, 539 f (see Auth Pal) 

ἐπωδαί, 1x, 81-2, 107 

Erechtheus (Erichthon10s), 98 , 581 

Ennyes, n, 6, v, 5, 97,121, 1781, 
vu, 6, xu, 75, 592. 

ἐρινύειν, 1x, 58 

Eros, v, 112 

éoxdpa, 1, 53 

Fslamo, manner of burial, v, 67 

Essenes, x, 78, xiv, 1, 117 

Esthonian cult of the dead, v, 99 

érat, ν, 141 

Eteoboutadai, iv, 52 

evayys, xu, 58 

Εὐάγγελος Hero, xiv, un, 63, 144 

Tuadne, 581 

Εὐάπαν, ix, 102 


ν, 57, 
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Eubouleus (Euboulos), god of the 
underworld, v, 7,19, 220, xiv, τι, 
145 

Fudemos, Ethics of, 512 

Euhemeros, 11, 28 

Eukleides (Socratic), λιν, 44 

Euklos, 1x, 58 

Eumolpbs, Eumolpiday, 11, 6, 16 , x,70 

Eunostos (Hero), 134 

Euodos (Herb), 529 

Eupatridai in Athens, 1v, 47, v, 139, 
602 f 


Euphemustic names for χθόνιοι, v, 5 

Euphorhos, 599 

Eunpides, 432 f , Alcestis, xu, 121, 
Bacchae, 286, Hecuba, vu, 70, 
orthodoxy of, xu, 135 

Eurynomos, Hades-daimon, vu, 25 

Eurypontida:, 1v, 53 

Eurysthenidai, iv, 53 

εὐσεβῶν χῶρος, vu, 15, xiv, un, 133 

Euthykles, 1v, 117 

Euthymos, 135, 581 

Evil, speaking, of the dead forbidden, 
v, 118 

Evil, nature of, 470 (Plato), 498, xv, 
40, 60 

Exegetai, their advice sought in 
questions relating to the cult of 
Souls, v, 139, 174. 

Exorcism, 604 

Expiation, gods of, v, 168, sacrifices 
of, made to χθόνιοι, v, 167, after 
murder, 180 f 

Eyes of the dead, closing of, 1, 25 


Fainting (Ac noyuxia), 1, 9 

Fame, all that is left to the dead, 
43, xu, 13, 20, 25, x1v, 1, 169 

Family graves in the country, v, 69, 
70, 525 f 

Fate and guilt, 423 £ , 426 f 

Fear of the dead, 16, 163, 169, of 
death, dispelled by Epicurus, 506, 
breaks out at the end of the classical 
period, 545 (xiv, 170) 

Feet of the corpse pointing towards the 
door, 1, 26 

Fetishism in Grecce, iv, 118 

Figs, kathartic uses of, 590 

Fire, kathartic uses of, 1, 41, 1x, 127 

Fish see Food, pi ohzbetron of 

Flamimus as Hero, 531 

Folk-poetry, 25, belief about the 
souls, 524, legends about the 
“translated ", xiv, 1, 105 
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Folk tales (Greek), 1v, 115, xiv, τὶ, 
51 


δ 

Food, Prohibition of certain foods 
(atinbuted to LEleusis), vi, 35, 
among the Orphics, x, 54-8, 
Thracian, x, 78 by Pythagoras, xi, 
42,47, Empcdokles, x1, 76, 85, 

Fountains m Hades, xu, 62, xiv, n, 
151, of Immortality, x.y, u, 151. 

Fravashi (Persian), 1, 5 

Frederick, legend of the return of the 
Emperor, 93, x1v, u, 112 

Freewill see Will 

Fnendship in the doctrine of the 
Epicureans, 506 

Funeral rites, τὰ Homer, 171, in later 
times, 162 f, 524 f , of pnnces, 
1, 17, of lungs in Sparta, Connth, 
Crete, 1v, 46, at public expense, xiv, 
u,5, refusal of, v, 32-3 

Funeral feast in Homer, 18, later 
(περίἰδειπνον), 167 , games, 11 Homer, 
15, for Heroes, 116 f , procession, 
165, v, 60 

Furious Host, u, 7, 298, xm, 5, 
(593) 

Fustel de Coulanges see Coulanges, 

Gabriel, the Archangel, 1v, 134 

Gaia, 160, 168, v, 121, at Delp, 
290 

Gambreion, mourmng penod of, v, 


86 

Games, 15, 1167, 1v, 22, onginally 
funcral ceremonies, 116 f 

Ganymedes, 58 

Garganus, mountain in Italy, iv, 92, 
96 


Garlands for the dead, v, 40 

Gauls, x, 81 

Gello, 592 

γενέθλιος δαίμων, xu, 26 

Γενέσια, pnvate and public, v, 15, 
167 

Genesis, u, 18 

Genetylhis, 1x, 91 

γένη, 124 

Genius, 1, 5, v, 182, xiv, 44 

γεννήτης τῶν θεῶν, 603 

German tribes, 1, 384, 22 

Getai, 263 

Ghosts, 9, 21, 29, 134, v, 99, 104, 
114, 534, xiv, n, 154, 566, 590 1 

Γίψων, vin, 10 

Glaukos, xiv, 1, 151 

Gnostics, xiv, τ, 179 
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Gods, in Homer, 25 ἢ, Olympians and 
others, ἢ, 56, 1dea of divimty, xiv, 
u, 107, Gods not immortal, 384, 
aslecp or dead, iu, 30, buried, 967 , 
birthdays of, v, 89, im human 
shape, 1v, 134, vistting men, u, 38, 
compared with men, 253 f, 414, 
periodically appeanng, vin, 28, 
of expiation, v, 168 amours of, iv, 
134, conductors into the lower 
world, xiv, u, 144 f , unknown, 1v, 
62, statues of, 136, see Cithonte, 

Goethe, xin, 13 

Golden Age, 671, u, 49, vu, 18 

γονεῖς, iv, 49, v, 146 

Gorgias, pupil of Empcdokles, 378 

Γοργύρα, Γοργώ, vu, 25, 591. 

Grace of the gods (salvation), 342 

Grave and Hades confused, χιν, τι, 92 

Graves see Burial, Famuly-graves, 
and Rock-graves, of Gods, 96, of 
Asklepios, 101, Erechtheus, 98, 
Hyakinthos, 99, Kekrops, m, 41, 
Plouton, m, 34, Python, 97, Zeus, 
96; of Heroes, 121, cult of, 123, 
166 f, silence at, v, 110, curses 
attached to, xiv, 11, 13 

Grave-monuments, 1, 28, v, 69 f 

Grave-robbers, 526 

Gregory the Great, xv, τι, 87 

Gricf, display of, distuibmg to the 
dead, v, 49 

Guardian spint of individuals, xiv, 44 

Guilt see Si and Fate 


Hades, 26, 35 ἔ, 159, 223, 23867, 
xu, 4, 62, 500, 535 f, 540 f, 
Picture of, painted by Polygnotos, 
241 £, on vases from Southern 
Italy, vu, 27, cult of, 159, mother 
of, 591, entrances to (Ploutomia), 
v, 23, Ferryman of, vu, 9, Descenis 
to, 32 f , 1,62,65, m,8, 236f , 
240 f , (Fpic), vu, 24, (Theseus 
and Peirithoos}, vn, 3, (Herakles), 
591, (in comedy), 240 f , (vases), 
vu, 27, (Orphic), x, 60, (Pythag ), 
600 f , nvers of, 35, 237, vu, 20, 
Judges in, 247 

Hail see Weather-magicians 

aipaxoupia, τν, 13 

Hatr, offering of, 1, 14 

Hallucinations, 259, 362 

Haloa, 222, vi, 35 

Hamulcar, translation of, xv, τι, 109 

Haokah dance of the Dakota, vin, 55. 
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Harmodios, translation of, xiv, u, 99, 
and Aristogetton in the other world, 
wu, 5 

Harmonia and Kadmos, xv, 11, 99 

ἁρμονία (of the soul), κι, 52 

Harpocration on ’’ABapis, 1x, 108 

Harpies, 56, v, 124, 593 

Hashish, 259 

Hasisatra, u, 18, xiv, τ, 109 

Hearth, eatlest place of*bunal, v, 66 

Heaven (the sky), as dwelling place of 
the Blest, xu, 44, 62, σιν, u, 134, 
ascent to, of Roman,Empcrors, x1\, 
u, 107, of Apollonios of Tyana, x1, 
n, 115 

Hedomsm, 492 (xv, 1) 

Hegesias, xiv, 1 

Heirs, ther duties to the dead, 1, 
129 

Hekabe, 1x, 99 

Hekate, v, 5, 88, 168, 297 £, 5901, 
(H Hek, p 289 Ab), 594, Hosts of 
593 f , Banquet of, v, 97, 216, 
1x, 88. 103 

‘Exarixa φάσματα, 590 f 

Hektor, as Hero, iv, 35, xiv, u, 41 
(still worshipped with sacnfice τῇ 
the middle of the fourth century in 
ae Troad Julan, Ep 78, p 603-4 


Helen, legend of her εἴδωλον, 1, 79, 
translated, 1, 21, xiv, 1, 99, 102, 
given heroic honours, 137 

Helios in Hades, xu, 38 

Hell, punishment in, 40 f , 238 1, 
242, 344, 415, 536, creatures of, 
25, 590 f (sce Kerberos) 

Hemuthea, iv, 103 

ἡμίθεος, iv, 23 

Hephaistion, xv, u, 70 

Herakles in the Odyssean Nekyia, 39, 
his descent to Hades, v, 25, vu, 4, 
591, Η and Argeios,i, 35, H and 
Eurystheus (Omphale), xu, 40, 
as Hero-God, 132, translated, 581, 
xiv, u, 103 

Herakleides Ponticus, 1x, 58, 60 
(Sibylis), 108 (Abaris), 111, 96, au, 
44 (Empedotimes), x, 61 (Empe- 
ae , X1V, 1, 53 (souls in the air), 
599 f thagoras 

Heaters send : Ἢ 5, etc, 101, 
xu, 137. 150, 464, xiv, 32, 499, 
504, 597 

Hermes, conductor of souls, 9, 168, 
xiv, u, 145 
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Hermione, cult of χθόνιοι there, 11, 34, 
v, 18, 26 

Hermippos, 600 

Hermotimos, 300 f 

Hero of Alexandna, xu, 150 

Herodes Atticus, xiv, τι, 71, 131 

Herodikos, of Pennthos, vi, 3, x, 7 

Heroes; 74, 97 £,115f,1,46, 254, 
416, xn, 121, help in war, 136f , 
graves of, 121, v, 68, games 
for, 116 f , bones of, transferred 
and worshipped, 1v, 35-6, 529, 
as Buds, xiv, u, 102, relation with 
θεοί and δαέμονες, iv, 25, become 
gods, 132, Homenc “Heroes”, 
ιν, 26, in Hesiod, 74 f, 118, 
nocturnal sacrifice to, 1v, 9, what 
falls to the ground sacred to, v, 114, 
im Pindar, 414 f , legends of, 134f , 
later, 527 f 

ἥρως = a dead person, v, 110, 134, 
531, (Chnstian), xiv, 1,82, apphed 
to the kving, 530 f , xv, 1, 68, 
nameless or adjectival Heroes, 126 f , 
5829 xiv, u, 61-2, ἰατρός, ἵν, 
94-5, χιν, u, 45, ἡ συγγενείας, 
ν, 192 

Heroized Kings and Lawgivers, 128, 
Kings of Sparta, Connth, and Crete, 
iv, 46, Warriors of the Persian 
Wars, 528, prominent men of later 
times, 530, Heroizing easier in 
Boeotia, v, 134, 1n Thessaly, aun, 
121, 532 , becomescommon, 531f , 
substitution of descendants for 
onginal Heo, xiv, 11, 65 

Ifero-Physicians (Oracular), 133, μιν, 
un, 45 

ἥρωες δυσόργητοι, ν, 119 

ἡρῶα at the doois, iv, 105, 136, 
ν, 68 

‘Hpancos of Philostratos, x1v, u, 41 

ἡρωΐς, ἡρωικά, x, 11, xv, u, 50, 
Buthday festivals of H, v, 89 

ἡρωισταί, χιν, 11, 53 

Herodotos, 115, xu, 8 

Herophile ot Erythrai, 1x, 60 

Hesiod, The Five Ages, 67 f , Op et 
D (124), u, 34, (141), u, 41, 
Theog (411), 1x, 95a 

Hesychos, vu, 6. 

Hierapolis, 1ts πλουτώνιον, v, 23 

ἱεοοθέσιον, x1v, τι, 13 (p 554) 

Therophant at Eleusis, εὐνουχισμένος, 
vi, 12 

ἱλασμός, v, 167 
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Hippokrates, cult of, v, 89, mv, n, 
45 


Hippolytos, iv, 38 

Hippon of Samos, 432 

Hippotes, xu, 40 

Herdsman (shepherd), type of God, =, 
36, (see divine apparitions), xiv, 
u, 41 

Homer, 25 £, 157 

Homicide, state tnals of, 176 f.; 
held over inanimate objects (in 
Athens), 1v, 118 

Horace (Odes, 1v, 2, 21), xu, 45 

Hfoney-cakes offered to the under- 
world, 1,13, v,98, vu, 6 

ὥρια, wpaia offered to the dead, v, 128 

Horse in the cult of the dead, v, 105. 

Host, Funous, τ, 7, 298, xm, 5, 
(593) 

House, earliest place of bunal, v, 66. 

House-spint, v, 132 

Human sacrifice, 1x, 87, 1m the cult 
of Dionysos, 285, offered by 
Epimenides, 1x, 121, in the cult 
of Heroes, xiv. 1, 49, replaced by 
animal sacrifice or ποινή, v, 144, 


179 &0 
Humanity see Mankind 
Hunt see Host 


Hyades, in, 45 

"γακίνθια, 99 f 
Hyalunthides, πὶ, 45 
Hyakinthos, 99 f 
Hydiomantic, 589 
Ilydrophoria at Athens, v, 98 
Hylas, xiv, u, 105 
Hylozoism, 365, 385, 432 
ὑποφόνια, v, 154 


Tambhchos, Vit Psthag, vm, 77. 

Iakchos, 220 ἢ 

Janthe, in, 3 

Taso, τ, 56 

Iatromantic, 133 

Tatros, Hero, iv, 94-5 , xiv, τι, 45. 

Iceland, 1, 43 

Idaian cave in Ciete, 96, 161. 

Images, cult of, 136 

Immortal = godlike (becoming god), in 
Homer, 57, = being a god, 253 { 

Immortality, Belief in, connected with 
Dionysiac rehgion, 262 f , among 
Orphics, 343 £ , im Philosophy, 
365 £, 463 £ , 496, xv, 60, m 
Popular Religion, 538 f , 542, 546; 
doubts of, xiv, u, 157 
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Imprecations sce Curses. 

Incas, 1, 30 

Incense in temples, viu, 39, 1x, 19 

Incubation, 1,8, 92, 1x, 46, Heroic 
oracles of, 133 

Indians. Burial customs, 10, 21-2, 
cult of the dead, 1, 75, v, 84-6, 90, 
105, 123, Yama in Hades, vu, 6, 
religious anaesthesia, vi, 26, Yogis, 
vi, 43, kartharsis, ux, 78, Ascetics 
343, x 78, philosophy (Jaimsm), 
m, 16, (South American) mutilation 
ΟἹ corpses, 1, 34, (North Amencan) 
cult of souls, v, 136 

Individualism, 117 , 388 f , 499f 545 

Inhenttance, laws of, v, 146 

Ino Leukothea, 58, iv, 104 

Insanity see Madness and Mental 

Inscnptions (IG (tiv) Sic ef It 641), 
xu, 491, (IG Af Aeg 1, 142), κιν, 
ni, 146, (Ath, Milt), xiv, u, 164, 168 

Insensibility to pain, etc , in visionary 
states, vin, 13. 

Inspiration, prophecy of, 92 f , (m 
Thrace), 260, (in Greece), 289 f 

Intoxication, religious use of, vin, 39 

Invisibility (1m Homer), 56 

Iolaia in Thebes, iv, 21 

Tonia, 27 1 

Iphigeneia, 64, 66, λιν, u, 99, 102 

Iphis, 11, 3 

Iron keeps away daimones and the 
dead, 1, 72 

Tsaeus, v, 129 

Ischys, i, 56 

Isis, mysteries of, xiv, 11, 174 

Islands of the Blest (Hesiod), 68 f , 
(Pindar), 415 f, translation of 
Heroes to, x1v, τ, 99, dwelling- 
place of all the pious, x1v, 1, 100, 
130 δ, discovered by sailors, xiv, 
u, 101, identified with Leuke, xv, 
u, 99, 102 

Tsodaites, 271 

Isokrates, vi, 22, u, 43 

Isthmian Games, iv, 22 

Isyllos, iv, 2 

Inion, vu, 11 


Jainism (see Indian), x1, 16 

Japan, cult of dead in, v, 99 

Jaws δ the dead, binding up the, xiv, 
i, 

Jewish forgery of a Pindane poem, 
an, 45 

Jews, fluenced by Greeks, xiv, u, 14 
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Jews influence Greeks, xiv, u, 144 

Judaco-Hellenistic doctrine of the soul, 
xiv, n, 117 

Judgment in Hades, 238 f, 535 f, 
541, Oiphic, 344, Pindar, 415, 
Plato, xm, 36 

Julian the Apostate, xiv, u, 107, 144, 
171 

Juhus Kanus, xiv, 64 

jus talionis, x, 71 ‘ 

Justin, πρὸς “EAA, 3, xiv, τ, 151, 
(The emendation πιδύσας 1s already 
mentioned, as I see too late, in tle 
Maumincr edition of Justin Martyr, 
The apparently traditional ὅρη 
πηδήσας 1S imdeed possible on 
grammatical grounds [analogous 
construchons, otherwise peculiar to 
poetry, are not unknown in prose 
see Lobeck ad Aiac ὃ, p 69~70], but 
provides no satisfactory sense } 


Ka of Egyptians, 1, 5. 

Kadmos translated to Islands of the 
Blest, xv, τι, 99 

Katadas at Sparta, 11, 32 

Kaineus, 11, 3 

Kalchas, 1v, 96 

Kalypso, xiv, u, 105 

Kanobos, 11, 43 

Kanus Julus, xiv, 64. 

Kapaneus, 581 ἢ 

Kapka, 592 

Karmanor, 1x, 113 

Karneades, xiv, 59, 61, 83 

καρποῦν, ν, 126 

Kassandra, νι", 52, 1x, 65 

καταδεῖν, κατάδεσμος, κατάδεσις τῇ 
magic, 11, 107, 604 

καθάρματα given up to the spints, 1x, 

(cf 81 


Kathartic practices, etc, v, 36, 180, 
vi, 18, vu, 15, 2941, 302, 378, 
582, 585, 589 f 

κάθαρσις μανίας (music), 1x, 19, (of 
Pythagoreans), a1, 48, by Melam- 
pous, 287, Bakis, 294, Orphic, 
338 f , 343, Empedohkles, x1, 85, 
Plato, 470 

καθέδραι, festival of Souls, v, 86 

κάτοχος, of magic, 1x, 107 

κάτοχοι, κατοχή, κατέχεσθαι, οἱ 
κ“ possession ”, vin, 24, 44 

Kattadias (Devil-priests of Ceylon), 
vin, 55 

Kaukones, v, 12. 
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Kaunians, v, 99 

Kausiano1, vin, 75, 77 

Kekrops, 11, 41 

Keos, funeral ordinance from, v, 42, 52, 
56, 74, 76-7, 87, 92, 135 

Kerberos, vu, 6 

κῆρες = souls, 1, 10 v, 100, ix, 92 

Kerkops (Pythagorean), x, 7, 597 

Kerykes, vu, 6, 16 

Key, keepor of, in Hades vu, 13 

Kikones of the Odyssey, 42 

Kimon as Hero, 129 

Kirke, 32, v, 169 

are the hand to a grave, xiv, 11, 
26-7 

Kleanthes, x1v, 41, 47 

κλειδοῦχοι θεοί, 247 

Kleisthenes, 124 

Klertos, 58 

Kleobis and Biton, xiv, n, 148 

Kleombrotos, xiv, 3 

Kleomedes (Hero), 129, xiv, n, 114 

Kleomenes as Hero, xiv, 11, 59 

Klymenos = Hades, v, 8, 18, re- 
duced to rank of Heio, m, 34 

Knossos, 96, 1, 25 

Kore, 160, v, 11, 219 f, 
xiv, u, 146 

Koronis, 111, 56 

Korybantism, vin, 36, 52, 286 f 

Kos (Ge), v, 16 

Kotytto, 336 

Kouretes, v, 167 

κωλυματα, magic spells, 1x, 81 

Kragos, in, 30 

Krantor, x1v, 1 

Krataus, 593 

Krates (Cynic), v, 34 

Kratinos, vu, 17 

Kratippos, 512 

κρείττονες = the dead, v, 65, 110, 117 

Knnagoras, vi, 22 

Kritias, Sisyphas, x, 54 

Kritolaos, xiv, 32 

Krobyzoi, vm, 65, 75 

Krokos, 1, 43 

Kronos, ruler in Elysium, 76 

κτέρεα κτερείζειν, 1, 20, 29 

Kybele, 257, vin, 32, 43,55, 286f , 
ix, 56, xiv, τι, 174 

Kychreus (κυχρείδης ὄφις), 1v, 129 

Kydas, 1x, 66 

Kyfthauser, legend of, 93, xiv, 11, 112 

Kylon, at Athens, 1x, 120 

Kyme, criminal law of, v 145 


Kypria, 64 


224, 
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Labyada1, their funeral ordinance in 
Delphi, v, 52, 85, 128 

Lamentation disturbs the dead, v, 
49 

Lamia, vu, 25, 592 f 

Lanterns, feast of in Japan, v, 99 

Laodike, m, 6 

Lar fanuliaris and Lares at Rome, \, 
132. 

Latinus, translation of, xiv, n, 110 

Laurel, drives away ghosts, v, 95. 

Law, unwntten, 163, 426, xn, 94 

Lebadeia, 90 f, 95, wm, 26, v, 19, 
133, xiv, u, 104 

Lectisterma, 11, 26, 1v, 16 

Lekythoi, v, 38, 169, 170, 237 

Lemnos, feast of the dead 1n, 1x, 76 

Lemuria in Rome, v, 99 

Leomdas (as Hero), 1v, 20, 528 

Leosthenes (Hero), vu, 5, xiv, τὶ, 59. 

Lerna, ix, 88, vi, 28 

Lethe, vu, 21, xm, 387, and 
iad fountains of, xiv, 1, 

Leto, iu, 46 

Leuke, I of Achilles, 65,66, xv, 11, 
102, Chiff of, 1b. 

Leukothea see Ino 

Lie, justification of, xu, 72 

Life, 3, 31, repudiation of, vin, 75, 
only lent, xv, τι, 161, 505, Water 
of Life, xiv, u, 151-2, Future Life, 
2801, see Hades and Ways 

Lightning sanctifies 1ts victim, in, 39, 
100, v, 68, 1x, 127, xu, 54, 
xiv, n, 154, 581 4 

Linos, 11, 43 

Lobeck, 222 

Local deities and their cults, 25 £ , 27 

λόγος 499, xiv, 69 

Lokro1, criminal Jaw of, v, 145 

Lot, oracles received by means of 
(Delphi), 290 

λουτροφόρσι, 587 

Lucian, m, 28, 236, de Luctu, 
xi, τ, 2, Philops , xiv, u, 87, 144, 
x1, 96 

Lucretius, 505 

Lydia, v, 167 

Lying-in-state of the dead, 165 

Lykaios, Zeus, v, 170 

Lykas (Hero), 1v, 114 

Lykia, imprecatory tablets from graves 
in, 553 

Lykian language, 1v, 99 

Lykos (Hero}, 1v, 114 
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Lykourgos, King of Edonians, 1x, 3, 
in Sparta worshipped as Hero and 
God, 132, sanctified by hghtmmng, 
581 

Lyric poetry of the Greeks, 157, 
411: 


Lysander as Hero, 531 
Lysimachos (Hero), ἂν, αι, 67 


λύσιος Διόνυσος, 1%, 21, λύσιοι θεοί, x, 
5 
λύσις οἱ the soul, x, 61, 66, x11, 67 


MA, worshipped with ecstatic cult, 
vu, 43, 55 

Macedonians, vin, 31 

Machaon and Podaleirios, ἐν, 92 

Macr.am, xiv, τ, 112 

Madness cured by magic, 1x, 19, 81, 
οἱ Mental diseases 

Magical papyn, xiv, 1 144, 589, 

+ 592, 604, cf Defirtones 

Magicians, among savage peoples, 
2611, Greek, 294 1,298 ἢ, Ὁ, 58, 
533 f , 604 

Mahabharata, 11, 3 

μαινάς, 256 

μακαρίτης (of the dead), vu, 10, x1v, 
n, 31 

μακάρων νῆσοι 
Blest 

Manes, v, 99, 133 

μανία divine, 255 f , 286 f, in the 
worship of Dionvsos, 282 ἢ 

Manichaeans, x, 83 

Mankind, origin of, according to the 
Orphics, 341 f , generations (Ages) 
of, in Hesiod, 67 f 

μάντεις, 1x, 41 f , as magicians, 1x, 
8 


see Islands of the 


Mantiké (inspired prophecy), 260, 

289 f 

Marathon, 1v, 84, 136, Grave of the 
dead at, xiv, τι, 37 

Marjoram, kathartic,apotropaic uses of, 
v, 36 

Maron (Hero), xiv, u, 41 

μασχαλισμός, 181, 582 f 

Massagetai, 259 

Matenalism, 385 

“ Matriarchy,” not Greek, xn, 75 

Medea translation of, xiv, un, 99, 
(v, 169) 

Medicme men (North Amencan 
Indians), 262, 1x, 68, 117, dance 
of the Winnebago, vin, 55 

μέγαρα, 11, 3 
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μειλίχιοε θεοί, v, 168, διόνυσος 
μειλίχιος, 1x, 21 

Meilnoe, v, 5, 1x, 96. 

Melampous, 89, 287 

Melamppides, xu, 1, 21 

Melesagoras, 1x, 58 

Memnon, 64 f 

Menelaos (translation of), 55f ,‘1v,2, 
nu, 21 

Menestheus, iv, 100. c 

Mental diseases, origin and cure of, 
286 £, 1x, 19, SI 

Metal, noise of, drives away ghosts, 
1, 72, 1x, 83, see Iron, Bronze 

Metamorphoses, 11, 3, x, 82 

μετεμψύχωσις, x, 84, see Trans- 
migration 

Metrodoros, allegorical interpretation 
of mythology, vi, 23 

Metrodoros (Epicurean), xiv, 85, 86, 
97 

μὴ φῦναι, xu, 10, 

μήνιμα θεῶν, ν, 148, ἀλιτηρίων, ν, 


μίασμα, ν, 176, 295 1. 

μιάστωρ, V, 178. 

Michael, the Archangel, τν, 96. 

Midas, 412, 

Mid-day, spectres appeanng at, 1x, 96 , 
xiv, u, 41, 592 £ 

Migrations, Greek, 27, 155, 161, 284 

Milky Way (abode of the souls), 1x, 111, 
xu, 44 

Miltiades, as Hero, 1v, 20 

Mimnermos, xu, 7 

Mind, δ, 29 ἔξ, 383, 387, 493 1 

Mingrehans, 1, 30 

Minos (and Zeus, 1n Crete), 986, Judge 
in Hades, vu, 13 

Ainjas, vi, 3, 237, 238, 282 

Miracle, 254, xv, u, 40-1, 45, 70, 
537, desire for in later ages of 
antiquity, 546 f 

Missions, sent out from Eleusis, 161 

Mithras, Mysteries of, xiv, 11, 144, 
153, 172, 174 

Mitylene, funeral ordinance of, v, 54 

Mitys, iv, 118 

μνήμη (Empedokles and Pythagorean), 
x1, 96, and λήθη in Hades (Pindar), 
xu, 37, xiv, u, 151 

Mnemosyne, xu, 37, xiv, ει, 151 

μοῖρα, 29 

Moon and stars inhabited by souls, 
x, 75, m, 116, xiv, 52 

Monism, 432, 500 
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Mopsos, τι, 5, 13, 133 

Moralhty, 40, 228, 
376 

Μορμολύκη, Μορμώ, vu, 25, 592 

Moschion, x, 54 

Moses, u, 18, xv, 1, 109 

Motes in the sunbeam = Souls 
(P¥thagoras), x1, 40, Emped 2x, 
101 


294 f, 302, 


Mountainy, legends about, 263, vm, 
8 


Mourning, penod of, 167 

Mousaios, x, 70. 

μύχιοι θεοί, 1, 35 

μυεῖν, vi, 16 

Murderer, excluded from religious 
worship, v1, 17 

Murder, action for, religious sense of, 
180 f , expration of, 174 £, 138, 
xu, 34, 40 

Murder tnals see Homicrde 

Music in Dionysiac worship, 257, as 
a cure for Korybantic frenzy and 
a diseases, 286 f , 1x, 19, χι, 


Musonus, v, 34, 503 

Mutterrecht, not Greek, xu, 75 

Mutilation of the dead, 582 f 

Mycenae, 22, 27, 122 

a age (cult of Chthomec Zeus), v, 
᾽ , 

Myrtle sacred to χϑόνιοι, τιν, 21, v, 

, GI 

Mysians, x, 78 

Mysteries see Eleustnzan M , Orphic, 
343 £, Samothracian, wi, 34, 
(see also Isis anal AZithras) 

Mysticism, 225 f, 254 1, 262, 291 f, 
344, xi, 75, 104, xv, 1 

ΝΥΝ, allegoncal interpretation of, v1, 
3 


Name, calling the dead by, 42, 527, 
of Hero used in sacrificing, iv, 62 , 
im invocation of avenging spints, 
604 

Nameless Gods, 1v, 62 , Heroes, 126f , 
529, xiv, u, 61, 63 

Namnutes in Gaul, vin, 55 

Narcissus (Orphic ἢ), x, 29 

νάρθηξ. vin, 22 

National Heroes see ἀρχηγοί 

“ Nature,” religion of, 223 ἢ 

Naulochos (Hero), xiv, u, 74 

Nectar, 58 

nefasti dies, v, 158 
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Negro tribes, 1, 34, v, 110, 271. 

Nekyra of the Odyssey, 32 δ, m, 8, 
237 f , 240 f , 2nd Nekyia, 1, 62, 
65, N in other epics, 237 f (see 
Descenis) , on vases, vn, 27 

vexvata, V, 92 

Nemea, 1v, 22 

νεμέσεια, νέμεσις, Νέμεσις, 1v, 91 

Neoplatonice wmiters, x, 27, 29, 38, 
596 F 

Neoptolemos, translation of, xiv, u, 
99 


Nero, translated (Antichrist), xv, u, 
113 

Neurotic diseases, cure of, 286 f 

New Zealand (method of buna), v, 67 

Nightmare, 1x, 102, xv, τ, 86 

Nine, sanctity of number, v, 84, 
xm, 45, xiv, 11, 154 

Noise of bronze or iron dnves away 
ghosts, 1, 72, v, 167, 1x, 83 

Nostoi, 66 f 

Nel (Greek, etc), iv, 134, xiv, 4, 


Novemdialia festival in Rome, v, 84. 

νοῦς, 19 Anaxagoras, 387 f, m 
Anstotle, 493 £ , cf 383 

Numbers (Pythagorean mystical theory 


of), x, 9 

Nyktelios, Nykteha, vin, 28, 285, 
ix, 36 

νυμφόληπτος, 1x, 63 

ἐκ νυμφῶν κάτοχος, 1x, 58 

Nymphs, agents of Translation, xiv, τ, 
105 


Oath, relgio-jumstic significance af, 
41 1, v, 156, 238, x1, 77, xn, 
40 

Oath-breaking punished in Hades 
Perjury 

Oath taken by both parties in a suit, 
v, 156 

Obolos for the ferryman of the dead 
see Charon 

Ocrisia, τ, 132 

Odyssey, 32 f, 55, 
2ad Nekyia, 1, 62, 65 

Odysseus, end of, 1, 30, oracle of, 
ιν, 97, as Hero, xiv, u, 41, O and 
Kalypso, xiv, τι, 105 

Oedipus, 430 f , xu, 85, 112 f 

Oikistes, 127 ἢ 

Oinomaos, 1v, 2 

Oknos, 241 

Olbia, xv, τι, 102 


see 


62 £, 236, 
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Olive, kathartic efiects of, ν, 36-7, 61, 
1%, 72 

Olympos as dwelling place of souls, 
xiv, τι, 135 

Olympia, iv, 22,62, 121, 160, v, 98 

duoberetv, 554 f 


ὀμφαλός at Delphi, 1n, 31 


Onomakntos, 336-7, 338 f, (the 
Lokrian), 1, 113 
Oracles of Heroes, 133 ἢ of Farth, 


160, see Delphi, Dodona, Incuba- 
tron 

Orators, Greek, 413 

Orators® ofncial speeches of consola- 
tion, δὲν, 1, 6 

Orestes, 1v, 35, 178, 424, 426 

Orgeoncs, 124 

Orgiastic cults in Greece, 1x, 56, 1n 
Thessaly and Phrygia, 257 

QOnent influenced by Greece, 539 

Ongen, ¢ Gels, τὰ, 80, xv, 39 

Onon, 39, 58 

Oropos, 92, 11, 19, 56, χιν. τι, 104 

Orpheus, κατάβασις εἰς “Αιδον, vu, 3, 
27, x, 60, of Kamanna, x, 7, 
of Kroton, x, 7, 11 

Orphics, v, 99, 124, νι, 13, vu, 
15,18, 335 f, xn, 137, xin, 44, 
70a, 586, alleged influence in 
Home, x, 5 

Orphic cult of Bakchos, x, 1, poetry, 
authorship of, x, 7, Rhapsodical 
Theogony, 1x, 123, 339-40, 5965, 
other Theogomes, 2, 21, origin of 
mankind in, 339 f , x, 77, sma 
Rulers of the world, x, 40 
Asceticism, 342 ὃ,  kathartic 
doctrine, 338, ideas of Hades, 
344 f, doctrine of rebirth and 
Transmigration of souls, 345 f , 
grave-tablets (Sicily), 417 δ, x1, 
τ 151, 598, 601, Hymns, xv, n, 
73 

Οὐ placa (fr 120), x, 22, (fr 226), x, 48 

Orphico-Pythagorean Ilymnus on 
Number, x, 9 

*Oprevin, τι, 25 

Os resectum of the Romans, 1, 34 

ὅσιοι, the Pure, v1, 18, 343 

Osiris, xv, un, 152 

Ostiahs, Teligious dances of the, vin, 


55 

ἀξυθύμια, 216, 1x, 88 

οὐκ ἤμην, γενομην κτὰ on epitaphs, xiv, 
uw, 167 


Ouranos, x, 28 
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Paetus Thrasea, xiv, 64. 

Palamedes, Ἀν, τι, 41. 

Palaimon, 11, 38 

παλαμναῖος, v, 178 

παλιγγενεσία, 224, vu, 21, «, 47, 81, 
84, 519, xiv, ii, 68, 142, 547 

Pan, 1x, 56 

Panaitios, xiv, 24, 501 f 

Pandaemonism, 519 

Pandareos daughters of, ,°5 

Pantheism, 261,498 fF , sv, 60, 504 

Panchatantra, 1v, 134, 

Paradise, ymaginary, in Ifades, vu, 18. 

παραμυθητικὰ ψηφίσματα, XIV, 11, 6 

Pardon for Homicide, v, 144, 151, 154. 

Parentaha in Rome, v, 90 

Paimenides, 372, 408, 597 

Parsley used in cult of the dead, iv, 22 , 
v, 40, 107 

Pasiphae, iv, 104 

πάτραι, τιν, 49, v, 131, im Rhodos, 
iv, 52 

Patroklos, Funeral of, 12 f , Transla- 
tion of, x1v, 11, 102. 

πατρομύστης, 602 

Pausamas, Spartan Tung, v, 173, 
Penegeta, 126, 529, (4, 32, 1) 554, 
a (pupil of Empcedokles), 378 , 
x, 61 

Pehuenchen Indians (S Amier'ca), 1, 


Peirithoos, vu, 3 

Pelasgians, v, 18 

Peleus, Translation of, xiv, 1, 99 

Pellichos, x1v, 11, 45 

Pelops, 121, 1v, 37 

Penates, v, 132 3 

Penitents undergoing punishment in 
Hades, 40 f , 238, 241, vu, 27 

Pentheus, 283 

περίδειπνον, 167, 

περικάθαρμα, 589 

περιμάττειν, 590 

Perjury pumshed in Hades, 41 f ; 
v, 156, 238, x, 77, xu, 40 

Peripatetics, 512 

περιψῆν, 589 

Persephone, 158 f, v, 5, 160 ἔξ, 
220, 222 {, and see Koré 

Peiseus and the Mainades, 1, 3 

Persian War, Heroizing of those who 
fell in, 131 

Persians, 1, 5, 10, 22, v, 85-6, 
kathartic practice among, 1x, 78 

Persinos of Miletos, x, 8 

Persius, 1, 31, 504. 
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Personality, reduplication of, 595 f , 
cf ἔκστασις 

Peru, religious dances in, vin, 55 

Pessimism, 412, 545 

Petelia, grave tablet from, 417 f, 
G01 £, 598 

Phaeacians, 63, u, 17, 46 

Phaennis, 1x, 59 

Phaethon, μι, 35 

Phanes, x,9, 598 

Pharisees, «u, 50 

Pappaxoi, 1x, 87, 589 f 

φάσματα ‘Exarixd, 590 f 

Pherehrates, comic poet, vu, 17 

Pherekydes, 301, x, 79, x, 51, νι, 
25, 597 

Phnhppos of Opous, author of Epznons, 
xiv, 1 

Philiskos, xu, 157 

Philo Judaeus, xiv, 1, 117, (ap Gal 
xi, 268), 11, 43 

Philodamos of Skarpheia, his Hymn to 
Dionysos, vi, 9 

Philolaus, x, 44, »1, 35-6, 50, 55 

Philopormen, as Hero, xiv u, 49 

Philopregmon (Hero), 529 

ear ede 362 {, 4821, 463 f, 

t 


Philostratos, Herotkos, χιν, τι, 41, 
V Apoll , xv, u, 115 

φιμοῦν, φιμωτικόν, 604 

Phokion, v, 66 

Pseudo-Phokylides, xiv, u, 117 

Phormnion, of Sparta, 1x, 111 

Phrainai in Athens, 124 f 

Phrygians, v, 167, 257, 
286, x1v, u, 13, 174 

Phylai mn Athens, 124 f 

Pig, 1n cult of the dead, v, 105 

Pitch, kathartic property of, v, 95, 
ix, 72 

Piety of the Greeks, 28 f 

Piety towards the dead, 16, 164, 169 

Pindar, 7, 115, 157, νι, 22, 238, 
412, 414 ὁ, (0 2, 57), xn, 35, 
(O 2,61). xu, 38, (P 8,57), 1v, 105, 
(fe 129-30), xu, 37, ( 132), xu, 
45, (fr 133), au, 34, 41 

πίθος τετρημένος in Hades, 586 f 

Pittakos of Mitylene, v, 54 

Pixodaros (FIero), xiv, u, 63 

Plato, ix, 107, 383, m, 96, 463 f 
ιν, ἢ, 108, 547, Beauly in 
473, mfluencc of, on popular belief, 
xiv on, 143, doctrne of Ideas, 
470 δ, different strata of the 


vu, 52, 
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Republic, xin, 8, 474, Laws, xn, 
36, 37, 476, Gorgias, vu, 13, x1, 
36, 96, Meno, xm, 100, Phaedo, 
xin, 86, 468 f 

Plants with souls, x1, 72, 82, 
xi, 117, xm, 40 

of πλείους, the dead, xiv, u, 124 

Plotinos, 547 f 

Plouton, μι, 34, 160 

πλουτώνια, ¥, 23 

Plutarch, v, 34, vi, 23, vu, 1, x, 
u, 85, 87 

Pluto, 11, 34, 160 

πνεῦμα = soul, xi, 150, 498, 541 f 

Podaleirios, in, 13, 133 

ποινή for homicide, in Homer, 175, 
forbidden, v, 154, and see Murder 

Polemon, xtv, 1 

Polemokrates (Hero), 1v, 93 

Politics, Epicurean withdrawal fiom, 
506 f 

Pollution, 294 f 

πολυάνδριοι δαίμονες, 604 

Polyaratos, 1x, 111 

Polybios, 492 

Polybora, 100 

Polygnotos’ picture of Hades, 241 f , 
586 


382 , 


Polynesians, v, 161 

Pomegranate in the cult of the dead, 
v, 105 

Pomptilla, grave in Sardimia, xiv, 11, 
71 


Poplar 3n the cult of the dead, v, 61, 
xiv, u, 102 

Popular behef about the dead, 524 

Popular version of “ Translation”, 
xiv, τι, 105 

Poseidomos, x, 78, xt, 35, 55, xiv, 
40, 44, 51,53-4,, 502, xiv, 60-2 

Possesston, 255 , 595, 566 ἔκστασις 

Possessions of the dead burnt with the 
body, 1, 30, 51 

Postponement οἱ coming events by the 
gods, ix, 120 

Poulytion, 222 

Praetextatus, xiv, u, 172 

Praise of the dead ai the περέδειπνον, 
ν, 81 

Pre-existence see Soul 

Prophecy by Incubation (dream- 
oracles), 92 f, 289 f , by Heroes, 
133, in Thracian worshp of 
Dionysos, 260 , two kinds of (vexvin} 
and drexros), 289, by ‘inspiration” 
289 £ , at Delphi, 289f , in Greek 
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worship of D, 289 f , wandering 
prophets, 292 f , by means of lots 
at Delptu, 289, in Leuke, xiv, u, 
102 

Prodikos of Keos vi, 23, of Phokaia, 
vu, 3, of Samos, vu, 3, x, 7 

Procrosia, 1x, 108 

Proitides, 282, 287 

Proklida, iv, 53 

Prophecy see Mantké 

Prophetic power of the dying, 1, 69 

προσφάγιον, V, 46 

προστρόπαιος, V, 148, 176 

Protagoras, 438 

Protesilaos, 1v, 98 

Proteus in the Odyssey, 55 

πρόθεσις of the corpse 164 (v, 41 f). 

Proverbs, Greck, v, 120, xu, 3, 586 

Prussia, cult of the dead in, v, 99, 114 

ψυχή in Homer, 4f, 30f, 8642, 
= alter ego, 6, in Pindar, xu, 32, 
in Philosophy, 364 δ, situated in 
eye or mouth, 1,25, = Life, 1, 59, 
xi, 1 

puxaywyds, 1x, 106 

Psyche (of Apuleius), xiv, 1, 151 

Psychology, Homeric, 30 f , of the 
plulosophers, 364 f 

ψυχομαντεῖα, ν, 23 

ψυχοπομπεῖα, ν, 28 

ψυχοστασία, ν, 100, 

Punishment of guilty through 
descendants, xu, 7, 65, xiv, u, 96 

Punfication see Kathartic, κάθαρσις, 
after a funeral, v, 77, [after seeing 
acotpse Jul, Zp 77,p 601,20 ἔ 
H], carried out by ἐξηγηταί, v, 
139, of murderers, 179 f , 295, 
(this not Homeric), v, 166, mtual, 
in daily life, 295, of the new-born, 
ib , by blood, 296, by fire, 21, 
by running water, 588 Ὁ, removal of 
the polluting substance with figs or 
eggs, 589 £ 

** Pure, the,” vi, 18, 343 

Purgation in Plato, xin, 36 

Purple (Red) colour proper to the dead, 
v, 61 

Pythagoras, 374 f , xn, 150, and 
Zalmoxis, vii, 68, and Abanis, 1x, 
108, 122 , his previous births, 598 £ , 
descent to Hades, 600 f 

Pythagoreans, suicide, v, 33, bury 
the bedy on leaves, v, G1, and 
Orphics in Herodotos, 336, x, 8, 
in Athens, 337, psychology, x1, 55, 
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Transmuigration-doctnne, x, 79, 81, 
x, 42, au, 40, ψυχή (Alkmauon), 
x1, 28. 35, and Parmenides, x1, 30 
Empedokles and Ῥ ἀνάμνησις, x1, 
96, Y Pythag, xu, 62, and Plato 
(divisions of the soul), xu, 27, 
(transmigration of the soul), x11, 40 , 
and the Stoics (souls in the air’, xn, 
53 

Pythia, vin, 52-3, 1x, 48, 2891, 
596 


Pythian Games, 1v, 22 
Python, 97, 180 f 


Quietism, 380 


Ram, in cult of the dead, ν, 105, 107, 
as expiatory sacrifice, v, 167 

Rationalism among the Greeks, 29 { , 
122, 492, 545 

ee (see παλιγγενεσία), xiv, τι, 174, 
60: 

Recurrence, periodical, of everything, 
x, 47, xiv, 68 

Red colour belonging to the dead, v, 61 

Reduphcation of Personality, 595 f 

Regilla, wife of Herodes Atticus, xiv, 
u, 71, 131 

ee obliged to prosecute vendetta, 
v, 14 

“Release”? of man from fate, etc, 
342£ , x1 50, 384 

Religion, Homeric, 281, of “Nature”, 
2234 , Symbolic, ib 

Relics, cult of, iv, 2, 121 f , 529 

Responsibility, moral, im Tragedy 
(Aesch ), 423 £ 

Resurrection of the body, xiv, u, 174 

Revenge and Vendetta, circle of those 
expected to carry 1t out (in Homer), 
v, 141, Vend bought off (1n Homer), 
v, 143, this later forbidden, v, 154, 
Vend in Tragedy, 424 f , 434 

Rewards and punishments transmitied 
to descendants, xu, 65 (x, 47), 
exact equivalence, x, 71, x1, 44, 
in Hades, 40-1, 239 £, 4671, 
536 

Raght and left, significance of, τῇ 
Hades, xn, 62 

Rhadamanthys, 55f , 1, 17,23, 247, 
xiv, τι, 132 

ῥάμνος, kathariic uses of, v, 95, ΧΙ, 
85 


Rhea «66 Aybele 
Rhesos, ιν, 86, 557 
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Rock graves, v, 62, 66 

Rome, genus, 1,5, v, 132, maimage 
ceremonies, v, 95, Lares, τ, 66, 
132 Lemuria, v, 99, Manes, 1b, 
ν, 133, Novemdialia, τ, 83-4, 
os resectum, 1, 34, Parentalia, v, 
90, Penates, v, 132-3, Cult of 
Soils 1, v, 114, Cremation, 1, 37, 
39 

Romans, *sadmitted to Eleusiman 
Mysteries, 226 

Romulus, translation of, xiv, n, 103, 
107, 110 


Sabazios (Sabos), νι, 10 

odBos, σαβάξιος, vi, 32 

Σαβάζια in Athens, x, 12 

Sabazios Mystenes (late), xiv, 1, 174 

Sacrifice at graves, 167, 169, made to 
Heroes before gods, i, 46, 
kathartic, 585 

Salamis, 136 f 

Salmoneus, 581 

Samothrace, Mysteries of, v1, 34 

Sappho, xu, 12 

Sarpedon, 11, 28, 1v, 99 

Satrai, vu, 53 

Scapegoat, 1x, 87 

Schelling, 223 

Schené, τ, 46. 

Schol Aristoph Vesp 1038, ix. 102 

Scythians, 259, τὰ, 15, x, 78 

Second sight, 260, 293 (see ἔκστασις) 

Second-sight of the dying, 1, 69 

Secret cults, 219 

Sects, Orphic, 335 

Seers, ecstatic 
Prophecy 

Seirencs, 1x, 100, 593 

σέλινον sacred to the dead, v, 40, 107 

Σέλλοι, τ, 14 

Semele, 581 

Seminoles of Florida, 1, 25 

Semttic 1nfluence on Greeks, 60, 96 

Semonides (Simonides of Amorgos), xu, 
4, 8, 15 

Seneca, xiv, 41, 56,68, 503 

Sertorius, his search for the Islands of 
the Blest, αν, αὶ, 101 

Severus Alexander, xiv, uv, 112 

Servius ad Aen vi, 324 
Anon ), x1, 77 

Sex, changes of, in Iegend, i, 3 

Shamans, vin, 43, 262 

Sheep (or Ram), ν. 105, 107, 167 

Sibyls, vin, 52, 292 δ, 596 


See μάιϊτεις and 


(Poeta 
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Sicily, xu, 47, 417 f 

Sikyon (imitation on the length of 
epitaphs}, xiv, u, 118 

Silenus, legend of, xu, 10 (vu, 15, 31) 

Silence in passing graves, v 110 

Stmonides of Keos, xu, 1, 3, 11 

Sin, 294 £, 343, 381, (Plato) 466, 
consciousness of, 242 

Sisyphos, 1, 82, 241, vu, 27 

Sit tibi terra levis, xiv, 1, 120 

Sithon, i, 3 

Sitting (not reclining) at feasts in 
honour of the dead, v, 86 

Skedasos, daughters of, iv, u, 35 

Skeletons, the dead as, xv, τι, 92 

σκέλλα, kathartic property of, ix, 115, 
m. 85, 589 f 

Skiron, v, 168 

Skotos, vu, 6 

Skylla (daughter of Hekate), 593 

Slaves admitted tn imtiation at the 
Mystenes, vi, 14, when freed, 
bound to keep up the cult of their 
dead master, v, 128 

Slavonic cult of souls, v, 161. 

Sleep and Death, 1,28, Death only 
Sleep, «iv, u, 140, of the Gods, 
iu, 30, ‘ Temple-sleep” see 
Incubation 

Snakes, form in which χβθόνιοι appear, 
im, 12, 33, 98, m, 55, av, 129, 
v, 105, 113, 133, 168, 602 

Societies sce Associations 

Sokrates, 463 

Solon, date of archonship, 1x, 20, 
as Hero, 1v, 38, lhumits funeral 
pomp, 4, 45, 57, 75, protects the 
memory of the dead, v, 115, his 
view of hfe, xn, 6, and Croesus, 
xiv, nu, 170 

Sorcery sce Magic and Conjuration of 
the dead 

Sortilege, oracle of at Delphi, 290 

Soul = breath (πνεῦμα), 500 f , mv. 
τι, 138, represented on Ickytho 
as winged, 170, Pre-existence of, 
taught by Pythagoras, x, 49, by 
Plato, 465 f, Anstotle, 495 f , 
Stoics, xiv, 60, by Jews under Greek 


influence, xiv, ἃ, 117, Soul and 
Mind, in Amstotle, 496, ‘“ Poor 
Souls,” +, 114, x, 66, Souls 


becomes daimones (Hesiod), 67 f , 
transilion from Soul to daimon, τ, 
133, 148, 179, v, 176, assist 
growth of crops, v, 120, called upon 
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at marriages, ν, 131 appearances 
afier death, 13, 105 333 f, x1, 
u, 154 dissipated by wind after 
leaving the body, 1, 5 21, 102 

xiv, 49,77 of murdeicd men, 181 f 

lungdom of Souls in the air, in the 
Aether or in Heaven, 342 x1, 35 

436 f Stoc 500f 5411 cf 
Hides im popular belief, wiv, u, 
112 «in Nenplatonism, 547 parts 
of the soul, acc to Pythagoras, «1, 


55 Plato, 466 1 Peipatetics, 
812 Stoics, xr, 60 LCpicureans, 
505 conjutation of s2uls not hnown 


im Iiomer, 24 
106 


later, v, 33 on, 
xiv, 1, 87,90 on Dcfixsons, 


594 £ 604 ἢ Souls, Cult of, 
after bunal, 22 £ 77 £ 158 f 
163 £ 166 f 181] ὁ 2581 


Rudiments of, in Hone, 12 f 
in the family, 172 f 1epresentrd 
on sepulchral relief, y, 105 Souls, 
Festival of, 168 in cult of Dionysos, 
ee Soul, “ Salvation” of the, 
1 

Souls Tiansmigration of Souls— 
Greck names for, \, 84 Thracian 
behef in, 3631 Lgvptian belicfin 
346 Orphic 337 J42f, 3461 
Pythagorean, 375 11, 50, 55 
im Pindar, 4155 Fmpedokles 1, 
73, 96 Plata, 467 Stoics 
(Poseidontos ?), s1v, 60 

σῶμα--σῆμα Orphic, 342 x, 79 
Pythagoras, 375 a, 50 
Empedokles, 1, 75 Turipides, xn, 
127 ῬΙδῖο, vim, 44, 10 popula 
belief, Ὧν, τι, 141 

Somntum Sczpionis, xiv, 53, 54, 62 
λιν, 4, 38 

Sophists, 432 

Sophokles, v1, 22, 26 
Hero, ιν, 71 
112 

σωτήρ (ἥρως), su, 128 

Sparta funeral of kings, iv, 46 
bunal customs, 1, 61 relicfs 
representing feasts of the dead, τ, 
105, 86 criminal Jaw of v, 145 

‘peaking ill of the dead forbidden, + 
115 


426 f as 
Oed Col 1583, ru, 


Snell see Magic 
Spencer, Herbert, 6 


Spiell ansel, folk tale of 1, 89 
Spintualism, 264! 385 500 595 
Sorts see Ghosts 
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Spints, island of (Leuke), xiv, 1, 102, 
nocturnal battle of, x1y, 1, 37, 
magical compulsion of, 14, 107 

Spitting, apotropaic effect of, 586 

Stars inhibited, 3, 116 by the souls 
of the departed, », 75-6 myths, 58 

State see Politscs State Cuneials, 
xi, n, 5 6 

Statues of Heroes, miracles performed 
by, 136 

στέφανος, 1\, 21 

Stertuuus, C Xenophon (Hero), sy, u, 
64 

Stobaeus, Σοὶ 1,49, 46 rw, αι, 138 

Stoic, 41, 98 wn, 67 497 £ 542 

Stones (a soul 2ttribuied to), 11, 72 

Stormclouds, shooting at, vin, 63 οἱ 
ΤΙ eathes magicians 

Straton, an, 150, xiv, 34 

Stnking the ground in calling on 
χθονιοι, in, 10 

Stys, vu 21 

Subteriancan translation among the 
Grecks, 89 1 an, 1, 104. om 
Germany, 93 1n Mexico and 1m the 
Tast m, 17 

Sts ot Persia, vi, 60 266 

Suicide forbidden (Orphic), 1, 44 
suicidts refuscd burial, v, 33 

Suidas on ἐμασχαλισθη, 582 f 

Sulphur, hathartic piopertv of, v, 95 

Swoon (λιποψυχέα), 1, 9 

Syiians, viv, ut, 174 

Sybaris (Lamia), ww, 115 Orphic 
gold tablets from, 4171: 598 00] 

Sv mbolism 1n ieligion, 224, 226 f 

Symmachos, αν, u, 172 

Syncretism, 288 534 

Synanos, 596 f 

Syrie, 62 f 


Tacitus, 11, 47 

Tahiti, funeral dirges οἱ, v, 48 
Talthy bios, 134 

Tantalos, 49 { 241, vu, 27 
Tarantism, 1x. 19 

Taraxippos (Hero), 127 

Tarentum, v, 68 

Taitaros, 76 .11,6 349 +1, 38 
Tasmama, cult of dead in 585 
Τοῦτα, “οσαῦτα in ci yphs, αν, un, 167 
Jenesias, 36f 41 m, 3,5 
Telegonecta, GS $0 

Teleclogy m Anaxigoias, Ὁ), 104 
‘Lellos the Athemar, κὰν, uu, 170 
Temes, the ΤΊΟΙΟ of, 1151 
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Temple-sleep. see Incubation. 

Tenes, 1v, 138 

Terizoi in Thrace, 1x, 65. 

Thales, vi, 25, 366. 

Thamyns, 238 

Thanatos, xu, 4, 121, and Hypnos, 
nu, 28 

Thargehia, 1x, 87. 

Theagenes (Hero), 136 , 1v, 119, 134 

Thebars, 75, 90, 93 

θεῖος dvifp, x11, 68 

Themustokles as Hero, iv, 30 

Theognetos (Orphic), x, 8, 597 

Theogms, 4111, xu, 13 

Theogony of Epimenudes, 1x, 123, of 
Hesiod, x, 5, Orphic, 339 f , 596 

Theokrasia, x, 24 

Theology, Homenc, 25 f, 31 1, of 
the court in Hellenistic penod, 538 
(see Orphics) 

Theophanes (Hero), xiv, 11, 64. 

Theophrastos, xiv, 34, Testament of, 
ν, 137. 

Theopompos, on Abaris, 1x, 108, 
Aristeas, 1x, 109, Bakis, ix, 66, 
Epimenides, ix, 117, Hermotimos, 
1x, 112, Phormuon, 1x, 111 

ὁ θεός, ἡ θεά at Eleusis, v, 19 

Theosophy (Orphic), 336 

Theoxenia, 96, 1v, 16, 71, festival 
at Delph, 1v, 82 

Theron, 416 

Theseus, transfer of his bones to 
Athens, 122, expiation of murder of 
Sluron, v, 168, Descent to Hades, 
vu, 3 

Thesmophoria, 222 

θίασος, Dionysiac, Thracian, vin, 31 

30,000 = innumerable, x1, 78 

θόλοι, m, 3] 

Thorn see White-thorn 

Thracians, vi, 11, cuit of Dionysos, 
2501, behefin immortality, 2683 , 
in Transmigration, 263 f , Ascetic 
practices, x, 78 

Thrasea Paetus, κιν, 64 

θρόνον στρωννύναι for a god, m1, 26 
ρόνωσις (of mvstai), 1x, 19 

Thunder clouds dnven away by noise, 
οἷς, vi, 63 

θύειν, ιν, 15 

Thyme used 1n bunal, v, 36. 

θυμός and ψυχή, τ, 58, x1, 1 

Thyrsos, vin, 22 

Tu of Polynesia, v, 161 

Timokles of Syracuse, x, 7 
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Timoleon as Hero, xiv, 11, 59 
Titans (Orphic), 340 f, x, 77 (cf 
76 


P 

Tithonos, 58. 

Tityos, 40 f 

Tragedy, Greek, 421 f 

Τράλεις, Thractan tribe of mercenaries, 
vin, 77 

Tralles in Kana, criminal law of, v, 150 

Translation, m Homer, 55 f , sub- 
terranean, 89 f , m Pindar, 414, 
in Eunpides, xn, 127, Semitic, 
60, xiv, n, 109, German, 93, 
Italian, xiv, 1, 110, Tr to Islands 
of the Blest, xv, u, 99, to the 
Nymphs, x1v, 1, 105, into a mver, 
xiv, nu, 114, by lightning, 583, 
Tr, of Achilles, 64 f, Alkmene, 
xiv, u, 99, Althaimenes, 11, 4, 
Amphiaraos, 89f , Amphilochos, m, 
5, Antimous, xiv, 1, 114, Apollonios 
of Tyana, xiv, u, 116, Aristaios, 


ur, 6, Amsteas(*), 1x, 109, 
Berenike, etc, xiv, nu, 107, 
Diomedes, 67, xiv, un, 99 


Emperors, xiv, τι, 107, Empedokles, 
xi, 61, Erechthcus, 98, Euthymos, 
136, Hamulcar, xiv, u, 109, Helen, 
nu, 21, Herakleid Pont, x, 61, 
Iphigeneia, u, 26, Kleomedes, 129, 
Laodike, 11, 6, Memnon, 64, 
Menelaos, 55, u, 21, Oedipus, au, 
112, Phaethon, μι, 35, Rhada- 
manthys, 1, 17, Telegonos and 
Penelope, 65, Trophonios, 90, 
Tr no longer understood in later 
ages, xiv, wu, 103, effected 
mechanically, xiv, u, 106 

Trausians, vin, 75 

Trees planted round graves, 1, 28, 
v, 73, sacred to the χθόνιοι, v, 61 

Τριακάδες, ν, 86 f , xiv, u, 17 

Tneteric testival of Dionysos, 258, 
285 

Tnopion, ancient Greek cult there, 1x, 
89 

Tnphyhans, v, 11 

Triptclemos, 1, 41, 220, vi, 35, as 
Judge in Hades, vn, 14 

τρίτα (sacrifice to the dead), v, 83 

τριτοπάτορες, V, 1533, x, 45 

Trophomos, 90 f, 10], 121, 159, 
161, v, 133, vin, 68, xiv, τι, 104, 
Zeus Troph, in, 18 

Trojan Heroes, xiv, τι, 41 

Troms m Phokis, 1v, 34 
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Turning one’s back on spirits see 
Avowaing, etc 

Turnus, translation of, xiv, u, 110 

τυμβωρύχος, xiv, u, 11 

Tuchec Tabes mnfluenced by Solon, v, 
47 

Ty phon, vu, 6 

Tyrtaios, au, 13 


Underworld, pictures of on vases, vu, 
27, Polygnotos’ picture of, 241 f, 
586 f 

Unknown gods, tv, 62, Heroes, 127 

Unlucky days, v, 158 

Utopia in Hadcs, vu, 18 


Vampyre, v, 161, xiv, τι, 86 

Vapour-baths used by Scythians and 
Indians to produce religious intoxica- 
tion, vin, 39 

Varro, 1, 21, 34, 1, 31, vi, 23, 1x, 111 

Vendetta see Revenge 

Venns, conductress of souls, xiv, u, 
146 

Vergil, 1, 37, vn, 6, x1, 50, xu, 62, 
535 

Vibia tomb of, xiv, u, 144, 174 

Vine, cultivation of in Thrace, vin, 
38, branches used in burial, v, 37 

Virbius, legend of, 1v, 38 

Visious, 30 f , 258 f (and see ἔκστασις) 

Visits of Gods to men, u, 38 (ιν, 
134) 

Voodoo, Negro sect in Haiti, viu, 55 


Wanderings = sce Altgratton 

Water polluted by the neighbourhood 
of a corpse, v, 38, 1x, 76, flowing 
kathartic properties of, 588 ἢ 
cold water in the lower world, xv 
n, 151, of Life in folk-lore, 1b 
spcaking, 1b 

Ways, Two, Three, in the lower world, 
xn, 62 

Weather-magicians, vm, 63, 1x, 107 

Weregild, 175 ὃ, forbidden, v, 154 

Will, freedom of, 423 f., 498 f. 
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Wind = Soul, xm, 5, Spints of, v, 124, 
Bride of, 11, 7 

Wine, belongs to later Dionysos, vin, 3 

Wisdom of Solomon, xv, τι, 117. 

White-thorn, v, 95 

Witches, etc (see also Hekate), 1x, 
101 

Works of “supererogation”’ assist 
others, x, 66 

World, different Ages of, in Hesiod, 
67 f 

World, withdrawal from, in later 
Greek hfe, 546 f , enjoyment of, in 
early penod, 1, 63, xiv, τι, 170, 
hatred of, Christaan-Gnostic, x1v, 11, 
179, penods of (Orphic), 342 

Wolf-shape, of spirits, 1v, 114, 590. 

Wool, kathartic properties of, 590 


ξενικοι θεοί, x, 3 
Xenokrates, νι, 35, x, 39, xv, 1 
Xenophanes, 3711, x1, 42, xu, 150; 


xiv, 53 
Xenophon C Stertanius (Hero), χιν, 1, 
64 


Yama, Indian god of the lower 
world, vu, 6 
Yogis of India, vin, 43 


Zagreus, 340 f , νι, 28, x, 9, 12,77, 
598 


Zaleukos, v, 145 

Zalmoxis, 11, 13, vu, 10,28, 263. 

Zeno (Eleatic), 372 f 

Zeno (Stoic), x1v, 43 

Zeus in Crete, 97 f, 161, 1x, 56; 
and Alkmene, τιν, 134, as con- 
ductor of Souls, xiv, τι, 146. 

Ζεὺς "Apdidpaos, m, 19, χθόνιος, 
159, v, 167, 220, Εὐβουλεύν, 
Βουλεύς, v, 7,19, Δύκαιος, v, 170, 
μειλίχιος, v, 168, προστρόπαιος, 
v, 148, φίλιος, nu, 38, δΣαβάζιος, 
vul, 10, Τροφώνιος, 1, 18. 

Zopyros, x, 7, 11 

Zoroastnanism, 302, 
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